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Conventions Used

In the notes to Part 1, I refer to the commentaries by their individual abbrevi-

ations (jdg, dpg, dzg and tbg).

In Part 2, however, I refer to the editions of theOrallyTransmitted Injunctions

of the Nyingma instead (nkj and nkg, as well as occasionally nkm), in order to

highlight the differences among their readings.

Tibetan Texts

The editions of the Tibetan commentaries follow nkj as base text. Throughout

the editions, the page numbers given in bold in square brackets thus refer to

nkj.

I have standardized the placement of the initial shad in quotations from the

root texts, as nkj is often inconsistent in this regard.

The following abbreviations are used in the notes to the editions of the Tibetan

commentaries:

em. emended. This indicates that the reading adopted in the main text has

been emended. That which follows ‘em.’ is the nkj variant that has been

emended. This is followed by the type of variant this represents1 and,

where applicable, by the source for the emendation.

For example, if the main reading is mdzad spyod, the correspond-

ing note will be as follows: em. mdzod spyod (tense); see nkg 172.1. This

would mean: emended nkj’smdzod spyod (a variant concerning tense);

nkj 172.1 is the source for this emendation.

iso. in the sense of. This is occasionally used to indicate the sense of a rare,

usually archaic, Tibetan word.

Translation

The page numbers given in square brackets throughout the translations are

those of nkj, followed by those of nkg. (nkm has the same pagination as nkj.)

1 See below, Part 2, Introductory Remarks, §3, pp. 70–72.
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Introduction

This book is about a set of hitherto unstudied Tibetan commentaries on Dzog-

chen (rdzogs chen, a termmeaning ‘Great Completeness’ or ‘Great Perfection’),

a Tibetan Buddhist contemplative tradition that emphasizes effortlessness as

a key feature of its doctrinal architecture and meditative programme. While a

comprehensive history of the Dzogchen tradition, which is found in both the

Nyingma (rnyingma) and Bon schools of Tibetan religion (albeit in slightly dif-

ferent forms), has yet to be written, much progress has been made in recent

years.1 As far as the tradition’s early history is concerned, Dzogchen seems to

have arisen in Tibet as a movement to contemplatively contextualize the com-

plex rituals of Mahāyoga tantric practice. The term rdzogs chen itself goes back

to the *Guhyagarbha-tantra (mid-8th century ce), which is considered the root

scripture of Mahāyoga.2 There it is associatedwith the culmination of the com-

pletion phase (rdzogs rim) of tantric praxis and signifies a charged moment

of heightened enlightened awareness. Nonetheless, there is no indication of

a stand-alone technique-free meditative approach,3 which is why the occur-

rence of the mere term should not be confused with the fully fledged current

of Dzogchen doctrine and practice.4 One of the earliest exemplars of Dzog-

chen exegesis is the sBas pa’i rgum chung [Buddhagupta’s Small Birdseed] by

Buddhagupta (late 8th century),5 which is one of two Dzogchen texts found

among the Dunhuangmanuscripts,6 the other being the Rig pa’i khu byug [The

Cuckoo of Awareness].7 Other instances of whatwemight call ‘proto-Dzogchen’

can be found in the works of Nyen Pelyang (gNyan dPal dbyangs, early 9th cen-

tury), who similarly seeks to expand upon tantric philosophical ideas without

dwelling upon the ritual intricacies of the practices that underlie them.8 It is

likely that this trend of pith instructions, passed on from master to disciple

and serving to highlight the contemplative elements of tantric ritual, may have

1 See especially Karmay 2007; Germano 1994; Achard 1999; van Schaik 2004.

2 Karmay 2007: 10–11, 63, 138–139; Germano 1994: 214–215.

3 van Schaik 2004: 167–168.

4 Karmay 2007: 214.

5 Of course, we must distinguish between the authorship of the text and the age of the

manuscript; most of the Tibetan tantric manuscripts recovered at Dunhuang can be dated

to the late 10th century. See Dalton and van Schaik 2006: xxi.

6 It is found in iol Tib J 594. See Norbu 1984: 97–111; Karmay 2007: 59–76.

7 It is found in iol Tib J 647 and consists of a root text followed by a commentary. See Karmay

2007: 41–59.

8 See Takahashi 2010; 2015; 2018.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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formed the core of what eventually developed into the scriptural corpus of

early Dzogchen.9

It has been suggested that this initial phase of ‘pristineDzogchen’, character-

ized by seemingly technique-free poetic evocations of the nature of mind, was

eventually followed, from the 11th century onwards, by more ritually and tech-

nically complex forms of contemplative practice, typical of the seminal heart

(snying thig) genre.10 Yet it has also been pointed out that even early on this

pristine Dzogchen had to coexist with more ritualistic forms.11 Additionally,

the internal coherence of the seminal heart genre in its earliest texts renders

questionable the hypothesis of it being the result of the borrowing of tantric

techniques from heterogenous sources of the ‘new translations’ (gsar ma).12

Without wanting to enter the complex discussions concerning Dzogchen’s his-

torical development, I mention this brief sketch only to better situate the com-

mentaries that are the object of this study as representatives of the strand of

pristineDzogchen, with its characteristic distancing from tantric ritual proced-

ures and techniques and its correlative insistence on effortlessness and non-

practice, a strand which would later be classified as the mind section.13

Our commentaries, which were written by the Tibetan scholar and medita-

tion master Nubchen Sangye Yeshe (gNubs chen Sangs rgyas ye shes, ca. 844–

mid 10th century), are in fact to be counted among the earliest systematic

expositions of Dzogchen thought and practice. Their author, Nubchen Sangye

Yeshe, was born and was active in Central Tibet.While he is usually thought to

be a direct disciple of Padmasambhava,14 the fact that he was persecuted in his

sixties during the revolts that occurred in the wake of the assassination of King

Darma (DarmaKhri ’U’i dumbrtan, remembered asGlang darma, r. 841–842)15

renders suchanassociationhistorically problematic.16 It is thusmore likely that

he studied in Padmasambhava’s lineage, particularly with Nyak Jñānakumāra

9 Germano 1994: 215, 235; van Schaik 2004: 194–195.

10 Germano 1994: 205, 246, 257; 2005: 2–3, 12.

11 van Schaik 2004: 203.

12 Achard 2012: 234–237.

13 On the distinction between the term ‘mind section’ (sems sde), which only makes sense

in relation to the co-evolving categories of the expanse (klong sde) and pith instruction

sections (man ngag sde) following the development of the seminal heart texts, and the

slightly earlier and more inclusive rubric ‘mind orientation’ (sems phyogs), see Ostensen

2018: 35–36, 40–46.

14 See, for instance, Dudjom 1991: vol. 1, 607.

15 For a historical analysis of the circumstances surrounding KingDarma’s assassination, see

Yamaguchi 1996: 251–252, 254. On this king’s relationship to Buddhism, see also Karmay

2009: 97; Scherrer-Schaub 1999–2000: 239; Halkias 2004: 77.

16 On the problem of Nubchen’s dates, see Vitali 1996: 545–547; Esler 2014: 19–21.
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(gNyags Jñānakumāra, fl. 9th century) and his disciples. He also studied with

other masters, notably the Nepali Vasudhara, as well as Prakāśālaṃkāra (gSal

ba’i rgyan) and the Gilgit translator Chetsenkye (Che btsan skyes), among oth-

ers.17 Nubchen is remembered for having played a key role in preserving and

transmitting tantric teachings during the so-called ‘era of fragmentation’ (sil

bu’i dus), when centralized political power collapsed both in Central Tibet and

across the wider region.18

The specific commentaries we will be dealing with in this book are the rJe

btsan dam pa’i ’grel pa [Commentary on the Holy Revered One; henceforth jdg];

the Byang chub sems bde ba ’phra bkod kyi don ’grel [Meaning Commentary

on the Inlaid Jewel of Bliss, the Enlightened Mind; henceforth dpg]; the rDo rje

gzong phugs kyi ’grel pa [Commentary on the Adamantine Piercing Awl; hence-

forth dzg]; and the rTse mo byung rgyal ’grel pa [Commentary on the Victorious

Peak; henceforth tbg]. To the best of my knowledge, only the latter among

these, the Victorious Peak Commentary, has to date been translated into Eng-

lish by Jim Valby.19 In the colophons to each of the commentaries, the author’s

name is given as YangWangter (Yang dbang gter), which was Nubchen Sangye

Yeshe’s secret name.20 One of the texts, the Piercing Awl Commentary, in addi-

tion presents itself as being a reworking of a commentary (tig ’grel) by Ācārya

Salwagyal (gSal ba rgyal),21 whowas one of Nubchen Sangye Yeshe’s teachers.22

These works are devoted to four of the eighteen texts of the mind section,

namely the rJe btsan dam pa [The Holy Revered One]; the Byang chub sems

bde ba ’phra bkod [The Inlaid Jewel of Bliss, the Enlightened Mind]; the Nam

mkha’i rgyal po [The King of Space]; and the rTse mo byung rgyal [The Vic-

torious Peak], respectively.23 It must be noted that, despite an almost identical

title, the Inlaid Jewel of Bliss that has come down to us is a different text from

that quoted in the Inlaid Jewel of Bliss Commentary. The group of eighteen

texts as a whole is said to have been transmitted secretly from Śrīsiṃha to

Vairocana during the 8th century.24 The root texts, which are not the focus of

17 Esler 2014: 10–11.

18 The East Uyghur Kaganate collapsed in 840 and the Tang Dynasty, which had been

weakened by the An Lushan Rebellion of 755–757, only survived until 907 ce. For more

on these events, see Beckwith 2009: 158–160.

19 See the privately published translation by Valby 2014.

20 Esler 2014: 7.

21 dzg 398.2.

22 Esler 2014: 10.

23 Fordetails of the various versionsof the root texts, seebelow, Part 2, IntroductoryRemarks,

§2, pp. 67–70.

24 Karmay 2007: 23–24.
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this book, have been critically edited and translated inKaren Liljenberg’s excel-

lent study.25 Among the subdivisions of these eighteen (or sometimes twenty)

texts of the mind section—admittedly a rather fluid list that constitutes what

we might call an ideal canon26—the four above-mentioned root texts belong

to the thirteen later translations (phyi ’gyur bcu gsum), which are attributed to

Vimalamitra and his colleagues, notably Yudra Nyingpo (g.Yu sgra snying po)

and Nyak Jñānakumāra. These are contrasted with the five earlier translations

(snga ’gyur lnga) attributed to Vairocana.27 One of the texts of the latter rubric,

the rDo rje sems dpa’ nam mkha’ che’i rgyud [The Tantra of the Great Space of

Vajrasattva],28 is the subject of another commentarybyNubchenSangyeYeshe,

the rNal ’byor rig pa’i nyima [The Sun of Yogic Awareness; henceforth nrn]. This

commentary, however, will not be dealt with in this book, as I hope to treat it

in a separate publication in the future. All of Nubchen’s commentaries that are

the focus of this book are found in the edition of the rNying ma bka’ ma shin tu

rgyas pa [Veritably Extensive Collection of Orally Transmitted Injunctions of the

Nyingma; henceforthnkj], publishedbyKatokKhenpo JamyangGyaltsen (Kaḥ

thog mKhan po ’Jam dbyangs rgyal mtshan; 1929–1999) in Chengdu in 1999.29

The commentaries can be understood to be part of Nubchen’s wider project

of codifying Dzogchen as a separate vehicle, distinct from the tantric approach

of Mahāyoga.30 While this position may not be articulated quite as clearly or

systematically as in Nubchen’s doxographical masterpiece, the bSam gtan mig

sgron [Lamp for the Eye of Contemplation; henceforth sm], our commentaries

can nonetheless be seen to share the same intellectual aim of doxographical

demarcation. Indeed, philologically speaking, we find, alongside the quota-

tions from the root texts, a few short sections of the commentaries reproduced

in the Lamp for the Eye of Contemplation,31 whichwould indicate that theywere

stepping stones towards Nubchen’s most mature piece of exegetical writing.

In terms of their structure, typically there is no clearly defined sequence of

arguments, in contradistinction to the Lamp for the Eye of Contemplation. The

commentaries are instead loosely structured on the root texts that they seek to

explicate, repeating in various ways the basic principles of Dzogchen.

25 See Liljenberg 2012b.

26 Lopez 2018: 57, 84, 87.

27 Liljenberg 2012b: 25, 86.

28 It has been translated, along with the lCags ’grel commentary attributed to Vairocana, by

Clemente 2017.

29 They are all found in Volume 103. For details, see p. xiii.

30 van Schaik 2004: 195–196, 199, 201.

31 See the notes to the translations in Part 2.
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Stylistically speaking, the commentaries are written in prose, although in

some cases we have verses of homage and dedication at the beginning and

end. The root texts they explicate, on the other hand, are written in verse.

Typically, the commentary quotes one or several verses from the root text (a

lemma), which Nubchen then proceeds to elucidate. The Piercing Awl Com-

mentary stands somewhat apart, however, since here the commentary itself is

versified and fails to clearly distinguish between the lemmata of the root text

and the explanatory material. This may perhaps be due to the loss of highlight-

ing in a previous manuscript copy,32 since we know from some of the Dun-

huangmanuscripts that highlighting bymeans of a semi-transparent washwas

sometimes used to differentiate the root text from its surrounding comment-

ary.33Whereas theCommentary on theHoly ReveredOne and theVictorious Peak

Commentary closely follow the order of the lines as found in their respective

root texts, this is not the case with the Piercing Awl Commentary, so much so

that one might surmise that the text Nubchen had before him was arranged

in quite a different order. Moreover, the root text as quoted in the latter com-

mentary tends to be closer to the sDe dge version (= D) of the root text than

to its mTshams brag (= M) counterpart. As far as the Inlaid Jewel of Bliss Com-

mentary is concerned, it is striking for the fact that the root text it explicates,

despite being called the Inlaid Jewel of Bliss, the Enlightened Mind, clearly does

not correspond to the bDe ba phra bkod [The Inlaid Jewel of Bliss] as found in

the currently available editions of the rNying ma rgyud ’bum [Ancient Tantra

Collection; henceforth ngb].34 Likewise, the citations from the Inlaid Jewel of

Bliss found in the Lamp for the Eye of Contemplation correspond to the lem-

mata of the Inlaid Jewel of Bliss Commentary but not to the root text as found

in the Ancient Tantra Collection.35 All of this shows that Nubchen was basing

himself on another redaction of the text—or even on an entirely different text

with the same name.

This study is divided into three parts: the first part, made up of ten chapters,

looks at the theme of effortlessness from a variety of angles. As mentioned

above, this theme is central both to the overall self-understanding of Dzog-

chen and to Nubchen’s commentarial project in particular. The first chapter

examines the ways in which effortlessness is emphasized in the commentar-

ies, including some of the specific terminology that is used. The second chapter

32 Liljenberg 2012b: 69.

33 See, with regard to iol Tib J 321, Cantwell and Mayer 2012: 36–37.

34 Liljenberg 2012b: 67, n. 283.

35 Esler 2018: 267, n. 149.
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analyses howNubchen reinterprets key tantric concepts from a Dzogchen per-

spective, thereby demarcating Dzogchen from the matrix of Mahāyoga ritual-

ized contemplation that informs it. The third chapter looks at one of Nubchen

Sangye Yeshe’s important predecessors, Nyak Jñānakumāra, in order to show

that Nubchen was not creating the category of Dzogchen out of nothing, but

was building on and systematizing the work of previous exegetes in the tradi-

tion he inherited. The fourth chapter addresses an apparent contradiction in

Nubchen’s own works, namely the contrast between his championing Dzog-

chen as a distinct vehicle on the one hand, and his being deeply involved with

the transmission andpractice of Mahāyoga on the other. The fifth chapter seeks

to provide an understanding of what we might call ‘the paradox of a practice

of effortlessness’. The question to be tackled here is: how is effortlessness to

be learnt in the context of contemplative practice? In addressing this topic,

I apply the concept of the transcendence-immanence relational polarity in

order to place our enquiry within a wider intellectual horizon and to com-

pare Dzogchenwith other Buddhist approaches. In the interests of simplicity, I

havedeliberately refrained frombroadening the scope to includenon-Buddhist

contemplative traditions. Building on this enquiry, the sixth chapter attempts

to flesh out the implications of effortlessness for the Dzogchen conception

of the path, and the seventh chapter investigates the ramifications, in terms

of embodied practice, for the kind of inwardness accessed through Dzogchen

meditation. The eighth chapter tackles the question of method in Dzogchen

meditation, which is perhaps the area where the paradox of effortlessness is

especially heightened, and the ninth chapter takes a look at the Dzogchen atti-

tude towards conduct, i.e. the activities taking place outside of formal sessions

of meditation. Finally, the tenth chapter highlights the important role played

by the context of transmission in the way these texts become scripts for an

effortless form of practice. Overall, the first part of this study provides the keys

for an all-round appreciation of the central ideas that are articulated in the

texts.

The second part of the book contains annotated English translations of the

entire set of Nubchen’s commentaries, giving readers easy access to the textual

corpus on which the study is based, along with an edition of the Tibetan texts

on facing pages. Asmentioned above, the Tibetan texts come from the recently

published nkj. While other editions of the Orally Transmitted Injunctions of

the Nyingma exist, the texts they contain are either simple reproductions or

emended computer input versions of those found in nkj. The upshot of this

situation is that we have but a single textual witness for these commentar-

ies. These issues are discussed at greater length in the introductory remarks

preceding the edition of the Tibetan texts. The introductory material provided
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there includes an account of the history of the textual collection of the Orally

Transmitted Injunctions of the Nyingma, within which Nubchen’s commentar-

ies have been transmitted, and an overview of the root texts in their different

versions.





part 1

An Essay in Approaching Effortlessness

∵
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chapter 1

Evoking Effortlessness

In seeking to understand the notion of effortlessness in early Dzogchen, the

first thing we must do is to examine some of the key terms used to evoke

effortlessness in Nubchen’s commentaries. In this chapter we will look at the

following notions that are pertinent in this regard: purity, spontaneous pres-

ence, effortlessness and integral being.Without claiming to be exhaustive, this

selection will provide a multifaceted perspective on the ways effortlessness is

circumscribed in the commentaries. As will immediately become apparent,

effortlessness, as a term of art, is itself found in our textual corpus, yet it is also,

on amore fundamental level, the theoretical rubric of analysis that informs our

study as a whole. While it is natural, after all, to examine occurrences of this

term in the texts, it is important not to lose sight of this distinction between

a term of art and a deeper rubric of theoretical analysis.1 This allows us not to

limit ourselves to amechanical search for specific terms but instead to look for

deeper structures underlying the articulation of early Dzogchen doctrine and

practice.

In its most basic sense, purity (dag pa)2 refers to the absence of contam-

inating factors, which in Buddhism are the afflictions (Skt. kleśa) and their

imprints (Skt. vāsanā), the causes of karmic conditioning.3 In the Dzogchen

context, purity does not signify a goal to be attained at the end of an ardu-

ous process of purification but rather indicates the most fundamental state

of the nature of the mind, variously termed ‘intrinsic awareness’ (rang rig),

‘mind-as-such’ (sems nyid; Skt. cittatva) and ‘the enlightened mind’ (Skt. bo-

dhicitta).4 The idea is that regardless of the thoughts and emotions that occur

on the mind’s surface, this deeper dimension of the mind is always pure and

unaffected by them. This assumes a structural asymmetry in the relationship

between the ordinary mind, considered to be derivative and parasitic, and

the nature of mind, which is given ontological primacy5—even though the

1 On this issue in the context of wuwei (無為) in early Chinese thought, see Slingerland 2003:

11.

2 Purity can be variously qualified, so we have terms such as ‘alpha-purity’ (ka nas dag pa) and

‘utter purity’ (rnam dag). For a lengthy passage containing the latter term, see tbg 205.5–

207.4. On alpha-purity, see Karmay 2007: 151.

3 Lamotte 1974; Guenther 1989: 52–61.

4 Germano 1994: 212.

5 Higgins 2013: 26, 189. See also Arguillère 2007: 382.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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ontologically ‘prior’ pole remains for the most part hidden. Once the deeper

and ontologically prior dimension of the mind is attuned to, the bothersome

complications and entanglements that make up cyclic existence are supposed

to lose their grip; they become transparent and diaphanously pure, that is,

insubstantial, without self-sufficiency,6 and uncontaminating. They are thus

unable to weigh down or obstruct the mind’s intrinsic clarity, being instead

refined through its light touch.7Whereas a teleological perspective would tend

to understand the ideal of purity as a result to be achieved in the future,8

the Inlaid Jewel of Bliss Commentary reminds us that the cause of this pur-

ity is already present in the three times,9 which is to say that it transcends

temporal duration and time-bound causality. From the perspective of the onto-

logical (not temporal!)10 priority which is assigned to the nature of mind, even

deviations are said to be pure from the beginning, being described as “intrins-

ically alpha-pure.”11 The Victorious Peak Commentary thus lists various com-

ponents of cyclic existence and correlates them to what it sees as their pure

dimension, claiming that the afflictions are pure, that conceptions are wis-

dom and that sufferings are enjoyments.12 This perspective entails that it is

unnecessary to resort to transformative techniques or antidotes of any sort.13

Put quite simply, the fact of purity is equated with the wisdom dimension of

mind, whereas the fiction of impurity derives from the straying of discursive

consciousness into its own illusory projections. In this way, the Piercing Awl

Commentary can equate purity with non-abiding wisdom,14 while also specify-

ing that we are here dealing with a level of primordial diaphaneity where the

bifurcation into the notions of pure and impure has not yet occurred.15 The cru-

cial point is thus for the practitioner to recognize and become attuned to the

already present purity of intrinsic awareness, a form of meditation framed not

as the discovery of something new but as a process of deepening familiariza-

tion.16

6 tbg 205.6.

7 dpg 318.2.

8 On the ways in which Dzogchen thought differs from such a teleological perspective, see

Esler 2017: 176.

9 dpg 323.6.

10 Achard 1999: 103.

11 dpg 323.2: […] gol sa ka nas rang dag pa’o/.

12 tbg 194.4.

13 tbg 216.4–5.

14 dzg 384.3–4.

15 dzg 391.5–6.

16 tbg 193.4–5.
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Not only is intrinsic awareness pure, it is also spontaneously complete,

which is to say that all the qualities of enlightenment are present in it; as

“the great excellence in self and others,” spontaneous presence is compared to

the wish-granting gem (Skt. cintāmaṇi).17 In fact, in the later pith instruction

section (man ngag sde) of Dzogchen, alpha-purity (ka dag) and spontaneous

presence (lhun grub) are conceived of as a pair,18 with a third term, compassion

(thugs rje), denoting their inseparability.19 While these terms are clearly found

in the early texts of Dzogchen, they occur separately and are not correlated as a

specific relational set.20 Spontaneous presence in particular is used to express

the superiority of theDzogchen approach, indicating, as in the Commentary on

the Holy Revered One21 and in the Victorious Peak Commentary,22 the absence

of effortful accomplishment in this vehicle. Furthermore, theDzogchen vehicle

is itself identified with the ultimate state of realization that it gives access to,

a state which the Inlaid Jewel of Bliss Commentary describes as equality23 and

which is presented in the Piercing Awl Commentary as luminous peace.24 In

both cases, there is a connection between the notions of spontaneity and prim-

ordiality since completeness is spontaneous precisely because it is primordial.

This applies to the fruition of awakening itself, which is held to manifest spon-

taneously and effortlessly at the culminating stage of the path,25 as well as to

the purposes of self (Skt. svārtha) and others (Skt. parārtha)—a staple notion

of Mahāyāna doctrine relating to the bodhisattva’s accumulations of wisdom

and merit26—since both these purposes are said to be accomplished through

great compassion.27 This indicates that despite being a pathwhich emphasizes

non-action and non-effort, Dzogchen does not do away with these standard

elements of Mahāyāna soteriology, nor indeed with the notion of achieving

enlightenment for the sake of sentient beings. On the contrary, Nubchen is

careful to integrate these notions into his presentation, showing thatDzogchen

is superior to other spiritual pursuits, not because it dispenseswith the twopur-

poses but because it accomplishes them in an attitude of effortlessness.

17 dzg 382.2–3: yid bzhin nor ltar lhun grub bdag gzhan legs pa che/.

18 Germano 1994: 287.

19 Achard 1999: 68, n. 31; Arguillère 2007: 383–388.

20 Esler 2012: 126–127.

21 jdg 293.4–5.

22 tbg 181.1.

23 dpg 323.6.

24 dzg 387.6.

25 tbg 211.5, 229.3–4.

26 Lamotte 1980: 2374; Esler 2017: 166–167.

27 tbg 208.6–209.1.
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This brings us to the next term in our survey, effortlessness (rtsol med; rtsol

ba dang bral ba), which again is brought into relief as a distinguishing feature

to highlight the supremacy of the Dzogchen teaching.28 In the Inlaid Jewel of

Bliss Commentary the other paths are chided for relying on effort,29 and the

Commentary on theHoly ReveredOne likewise correlates the lower yogas’ effort-

ful practices with the limitations of grasper and grasped.30 Effort comes to be

associated with the limiting concepts of discursive thinking, such as subject

and object, or being and non-being, whose narrowness is particularly evident

against the backdrop of the unlimited spaciousness of Dzogchenmeditation.31

Because these conceptual elaborations are held to result from a fundamental

mismatch with reality and to require constant strain in order to sustain them,

they are described as painful in the Piercing Awl Commentary.32 A contrast is

thus drawn between the sufferings of effort on the one hand, and the carefree

bliss of intrinsic awareness and of the Dzogchen pith instructions that prom-

ise to reveal it on the other.33 Since in a Buddhist context suffering is so clearly

connected to the unsatisfactoriness of cyclic existence as a whole, it is not too

far a stretch of the imagination to see the force of this implicit criticism: the

lower vehicles are chastised for perpetuating the vicious circle of suffering by

their very reliance on effort as a means to counteract, transform, or otherwise

put an end to cyclic existence. In contrast to this, Dzogchen is portrayed as free

from effort and its inevitable involvement in hope andmisgiving. It transcends

such involvement by refusing to conceive of awakening as a goal to be pur-

sued, instead considering it a state to be settled into in the immediacy of the

present.34

To emphasize the fact that this state of intrinsic awareness, which as the

truenature of mind represents the cornerstone of Dzogchendoctrine andprac-

tice,35 is an immediately present inward reality, it is frequently described using

terms such as ‘integral identity’ (bdag nyid) or ‘integral being’ (bdag nyid chen

po; Skt. mahātman). These terms—which literally mean ‘self ’ and ‘great self ’,

respectively—are certainly provocative in a Buddhist context, where it is of

course well known that the existence of a self (Skt. ātman) is denied. One of

28 tbg 182.4–6.

29 dpg 312.3.

30 jdg 293.4: rnal ’byor bzhi po ni rtsol sgrubs dang ma bral zhing gzung ’dzin gyi mtha’ yod

la/ […].

31 dzg 395.1–2.

32 dzg 391.5.

33 dpg 319.2–3.

34 tbg 203.3–4.

35 Cf. Arguillère 2007: 382.
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the Buddha’s most forceful arguments against the notion of a self is the fact

that anything that is impermanent, unsatisfactory and beyond one’s control is,

quite simply, unfit to be regarded as one’s self. Since no such permanent, sat-

isfactory and controlled element is to be found, there is nothing that can be

identified as one’s self. Moreover, the denial of the self does not merely consist

in refuting its existence on an intellectual level but most importantly revolves

around counteracting the affective attachment that such a notion entails.36 In

theMahāyāna, selflessness does not only apply to the individual (Skt. pudgala-

nairātmya) but also to phenomena in their entirety (Skt. dharmanairātmya).

While in this context the provocative nature of terms such as ‘integral iden-

tity’ and ‘integral being’ is undeniable, it must also be recognized that they are

interpreted in amannerwhich precludes reification into a self.37Why, then, are

such ‘self-like’ terms being introduced at all? The answer would seem to lie in

the assumption that they convey something of the unmistakability involved in

recognizing intrinsic awareness as one’s own true face. In Dzogchen thought

intrinsic awareness is the mind’s true nature and hence can be understood as

one’s integral identity; yet it is not a self if sucha self be interpretedas aperman-

ent essence, for such an interpretation would contradict the Buddhist doctrine

of selflessness.

In connection with the topic of effortlessness, integral identity is supposed

to indicate that the perfection of the enlightened qualities is not to be sought

outside. The Piercing Awl Commentary explains that because one is already the

integral identity of awakened body, speech and mind, the qualities of these

three dimensions of enlightenment are accomplished without one having to

undergo effortful forms of meditative praxis that hinge upon the dichotomy of

action and agent.38 This theme of all-encompassing perfection is also picked

up on in the Inlaid Jewel of Bliss Commentary, where integral being refers to

the fact that all excellence and glory is found within—so much so that one is

free from the very concept of otherness.39 The soteriological implication seems

to be that once perfection has been realized within, it is in fact found to be

all-pervading, thereby transcending the very notions of bondage and libera-

tion,40 notions which only make sense if perfection is considered to be at a

remove. Such an interpretation is supported if we turn to the Victorious Peak

Commentary, which connects integral being with great bliss, while specifying

36 Collins 1982: 97–98, 119–120.

37 For a fuller discussion, see Esler 2012: 91–94.

38 dzg 388.5–6.

39 dpg 308.3, 324.1.

40 dzg 383.3–4.
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that it is free from desire.41 Great bliss and desire are related in the same way

that intrinsic awareness is related to the mind, the latter being a coagulated

disfigurement of the former:42 great bliss preserves the intensity of desire, yet

it is not predicated on the restlessness of seeking its fulfilment in something

outside itself, however elevated.43

41 tbg 189.3–4.

42 Guenther 1996: 18.

43 For more on bliss in the context of early Dzogchen, see Esler 2012: 96–97.
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chapter 2

Effortlessness as a Trope of Demarcation

This chapter focuses on theways inwhich the notion of effortlessness ismobil-

ized in our commentaries to establish the superiority of Dzogchen over and

above the other vehicles, particularly Mahāyoga. This is an important topic

since Nubchen Sangye Yeshe seems to have played a key role in demarcat-

ing Dzogchen as a vehicle distinct from Mahāyoga.1 We will begin our discus-

sion by looking not at an abstract idea but by turning instead to the figure of

the primeval Buddha Samantabhadra, who may be considered to be a sym-

bolic personification of the Dzogchen approach as a whole.2 Already in the

Mahāyoga context of the *Guhyagarbha-tantra, Samantabhadra and his con-

sort Samantabhadrī are linked to the primordial goodness of the mind and

of phenomena, respectively,3 an association which we find repeated in many

evocations (Skt. sādhana) that draw on the same tantric lore.4 Interestingly,

one of the two Dunhuang manuscripts dealing with Dzogchen, the Cuckoo

of Awareness, features a self-conscious discussion regarding the superiority of

Samantabhadra and the justification for his occupying the central place in the

configuration (Skt. maṇḍala), a position usually reserved for Vajrasattva. The

reason given is that Vajrasattva is the central deity in contexts emphasizing

effort and striving, whereas Samantabhadra occupies the prominent position

when transcending such goal-oriented endeavour.5 This explicit discussion,

whichoccurs at the very beginning of the commentary to the root text, seems to

bear witness to an underlying negotiation taking place between differentmod-

alities of tantric doctrine andpractice, someof themcharacterized as involving

effort, the others as being effortless in their orientation.

The Victorious Peak Commentarymight be said to occupy a middle ground,

for it frequently mentions Samantabhadra in conjunction with Vajrasattva in

a manner that suggests that the latter is to be considered as the radiance of

the former.6 On the other hand, the Commentary on the Holy Revered One

1 Germano 1994: 219; van Schaik 2004: 195–196.

2 Kapstein 2000: 163. Samantabhadra’s symbolism is also discussed in Guenther 1989: 197–198;

Achard 1999: 175, n. 70; Arguillère 2007: 570; Hatchell 2014: 57–59.

3 Guhyagarbhatantra, ch. 2, prologue, edited and translated in Dorje 1987: 185–186, 437–438.

4 An example of one such evocation from Dunhuang is found in iol Tib J 437, fol. 1v–2r, trans-

lated and edited in Dalton 2011: 303, 309.

5 iol Tib J 647, fol. 1r.4–6, translated and edited in Karmay 2007: 52, 56.

6 tbg 182.3–4, 185.1, 198.1, 200.5–6.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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is more uncompromising in its assertion of Samantabhadra’s superiority, a

theme central to its ethos since Samantabhadra is the referent of the title of

its root text. The commentary therefore goes to quite some lengths to explain

why Samantabhadra may be considered to surpass other Buddhas, such as

Vairocana and Vajrasattva. The reason for his superiority is that he is identified

with the universal ground (kun gzhi)—a Dzogchen term for the enlightened

mind, which already in Nubchen’s Mun pa’i go cha [Armour Against Dark-

ness] is clearly differentiated from the universal ground consciousness (Skt.

ālayavijñāna) of the Vijñānavāda, of which it is considered to be the dia-

phanous essence.7 Samantabhadra’s identification with the universal ground

entails that he can be said to virtually encompass all the other Buddhas,8

with everything being considered his ornamentation.9 The commentary then

launches into a discussion concerning various doxographical categories, where

the state of Samantabhadra is placed above lower stages of realization, includ-

ing those of the auditors (Skt. śrāvaka), of the independent buddhas (Skt.

pratyekabuddha), of the Mahāyāna, and of the Mantrayāna.10 The reason for

Dzogchen’s superiority to these vehicles is elsewhere said to lie in the fact that

the wisdom it teaches is beyond cause and effect.11 Nonetheless, its superiority

can have an inclusive (and inclusivist) aspect since in the Victorious Peak Com-

mentaryDzogchen is tellingly compared to the ocean, which encompasses the

various lesser rivers that flow into it,12 the point being that the lower vehicles

ultimately lead to, and are even pervaded by, the Dzogchen approach.

Perhaps somewhat controversially, Nubchen explains in the Commentary

on the Holy Revered One that Samantabhadra is a refuge for those yogins who

have broken their pledges, for remaining in the state of great peace without

deteriorating from the bliss of Samantabhadra is presented as a self-sufficient

means to atone for any broken pledge.13 Here we see that Samantabhadra sym-

bolizes a state of realization that is supposed to effortlessly include the kernel

of the tantric pledges, yet without getting bogged down in their details. This is

clearly connected to the notion that in Dzogchen there is only one all-suffusing

pledge (snum pa’i dam tshig), which encompasses all the twenty-eight pledges

7 Higgins 2013: 141, 193–195; quoting gNubs chen Sangs rgyas ye shes,Munpa’i go cha, in nkd,

vol. 51/zhi: 58.3–59.5. For a detailed discussion of this topic, see Germano and Waldron

2006.

8 jdg 292.5.

9 jdg 293.1.

10 jdg 294.1–5.

11 tbg 207.1–2.

12 tbg 188.4–5.

13 jdg 296.3–4.
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of Mahāyoga.14 This pledge, of course, consists in remaining in the enlightened

mind of intrinsic awareness, which the Victorious Peak Commentary equates

with the essence of all the Buddhas.15

This brings us to a central trope of demarcation found in Nubchen’s com-

mentaries: that of reinterpreting basic tantric categories from a Dzogchen per-

spective, while emphasizing a simpler, formless and effortless mode of prac-

tice. Typically, this effortless mode of interpretation does not overtly contra-

dict the validity of the tantric terms but tends instead to transpose them on a

higher and inward level. For example, in the Piercing Awl Commentary, Dzog-

chen meditation is declared to transcend the use of emblematic gestures (Skt.

mudrā), mental objects of thematic focus (gza’ ba’i yul) and incantatory repe-

tition (Skt. japa) of spells (Skt. mantra),16 all three categories being typical of

Mahāyoga praxis.17 Simultaneously, in an obvious play on the tantric pledge

never to interrupt the practice of the emblematic gesture and spell,18 Nubchen

assures his readers that there is no impairment, since “the unwavering emblem-

atic gesture and the spell of the inexpressible incantatory repetition are them-

selves free from appearance and expression.”19 The point being made is that,

although Dzogchen meditation is ostensibly free from the emblematic ges-

tures and the spells of regular tantric evocation, it is claimed to be superior to

the latter because it realizes the ultimate significance of these ritual elements

on a higher level which transcends their external performance. In a similar

vein, theCommentary on theHoly ReveredOne expresslymaintains that despite

transcending the effortful practices of the spell, emblematic gesture and visu-

alization that are integral parts of tantric evocation, the non-referential vehicle

of Dzogchen20 is an evocation insofar as the meditator constantly remains in

14 jdg 299.4–5: […] dam tshig nyi shu rtsa brgyad la sogs pa bsrung ba’i phyogs yod pa la

snum pa’i dam tshig ces bya’o/. On these twenty-eight pledges, see van Schaik 2010: 71–72.

For their reception in the Chinese language material from Dunhuang, see Sørensen 2019:

24–25. On the Atiyoga understanding of ‘pledge’ as beyond transgression, see Dorje 2012:

86. On the multivalence of the term samaya in the Yoga and Mahāyoga materials, where,

as well as meaning an oath to be observed, it already carries the sense of a Buddha’s non-

dual wisdom, see Dalton 2022: 272–273, 282, 285–286.

15 tbg 213.6–214.1.

16 On the choice of this translation formantra, see Snellgrove 2004: 143.

17 dzg 386.6–387.1.

18 van Schaik 2010: 67, 78.

19 dzg 388.6–389.1: sngags dang phyag rgya bral yang nyams pa med/ mi g.yo phyag rgya

bzlas brjod med pa’i sngags/ de nyid bdag la snang brjod bral nyams med/.

20 It may be recalled that in the Lamp for the Eye of Contemplation the vehicle of Dzogchen

is characterized as being without the support of referential imaging and that this feature

serves to distinguish it from the tantric approach of Mahāyoga; see sm 28, 222, translated
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the quintessential meaning and thereby abides in the flow of the practice.21

The implication here is that, despite the absence of those external factors that

definewhat an evocation is in the tantric context, Dzogchenmeditation is in no

way lacking, since it fulfils the essential requirement of maintaining the con-

tinuity of a practice of non-practice.22 What transpires from such statements

is that the rhetorical denial of ritual is itself part of a process of negotiation in

which Dzogchen is defined not merely by its exclusion of ritual elements but

also by its transposition of these elements on to a higher (or inward) plane.

Yet the very fact that the ritual components of tantric praxis are repeatedly

mentioned only to be denied or sublimated goes to show that they continue

to haunt Dzogchen by their absence, so to speak.23

A similar procedure of transposition is applied specifically to the term ‘seal’

(Skt.mudrā), which aswehave seen above can alsomean ‘emblem’ or ‘emblem-

atic gesture’. Nubchen writes that remaining in the state wherein phenom-

ena are just as they are, is to be identified with the seal of the doctrine (Skt.

dharmamudrā). Playing on the multiple meanings of the word mudrā,

Nubchen states that all seals abide within the seal of the doctrine and discour-

ages his readers from practising the tantric visualization of a deity’s emblems

(lha’i phyag rgya) since all the purposes whichmight be achieved by relying on

these more relative and external interpretations of the term are complete in

the great seal (phyag rgya chen po; Skt. mahāmudrā)24—to be understood, it

would seem, as the nature of the mind itself. This interpretation of the term

mahāmudrā to mean the nature of the mind may seem straightforward in

the context of the later (post-11th century) understandings of mahāmudrā as

formless meditation practice,25 yet it may in fact have been quite a bold her-

meneutical move in Nubchen’s time. If we turn for instance to the Dunhuang

manuscript iol Tib J 754, mahāmudrā is used to mean meditation on oneself

in Esler 2018: 48, 203. While references to the sm in this book are to my 2018 PhD thesis,

my full translation of the text will be published in Esler 2023, in press.

21 jdg 297.2–4: /klung du gnas pas bsgrub thabs so zhes bya ba/ […] sngags dang phyag rgya

dang/ sgom sgrub rtsol ba’i sa la mi gnas kyi/ mi dmigs pa’i theg pa khams gsum las nges

par ’byung ba’i don gyi snying po la rtag du (sic! = tu) gnas pa nyid bsgrubs pa’i thabs so/.

22 This paradox is alluded to in Turpeinen 2018: 146.

23 Germano 1994: 209.

24 jdg 298.1–3: /don kun phyag rgya rdzogs pa yin zhes bya ba/ chos ji bzhin pa’i ngang la mi

gnyis pa’i tshul gyis gnas pa ni chos phyag rgya yin la/ ’di’i nang du phyag rgya ril gnas pa’i

phyir/ thams cad phyag rgya chen po ma lus pa yin pas rdzogs pa zhes kyang bya’i/ lha’i

phyag rgya gsal ba tsam la ni mi bya’o/.

25 Sobisch 2020: 174.
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as the deity26 and is also divided into four categories—called ‘awakened body’

(sku), ‘doctrine’ (chos), ‘pledge’ (dam tshig) and ‘activity’ (las)—which corres-

pond to body, speech,mind and activity.27 It is clear that these fourwere known

to Nubchen since he briefly alludes to them, somewhat disparagingly, in his

Victorious Peak Commentary.28 This classification presents a minor variation

on the Sarvatathāgata-tattva-saṃgraha’s [Compendium of the Suchness of All

the Thus-gone Ones] classic association ofmahāmudrāwith awakened body, of

dharmamudrāwith awakened speech, of samayamudrāwith awakened mind,

and of karmamudrā with awakened activities,29 since in iol Tib J 754 we have

the same overall rubrics, with the difference that the termmahāmudrā comes

to refer to the four seals as a whole. This shift is also noticeable in other Dun-

huang manuscripts, such as pt 42.30 In a similar fashion, the root text of the

Victorious Peak Commentary attributes to mahāmudrā a more inclusive sense

since it signifies the inseparability of awakened body, speech and mind31—it

may be observed that no mention is there made of the activities which would

correspond to karmamudrā. In the Thabs kyi zhags pa [Noble Noose of Meth-

ods] commentary, the term mahāmudrā is used to indicate the culminating

moment of meditative absorption, which occurs after the generation of the

seminal enlightened mind (Skt. bodhicitta) in the context of sexual yoga32 and

following the meditation on the configuration of deities.33 Since the process

of meditating on the deities is described in that text in fairly effortless terms—

the Buddhas are already present without it being necessary to invite them from

elsewhere, all speech is the spell, and all of thebody’smovements are thedeity’s

emblems—the culminating absorption of mahāmudrā might here be said to

provide a link to the more formless type of meditation Nubchen seems to be

hinting at. Nevertheless, it must still be emphasized that in the Noble Noose of

Methods the term is framed by the ritual context of visualization of and identi-

fication with the tantric deities.

It will therefore be seen that in the Commentary on the Holy Revered One,

Nubchen is reinterpreting several of the key terms relating to mudrā in a

26 Cantwell and Mayer 2008: 36, 142.

27 Cantwell and Mayer 2008: 140–141, 145–146.

28 tbg 206.3.

29 Dalton 2020: 124–125.

30 Dalton 2020: 133.

31 For the line in the root text, see Liljenberg 2012b: 238. The line is quoted twice in tbg 190.1,

199.1.

32 On this usage of the notion of enlightened mind, see Samuel 2009: 350.

33 Cantwell and Mayer 2012: 71, 257.
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new light: dharmamudrā, associated in early sources with awakened speech,

here refers to remaining non-dually in the state of phenomena’s being as it

is, whereas mahāmudrā, associated with meditation on the form of the deity,

takes on a more expansive sense of all-inclusive completeness. Indeed, it is

somewhat difficult to tell the difference between both terms since Nubchen’s

presentation of dharmamudrā also has an inclusive sense, in that “all the

seals abide within it,” a sense which paves the way for his characterization of

mahāmudrā as being all-encompassing. What I would like to highlight is that

Nubchen’s interpretation does not necessarily overtly contradict the ritualist-

ically informed understandings of these terms current in his time but emphas-

izes, in a typically Dzogchen fashion, their inward sense relating to effortless

practice. As we have just seen in the relevant passage from the Noble Noose

of Methods commentary, this inner and effortless sense is not absent from

Mahāyoga, but it is more clearly emphasized in the Dzogchen context.

The Inlaid Jewel of Bliss Commentary likewise engages in a Dzogchen rein-

terpretation of fundamental tantric categories, notably the correlation of the

female and male sexual organs with the principles of acumen (Skt. prajñā)34

and means (Skt. upāya), respectively. The womb is thus associated with the

spontaneously present open dimension of infinite space, whereas the phal-

lus is connected to the functionality of appearances.35 The hermeneutical shift

is quite subtle since it does not contradict the usual tantric connotations but

brings them into the focus of a meditative culture of effortlessness and nat-

uralness by alluding to particular states (openness and multifarious appear-

ance) accessed through Dzogchen contemplation. This process of hermeneut-

ical probing is also applied to the specific symbols used to instantiate the mas-

culine and feminine principles, namely the vajra and the lotus, respectively.

The former is specifically explained, on a secret level, as non-dual and hence as

beyond the distinctions of male and female. Likewise, the lotus is understood

to refer to meditation without the subject–object dichotomy implied in more

wilful forms of practice, a meditation which reconciles the two poles of acu-

men and means.36 In these ways, tantric symbols are appropriated and then

subtly subverted to highlight the superiority of the Dzogchen approach which,

34 Following Guenther 1989: 34, I consider this translation for prajñā to be preferable to the

widely used rendering as ‘wisdom’, a term which I reserve for jñāna. Cf. also Guenther

1984: 5.

35 dpg 310.1–2.

36 dpg 310.2–4: /gnyis su med pa’i rdo rje la/ /zhes pa/ de ltar chas bsnyad pa la ngo bos yab

yum ’byed pa’i rtsol bamed de gsang ba’i rdo rje’o/ /’dzin chagsmed pa’i padma’o/ /zhes pa/

phrin las ci mdzad pa ched du byed pa’i gzung ’dzin tsam gyis kyang ma bsgom pa’i phyir

thabs dang shes rab lhun gyis rdzogs pa’o/.
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through its effortlessness, is held to transcend the dichotomizing framework of

tantric practice.

Given the extensive use of symbols in tantric praxis on the onehand, and the

importance inDzogchenmeditation of encountering, recognizing and remain-

ing in mind-as-such on the other, Nubchen raises the interesting question as

to whether and to what extent this deeper dimension of the mind is com-

patible with being symbolized at all. He does this in his Inlaid Jewel of Bliss

Commentary in a lengthy discussion concerning the syllable hūṃ and its capa-

city to adequately symbolize mind-as-such. The passage shifts across various

positions on this delicate subject, starting with “hūṃ searching for hūṃ yet

hūṃ not being found,”37 which is not taken to be indicative of a problem

with the syllable itself. Rather, more fundamentally, the concern here is to pin-

point what the nature of mind is in the first place, through an invitation to

scrutinize whether or not the mind and the syllable are one and the same,38

hinting at their apparent identification (“hūṃ is the awakenedmind’s intrinsic

insignia”).39 This latter identification is not straightforward, however, and is

qualified by two considerations that are supposed to set it apart from norm-

ative tantric understandings: it is unique rather than manifold (as in the case

of the five wisdoms, for example), and it is the self-arising of intrinsic aware-

ness.40Whether or not the latter can function as a convincing argument is open

to question, given the pervasiveness of ‘self-originated’ symbols in tantric doc-

trines in general,41 yet it is used by Nubchen to demarcate Dzogchen symbols

as apparently less contrived (or more natural) than their tantric counterparts.

Despitewhatmight appear as a slight ambivalence on this topic, Nubchen con-

cludes that ultimately “the quintessence, the enlightenedmind, does not abide

in syllables,”42 and that awakened body, speech and mind cannot be accom-

plished bymeans of such syllables, since it is thewisdomof awareness wherein

they are spontaneously present.43

37 dpg 313.3: hūṃ gis hūṃ tshol hūṃmi rnyed/.

38 dpg 314.3.

39 dpg 314.5–6: hūṃ ni thugs kyi rang rtags yin/.

40 dpg 314.6.

41 See, for example, the Guhyagarbhatantra, ch. 13, v. 14, edited and translated in Dorje 1987:

233, 985. See also the discussion regarding the Noble Noose of Methods in Cantwell and

Mayer 2012: 63; and the lengthy hermeneutical explication of the term rang byung (‘self-

originated’) in Guenther 1996: 175–176, n. 119.

42 dpg 315.5–6: /snying po byang chub sems de ni/ /yi ge la yang mi gnas shing/ […].

43 dpg 315.6–316.1: rig pa’i ye shes ’bru gsum re res mtshon pa’i tha snyad med par gsum lhun

gyis grub pa’i ngo bo’o/.
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chapter 3

Looking Back: A Precedent in Nyak Jñānakumāra

We have seen that Nubchen mobilizes the notion of effortlessness in order to

distinguish Dzogchen from Mahāyoga. As suggested by both Karen Liljenberg

andDavidHiggins,1 this concernwith clarifyingdoctrinal issues andwith estab-

lishing doxographical boundaries for Dzogchen is not limited to Nubchen but

is also witnessed in a work attributed to one of Nubchen’s own masters, Nyak

Jñānakumāra, whom Nubchen is believed to have sought out after being dis-

satisfiedwith the teachings of Jñānakumāra’s student, the Sogdian Palgyi Yeshe

(dPal gyi ye shes).2 The work in question, the sPyi gsang sngags lung gi ’grel pa

[General Commentary on an Authoritative Scripture of Secret Mantra; hence-

forth psg], is a commentary on one of the eighteen texts of the mind section,

the sPyi chings [The Universal Bind]. Both the root text, which Liljenberg has

succeeded in restoring from the lemmata found in Jñānakumāra’s work,3 and

its commentary warn against the negative consequences of mixing up the dif-

ferent registers of teachings, particularly those pertaining toMadhyamaka and

Chan on the one hand and Tantra on the other.4 A further interesting feature

of this commentary is that it repeatedly makes reference to Dzogchen as a dis-

crete category, indeed classifying the text it is commenting on as a Dzogchen

scripture.5 Moreover, Nyak Jñānakumāra describes the rubric of Dzogchen as

spontaneously present and as all-encompassing, explaining that it signifies all

dualistic entities to be of the essence of the single taste of mind-as-such.6 He

further points out that Dzogchen, being the vehicle of the fruition, is beyond

causes and conditions,7 requiringno effort because awakenedbody, speech and

mind are spontaneously present.8 While such a description is very much in

line with later self-understandings of the Dzogchen tradition, it must also be

emphasized that Nyak Jñānakumāra’s explanations are couched in discussions

concerning the ultimate nature of the deity that is visualized and identified

1 See Liljenberg 2012b: 36 and Higgins 2013: 38.

2 Esler 2014: 11.

3 Liljenberg 2012a: 147, 152; 149, 153.

4 psg 442.2–443.5 (forMadhyamaka) and 471.6–472.2 (for Chan); the latter passage is translated

in Liljenberg 2012b: 36.

5 psg 481.1.

6 psg 451.4–5.

7 psg 464.3–4.

8 psg 452.2–3.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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with in the course of tantric praxis (the so-called generation phase). The fol-

lowing passage is fairly typical in this regard:9

Since the cause, the enlightened mind without characteristics, is essen-

tially the source of all deities, when mind-as-such appears as a deity,

it does not become an object. Even though previously unseen, through

much familiarization, it intrinsically appears. Clarity, as the non-duality

of appearance and emptiness, is the supreme fruition and is without con-

tradiction.

Several things may be remarked upon: the enlightenedmind, or mind-as-such,

is directly identifiedwith the deity, somuch so that the clarity achieved in visu-

alizing10 the deity becomes synonymous with realizing the inseparability of

emptiness and appearance, the latter being two complementary qualities of

the nature of mind that signify its unobstructed potential and its absence of

thing-ness.11 This is indeed a theme that is regularly picked up on in Nyingma

discussions regarding deity yoga over the centuries,12 particularly insofar as

they emphasize that visualizing the deity is not about artificially constructing

a fanciful imaginary world of one’s wishful thinking but is supposed, on the

contrary, to correspond to the way things truly are.13 It also goes to show that

Dzogchen discourse, despite being functionally independent, is also deeply

embedded in the framework of tantric practice and exegesis,14 especially in

early expositions such as those of Nyak Jñānakumāra.

9 psg 465.1–2: rgyu byang chub kyi sems mtshan nyid med pa nyid lha thams cad kyi ’byung

gnas dang ngo bor gyur pas sems nyid lhar snang bas yul ma gyur pa dang/ sngon ma

mthong yangmang du goms par rang snang ba la snang stong gnyis su med par gsal ba ni/

’bras bu’i mchog ste/ ’gal ba med do/.

10 Indeed, the term gsal (clarity) is sometimes used in Tibetan tantric texts as a shorthand

for gsal ’debs (visualization), the important thing being the clarity of the visualization. Cf.

Germano 2007: 63.

11 Guenther 1984: 232, n. 12; Achard 1999: 199, n. 178.

12 For two recent examples, see Dudjom 1991: vol. 1, 249–250; and Dudjom 2015: 32.

13 Köppl 2008: 87, 98 (English translation), 116 (Tibetan text), 100–102 (English translation),

119–121 (Tibetan text).

14 van Schaik 2008: 20–21.
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chapter 4

An Internal Contradiction?

The Dzogchen commentaries by Nubchen Sangye Yeshe differ from Nyak

Jñānakumāra’s work precisely because of the clearer distinction they seek to

establish between Dzogchen and Mahāyoga. Yet it must also be observed that

Nubchen’s apparent rejection of tantric procedures in the context of his Dzog-

chen commentaries may be surprising in view of the fact that he himself is

closely associated with the transmission of Mahāyoga teachings. His connec-

tion to Mahāyoga is evident from the rDzong ’phrang srog gsum [The Fortress,

Chasm and Life-Force],1 a collection apparently redacted by Nubchen and his

student Nub Yönten Gyatso, which integrates pith instructions relating to the

three inner yogas. Additionally, the connection is evident from the fact that

there are many Mahāyoga texts, particularly regarding the deity Yamāntaka,

whose translation and transmission are attributed to Nubchen and for which a

detailed inventory has yet to bepublished. It is also reflected in the long chapter

devoted toMahāyoga found in the Lamp for the Eye of Contemplation.While the

Mahāyoga approach is placed below Dzogchen in this doxography, Nubchen’s

in-depth treatment of Mahāyoga betrays a level of personal familiarity which

is not found in the Chan chapter,2 for instance, the latter consisting mainly of

citations drawn from Chan anthologies.

How, then, are we to resolve the apparent contradiction of Nubchen being a

pivotal figure in severalMahāyoga transmissions on theonehand, andyet of his

downgrading Mahāyoga in the face of Dzogchen on the other? I would suggest

that the key to making sense of this lies in recognizing these works’ different

functions, which may reflect their author’s different aims in each case. With

the Fortress, Chasm and Life-Force, Nubchen is acting as a redactor and trans-

mitter of the entirety of instructions he received (perhaps even in the state in

which he received them, with all three inner yogas intertwined, etc., although

to date we cannot ascertain this), so as to pass them on to posterity. These tan-

tric instructions were, after all, a valuable component of his own practice, and

onewhich itwas his duty, as amaster, to preserve, consolidate and transmit. His

function in this regard is somewhat akin to Longchenpa’s (Klong chenpa, 1308–

1 gNubs chen Sangs rgyas ye shes, rDzong ’phrang srog gsum gyi chings kyi man ngag, in nkj,

vol. 29/ha: 15–425. An initial foray into this vast collection has been made in Cantwell 2022,

in press.

2 Esler 2018: 22.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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1364) role as redactor of the sNying thig ya bzhi [Four Volumes on the Seminal

Heart], a collection in which he brought together, in his thirties, the teachings

he had fairly recently received from his own master Kumarāja.3 On the other

hand, in the Dzogchen commentaries studied here, and even more so in his

Lamp for the Eye of Contemplation, Nubchen is concerned with demarcating

Dzogchen as a distinct vehicle, separate fromMahāyoga.Whereas in the former

case he is transmitting a corpus of inherited doctrines, in the latter case he is

organizing the tantric teachings in an ideal doxographical scheme, with Dzog-

chen positioned as the highest vehicle. We might even speculate that these

various texts were written at different points in the course of Nubchen’s life,

thus reflecting his different concerns over time. Given the tradition that he

wrote his Lamp for the Eye of Contemplation in his old age,4 this work prob-

ably represents his most mature thinking on the subject, with the Dzogchen

commentaries being comparable to run-ups thereto, and the Fortress, Chasm

and Life-Force being perhaps an earlier work designed to gather together all

the diverse tantric teachings he had been entrusted with. Of course, given the

problems in establishing Nubchen’s dates with any degree of certainty,5 any

such attempt at constructing a relative chronology for his works must remain

a mere tentative hypothesis. Yet I believe such a hypothesis is worth entertain-

ing since it helps to make sense of any apparent contradictions we find in his

different works.

3 Arguillère 2007: 145.

4 Esler 2014: 15.

5 See above, Introduction.
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chapter 5

Coalescence of the Transcendence-Immanence

Relational Polarity

As we have seen, effortlessness is a fundamental principle that transpires in

several of the key terms of Dzogchen exegesis, and it is also used by Nubchen

Sangye Yeshe as a trope of demarcation to distinguish Dzogchen from

Mahāyoga. Yet it is also an inherently paradoxical notion: for if Nubchen is keen

to present Dzogchen not just as a resultant state but as a self-sufficient vehicle,

with effortlessness as its defining feature, how then is one to learn to practise

effortlessness? Or, seen from the perspective of the inherent perfection of the

goal, why dowe find ourselves in darknesswhen awakening is already present?1

As a genuine paradox, it can neither be dismissed as illogical nor as being just

about rhetorical effect2 andmay even defy any simple attempt at clear-cut res-

olution.3 In many ways, the paradox of effortlessness in Dzogchen is akin to

the paradox of wuwei (無為) in Chinese thought, which has been studied by

Edward Slingerland in some depth. It entails a tension between an ideal state

of ease, spontaneity and effortlessness and a regime of training, which involves

at least some degree of effort or discipline in order to reach that state.4

To approach the paradox of effortlessness in the context of early Dzogchen,

I will make use of the transcendence-immanence relational polarity. This para-

digm refers to a distinction, that between transcendence and immanence,5

which is fundamental to the generation of religious meaning.6 Both terms of

this polarity must be understood not substantially but relationally.7 Religion’s

wider function can be seen as an attempt to use immanent means to create a

1 This paradox is explicitly stated in the opening lines of the Inlaid Jewel of Bliss Commentary

(dpg 304.1–2).

2 Sells 1994: 21.

3 Slingerland 2003: 19, 268.

4 Slingerland 2003: 38.

5 Kim 1987; Stünkel 2017. A far more extensive discussion of this analytical tool is found in

Stünkel forthcoming. Stünkel proposes to view transcendence not as a binary term opposed

to immanence but instead as a transcending process involving several gradations, which he

identifies as basic, formal and specific transcendence. A detailed attempt to apply this analyt-

ical tool to the context of the tantric practice of evocation (Skt. sādhana) is found inMeinert

2022: 314–320, 353–354, 364–365.

6 Krech 2021: 42, 100.

7 Krech 2021: 24, 89.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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bridge towards transcendence.8 The relevance of such a concept in the frame-

work of Dzogchenmore generally can be seen, for example, in RigdzinGödem’s

(Rig ’dzin rGod ldem, 1337–1408) revelation of the Kun bzang dGongs pa zang

thal [Transparent Intent of Samantabhadra], where the primordial Buddha

Samantabhadra is assigned a narrative role, thereby straddling a transcendent

dimension beyond time and space—the body of reality (Skt. dharmakāya)—

on theonehand, and the temporal and spatial categories of mundane existence

on the other.9

In establishing a relationship between transcendence and immanence, a

number of strategies can be at play, ranging from separation to coalescence.10

For example, in mainstream Buddhism, we have the contrast between the

plight of cyclic existence, characterized by karma, time and conditioning, and

the ineffable peace of nirvāṇa. These terms are mutually dependent, and the

transcendent pole can be said to provide a form of closure to the representa-

tion of the universe as an ocean of suffering.11 Buddhism as a religious system is

repletewith practices that seek either to ameliorate the conditions of existence

or to effect an arrest of the process of conditioning itself. For example, amelior-

ation can be achieved by accumulatingmerit (Skt. puṇya) and by calling on the

compassionate intervention of high-ranking bodhisattvas and Buddhas. On an

individual level, an arrest of the process of conditioning entails a concomitant

annulment of time, the latter being conceived of as an illusion that is gen-

erated by compounded phenomena.12 While it might be tempting to classify

these practices as popular versus elite, there is a great deal of overlap on the

ground since elite religious specialists may also engage in rituals of protection

or healing, etc.,13 and since virtuous forms of behaviour and devotional activ-

ities are usually considered conducive to enlightenment. What I would like to

underline in this context is that one can see these different practices as dis-

tinct ways of creating a bridge towards transcendence: in the former case, by

petitioning the symbols of transcendence (the bodhisattvas, Buddhas, etc.) to

intervene in the course of conditioned events; in the latter case, by transcend-

ing the processes that lead to conditioning in the first place. Moreover, certain

trends of Buddhism tend to efface the demarcation between transcendence

and immanence, for example by positing the radical identity of cyclic existence

8 Krech 2021: 20, 29.

9 Turpeinen 2018: 144, 156–157.

10 Komjathy 2015a: 39.

11 Collins 2006: 124.

12 Collins 2006: 143–144, 168, 250; see also Silburn 1989: 190–191, 278, 285.

13 Samuel 1993: 31; Samuel 2009: 233.
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and woe-transcendence14 (Skt. nirvāṇa), as in the Prajñāpāramitā literature.15

We can observe the same tendency to be atwork in the case of ChanBuddhism,

which has been described as a form of ‘radical immanentism’, seeking to do

away with the traditional structures of mediation and insisting on the imme-

diacy of the transcendent realization of enlightenment.16 Seen in the light of

our analysis of the relational axis formed by the transcendent and imman-

ent poles, such a solution can be viewed as a way of bringing transcendence

into the realm of the immanent strictures of human contingency. In fact, we

witness a similar solution in our Dzogchen commentaries,17 which frequently

emphasize the coalescence of both poles, albeit perhapswith a tendency to use

more cataphatic forms of language.18 They do this in one of two ways: on the

one hand, the transcendent pole in some sense comes to englobe the contin-

gency of immanence or even to cancel it out by its very expansiveness. Thus,

we have statements to the effect that in the enlightened mind the third order

chiliocosm19 (i.e. the entire cosmos of contingent existence) is a mere sesame

seed,20 or that when the spontaneously complete cause of non-abiding tran-

scendence (Skt. apratiṣṭhita-nirvāṇa)21 ripens, the name of cyclic existence is

nomore.22 On the other hand, andwith greater frequency, we havewhat seems

to be a straightforward identification of both poles: the Piercing Awl Com-

mentary claims that the phenomena of the afflictions and of utter refinement

(Skt. vyavadāna) are non-dual,23 and the Victorious Peak Commentary simil-

arly equates sentient beings and Buddhas, explaining that since awakening is

already present in beings, it cannot be accomplished separately from them.24

Let us now look more closely at how our Dzogchen commentaries bring

together the transcendent and immanent poles and at how this relates to the

principle of effortlessness. Thematically, the very notion of effortlessness (rtsol

14 This translation is based on the Tibetan rendering of nirvāṇa asmya ngan las ’das pa.

15 E.g. Conze 1990: 186.

16 Faure 1991: 57–58, 305.

17 The closeness of certain aspects of Chan and Dzogchen has resulted in an occasional syn-

cretism between both traditions, as witnessed in the Dunhuang area for instance. See

Meinert 2007: 241, 268–269, 277–281.

18 Studstill 2005: 170–171.

19 On this notion, see La Vallée Poussin 1971: vol. 2, 170.

20 dpg 308.2.

21 On this attainment, see Makransky 1998: 85–87.

22 tbg 190.6–191.1.

23 dzg 391.6.

24 tbg 202.5–6. The theme of the equality of sentient beings and Buddhas is also taken up

in Padmasambhava’s visionary training as depicted by Rigdzin Gödem in his 14th-century

revelations. See Turpeinen 2018: 159–160.
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med) is closely connected to that of non-searching (ma btsal).25 That is to say,

once it has beenestablished that the goal of enlightenment is alreadypresent as

the deeper dimension of the practitioner’s mind, any attempt to search for per-

fection outsidemakes little sense. In thewords of theVictorious Peak Comment-

ary, once mind-as-such has been encountered and perceived as the Buddha,

there is no need to search for the Buddha elsewhere.26While in theory thismay

not be so different from mainstream Mahāyāna and tantric Buddhist notions

regarding the Buddha-nature and its presence in themind or body,27 Dzogchen

tends to go the extra mile in emphasizing that the only adequate response to

this state of affairs is a practice of effortlessness. In passing, it may be remarked

that this presents some rather striking parallels with Abhinavagupta’s (ca. 950–

ca. 1016) notion of non-means (Skt. anupāya) in the context of Kashmiri Śaiv-

ism, where the immersion in absolute consciousness is both themeans and the

end of the practice.28

Our Dzogchen commentaries take pains to explain that perfection is not a

distant goal to be achieved following an arduous regime of strenuous effort.

Instead, it is present in the appearances of cyclic existence (Skt. saṃsāra),

which in Buddhism are usually conceptualized as being impure. For example,

the Inlaid Jewel of Bliss Commentary points out that since all the appearances,

sounds and thoughts making up the classical triad of body, speech and mind

are self-originated wisdom, there can be no abiding in cyclic existence in the

first place.29 A very close formulation occurs in the Victorious Peak Comment-

ary, where the same three aspects are said to return to awakening, without

bypassing it, so that the three realms dwell on the stage of awakening.30 Simil-

arly, we are told in the Inlaid Jewel of Bliss Commentary that the mental con-

tinua of those in the six realms are primordially free from limitations31 and

that the six realms and six afflictions can be identified with self-originated

wisdom.32 In such statements, the Buddhist cosmos, which though ordered is

usually considered to be inherently impure, is squarely identified with a pure

25 Achard 1999: 63, n. 6.

26 tbg 218.2–5.

27 On the valueplacedon thebodyas a locus of enlightenment in tantric practice, see Samuel

2009: 271–276. For the Dzogchen developments, see Germano 2007: 63–79; and Hatchell

2014: 103–105, 118–119.

28 Flood 2015: 155.

29 dpg 306.1.

30 tbg 190.2–3: de phyir snang grags dran stong ril/ gsum du sangs rgyas pas log par mi ’da’

ni khams gsum nyid sangs rgyas kyi sar bzhugs pas […].

31 dpg 311.1.

32 dpg 316.2–3.
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field.33While normally a pure field is created for the sake of beings by a Buddha

through the power of the compassionate aspirations they have made while

on the path,34 the implication here is that the pure field manifests spontan-

eously through thenon-duality of means (Skt.upāya) and acumen (Skt. prajñā)

in accordance with the needs of beings.35 Quite clearly, it is not that the cos-

mos is transformed into a pure field. Instead, suffering, which in Buddhism is

held to pervade all forms of existence, constituting the very reason the cos-

mos is considered to be impure, is said in the Piercing Awl Commentary to be

blissful on the path.36This is because once perfection has been realized, it is all-

pervading—which in the text is expressed as being spontaneously present in

both self and other37—so that suffering itself is effaced by bliss.What we see in

these statements is that thedistinctions that constitute thenormativeBuddhist

categories of suffering and bliss, of existence and its transcendence, are being

intentionally blurred; or perhaps more precisely, they are being brought into

sharp relief, only for a deeper level identity to be asserted. Such a dialectical

logic of extremes is in fact quite typical of apophaticmysticismmore generally,

where the absolutely transcendent is identified with and can only be known as

the absolutely immanent.38

I would like to close this chapter by suggesting that the paradigms of

Mahāyoga and Dzogchen can be seen to present differing ways of dealing

with and of articulating the complementary transcendence-immanence polar-

ity, with Dzogchen being an intensification of some of the basic positions

expressed in the tantric ethos.39 A fundamental tenet of Mahāyoga thought is

the non-duality of the conditioned world of cyclic existence and of the uncon-

ditioneddimension of woe-transcendence.40This has numerous repercussions

on the level of tantric praxis, where the ritual evocation of a deity, which

involves the practitioner’s meditative identification with that deity,41 is held

33 dpg 311.4–5.

34 Cornu 2006: 123; Tanaka 2015: 412–413.

35 dpg 310.5–6.

36 dzg 382.3: spyod yul zug rngu kun bral sdug bsngal lam du bde/.

37 dzg 382.2.

38 Sells 1994: 22, 149, 171.

39 A similar suggestion concerning adeepening interiorization in thehistorical development

of tantric practice has been made by Dalton 2004: 3, 26–27; and by Germano 2007: 52, 59,

61–62.

40 Nubchen’s Lamp for the Eye of Contemplation discusses a view of non-duality at length

in the Mahāyoga context; see sm 204–210 (ch. 6), translated in Esler 2018: 191–196. For a

detailed discussion of this view, see Esler 2021a: 58–67.

41 On the centrality of this practice in the tantric context, see Samuel 1993: 15–16; Germano

2007: 51–52.
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not only to bring about a deconditioning of the impulses that bind one to the

world of illusory appearances but also to correspond to a more fundamental

order of reality, to thusness (Skt. tathatā) or the way things truly are. That is

to say, when the afflictions and their imprints are transfigured through tan-

tricmeditation, what shines through is their deeper dimensionality of wisdom.

Thismodeof presenting thingsmight thus be said to bebringing the transcend-

ent (= wisdom) into the sphere of the relative and immanent (= the afflictions,

cyclic existence, etc.).

In Dzogchen, the optic is quite the same but with one significant difference:

it is no longer necessary to resort to the symbols of primordial perfection (the

configuration (maṇḍala) which the practitioner visualizes and the deity iden-

tified with in the tantric context), for perfection is seen to be spontaneously

present as the mind itself.42 According to the Victorious Peak Commentary,

the manifestation of all such configurations and of the Buddha’s character-

istics and marks—the latter being the signs of having attained the Buddha’s

form body (Skt. rūpakāya)—is realized in the simplicity of the direct percep-

tion of intrinsic awareness, which is the ground from which they arise in the

first place.43 The symbols having yielded their inward reality, effortful cling-

ing to their outward shell is pointless; the only obstacle to realizing the mind’s

primordial completeness is the tendency to strive for perfection teleologic-

ally.44 It is interesting to observe that here again we have a parallel in Kashmiri

Śaivism, with Kṣemarāja (ca. 975–ca. 1025) writing in his commentary to the

Vijñānabhairava-tantra of a stage in meditation where the external elements

of tantric ritual are transcended in the recognition of the practitioner’s essence

as absolute consciousness, a consciousness that is beyond all visualization and

mental supports.45

If Mahāyoga’s non-dual stance seeks to reconcile the transcendent-imma-

nence distinction by stating the fundamental identity of both poles, Dzogchen

may be said to take this a step further, by holding that the very act of chan-

nelling the transcendent into the immanent through the medium of culturally

potent symbols vitiates the mind’s unaltered completeness. Perfection, con-

sidered to be the natural state of the mind, is thus squarely placed in the

immanent dimension, with effort being a symptom of malaise. The locus of

perfection has shifted from the symbol (= the syllable, the deity, the config-

42 Norbu and Lipman 2001: 10, 106–107.

43 tbg 213.3–4.

44 Esler 2017: 175–176, 181. On the problems involved in a static teleological conception of the

path and its goal, see Guenther 1989: 95, 101, 245.

45 Flood 2015: 128–129.
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uration of divine figures) to the symbolized (= the mind). The central para-

dox of Dzogchen thought, then, is the embeddedness of the transcendent

(i.e. intrinsic awareness, mind-as-such) within the immanent (i.e. the ordinary

mind), without awareness being stained by the ordinary mind, the latter being

not only its veil but also its expression and playing field.46 A further paradox,

which is of no little significance, is that despite seemingly doing awaywith tan-

tric symbols, the early Dzogchen tradition is deeply informed by and steeped

in those same symbols,47 as the frequent references to them in our texts attest.

46 Arguillère 2016: 478. On the complex relationship of the ordinary mind and awareness in

classical Dzogchen thought, see Higgins 2013: 21, 26, 30.

47 Germano 1994: 225–227.
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chapter 6

Effortlessness as Path

The coalescing of transcendence and immanencewe see depicted in our Dzog-

chen commentaries has wider ramifications for the structure of the spiritual

path, which would normally be conceived of as a roadmap leading from ‘here’

to ‘there’,1 culminating in the standstill of a pre-established goal.2 Once the

ideal of completeness and perfection is identified as the very ground (gzhi) of

the meditator’s being,3 or as her integral identity,4 the individual stages of the

path collapse into each other and are swiftly traversed, without it being neces-

sary to tread themseparately, since the entire universe of appearance-existence

(snang srid) is pervadedby the primordial continuity of the enlightenedmind.5

There seems to be here an uncanny resemblance to Ibn ʿArabī’s (1165–1240)

idea of a station of no station, according to which any fixation on a particular

station is a dead end, the highest station being beyond the high-low polarity.6

While there is thus no need to strive through a series of distinct stages, the

notion of a path still applies, we are told, for it is a process which culminates

in greater genuineness.7 The implication is that the path in Dzogchen is not

about getting from ‘here’ to ‘there’ but is rather a process of unfoldment where

an innate ground of perfection spirals open.8 The limitations preventing this

ground from unfurling are dissolved in their own innate potential for release.

Such a spiralic notion of the path, on examination, entails combining direc-

tional hierarchies, which are imagined in the relative terms of space and time

and enablemoral and intellectual distinctions (= the stages on the path), with a

more fundamental sense of absolute equality and identity, which prevents the

hierarchies from being solidified into too rigid a system.9

1 It is interesting to note theway inwhich spatialmetaphors, derived from the encounter of the

human bodywith its lived environment, shape our thinking and discourse regarding abstract

notions, as here the related ideas of a spiritual path and its destination. See Slingerland 2003:

21, 23.

2 Guenther 1989: 82.

3 Esler 2018: 291, 641–642.

4 dpg 308.3.

5 dpg 320.1–2: sa ma bgrod par non pas dus shin tu myur ba’o/ /sa gang zhe na/ dbyings dang

snang srid thams cad kun/ /ye nas rgyun gyi byang chub sems/.

6 Sells 1994: 104–105.

7 tbg 187.5.

8 Guenther 1989: 2, 85.

9 Sells 1994: 213.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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These ideas, which are the hallmark of a disclosive paradigm of goal-real-

ization,10 are succinctly expressed in the Inlaid Jewel of Bliss Commentary

through the image of the sacred padlock of the awakened mind, wherein

wisdom is full yet beyond any indication.11 This image hints at the paradox

that wisdom is both already fully present and beyond the reach of verbal

and conceptual pointers. That it is, in some sense at least, inaccessible, can

be seen from the metaphor of the padlock (sgo lcags). However, this does

suggest that it manifests once the padlock has been opened. As mentioned

above, one of the peculiarities of religious and particularly of mystical com-

munication is the tendency to play with the possibilities afforded by pres-

ence and absence in a game where in every act of disclosure the referent

(here, ‘wisdom’) must in principle already be at a remove, always remain-

ing inexpressible and non-communicable.12 The avowed point is to constantly

lead thought onwards beyond its own complacency in referential reification,13

gently confounding it until it breaks down at the threshold of its own nothing-

ness.14

The image of the padlock is also interesting in that it suggests a process

of unlocking an inner potential. The potential that is unlocked, wisdom, is

described in the Piercing Awl Commentary as self-originated and is compared

to a blazing wish-granting gem, which fulfils all its possessor’s desires. Its com-

pleteness is said to be uncompounded (’dus ma byas; Skt. asaṃskṛta), which is

to say it is notmade, being independent of any conditioned efforts to achieve it;

specifically, its clarity neither wanes nor waxes, and there is nothing that needs

to be picked out in order to improve its inherent completeness.15 The con-

sequence is that self-originated wisdom is totally autonomous, without need-

ing to rely on any external support.16 Hence, the Inlaid Jewel of Bliss Comment-

ary advises that in order to gain realization one should examine the bliss which

is primordially present within.17 In these and many other instances, the med-

itator is invited to turn inwards to discover a state of perfection and complete-

ness that has always been there, yet simultaneously this sense of inwardness

10 Higgins 2013: 27–30; Esler 2017: 175.

11 dpg 306.6–307.1.

12 Krech 2021: 69, 143.

13 Sells 1994: 7.

14 Certeau 1982: 204–205.

15 dzg 383.2–3.

16 dzg 391.2–3.

17 dpg 306.4.
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is set apart from any dichotomy separating the outer and inner spheres18—in

other words, it is an inwardness in which ‘outer’ and ‘inner’ lose their meaning

and fuse into an all-encompassing whole.

18 dzg 384.3, 389.1.
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chapter 7

Inwardness and Spaciousness

We have seen that our Dzogchen commentaries advise the meditator to turn

inwards to discover the source of perfectionwithin the nature of mind and that

the inwardness which is revealed in this encounter is one that blurs the bound-

aries marked by the ‘within’ and the ‘without’. This brings us to an important

component of inwardness in premodern traditional cultures, which is that the

inner world is not separated from the outer world of the subject’s situated-

ness in society and, more widely, the cosmos of which society itself forms

part. The inward reality encountered in meditation is not individualistic, as in

the modern sense of self, but is embedded in a broader cosmological frame-

work, which is, moreover, vertically oriented towards transcendence, so that

in contemplation the metaphors of inward depth and of vertical ascent come

together.1 In mainstream Buddhism, progress along the four contemplations

(Skt. dhyāna) and four meditative equilibria (Skt. samāpatti) corresponds to

an ascent along the realms of form (Skt. rūpadhātu) and formlessness (Skt.

ārūpyadhātu),2 until finally the grip of the cosmological realms is transcen-

ded altogether in the tilting point of enlightenment. As we have seen above,

Dzogchen operates using an alternative model of the path, which I have char-

acterized as being spiralic, yet even so it remains true that the inwardness

encountered in Dzogchen meditation is one that is not conceived of as an

isolated reality, englobing as it does a multidimensionality that transcends the

individual.

This becomes especially clearwhenwe turn to themany instanceswhere the

ultimate nature of mind and meditative familiarization with it are compared

to the limitless vastness of the sky or of space3—both words being identical in

Tibetan (nam mkha’).4 A particularly striking passage is found in the Piercing

Awl Commentary:

1 Flood 2015: 31, 46, 244.

2 La Vallée Poussin 1971: vol. 5, 128; Griffiths 1999: 17.

3 Cf. Guenther 1996: 94, n. 50.

4 This theme pervades Dzogchen texts in general but becomes especially pronounced in the

expanse section (klong sde). See Anspal 2005: 122. In the pith instruction section and its dis-

tinctive practice of crossover (thod rgal), the sky is the locus where the spontaneous visions

of the seminal nuclei and Buddhas manifest from within the body’s interior. See Germano

2007: 77–78; Achard 1999: 192–193, n. 149; Turpeinen 2019: 135.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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Intrinsic awareness, aware of space, is free from thoughts:

Endowed with the force of abiding naturally,

It is without thoughts and occurs like the sky itself.5

Space here signifies a state that is groundless and free from thoughts,6 yet this

freedom from thoughts is itself not to be fixated upon since the sky-like mind

is free even from the absence of thoughts.7 This hints at a further movement

in the transcending process, which does not stop at mere non-thinking. In a

similar vein, the infinity of space is used to indicate a transcendence of the

limitations of being and non-being, both of which are connected to effort,8

and of the conceptual elaborations of existence and non-existence.9While this

transcendent quality of space is often described using negative terms, such as

non-existence or absence (med pa),10 these negations themselves are in turn

negated in order to avoid the pitfall of conceptual reification.We thus read that

“being non-existent, even the sky is spaceless,”11 and that while reality-as-such

(Skt. dharmatā) is non-existent like the sky, it is not a sheer absence.12 Such

statements are in fact typical of apophatic forms of religious discourse, where

any negation calls for a further negation in a dynamic movement of unsaying

that, in principle at least, can know no end.13

Space is used in our Dzogchen commentaries as a vector-term that points

to a process of transcending; what is particularly important about the meta-

phor of space is that it conveys a situation that is limitless and open-ended, just

like the transcending process it signifies. We are not dealing with an enclosed

space, which by definition is limited, butwith the unfathomable expanse of the

sky, such as it presents itself on the Tibetan plateau with its vivid skyscapes.

The centrality of space also suggests that Dzogchen meditation tends towards

expansiveness (of the mind’s focus) and openness (of the senses) rather than

the intense isolation and control over sensory and mental stimuli fostered by

5 dzg 397.4–5: /rang rig mkha’ la rig pas bsam dang bral/ /de la rang bzhin gnas pa’i mthur

ldan pas/ /bsam du med pas nammkha’ de nyid ’byung/.

6 dzg 397.2–4.

7 dzg 386.1–2: /bsam dang bral ba’i sems rnams de nyid ni/ /nammkha’ ’dra ba’i sems de nyid

dang bral/.

8 dzg 395.1–2.

9 dzg 391.5.

10 dzg 395.1: /nammkha’ med pas nammkha’ khyab pa med/.

11 dzg 396.3: /med pas nammkha’ la yang nammkha’ med/.

12 dzg 396.4: /chos nyid nam mkha’ ji bzhin nyid med pa/ /med pa nyid med ’di ltar mkha’ la

bsammed ’dra’ang/.

13 Sells 1994: 2–3, 7.
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exclusively concentrative techniques.14 Whereas the Dzogchen conception of

space certainly operates within a wider Buddhist cosmological framework that

is vertically aligned,15 there is an important sense in which space/sky in Dzog-

chen transcends the notion of verticality itself since it beckons the meditator

to step into a space without mental props16 or reference points, one in which

the very notions of ‘above’ and ‘below’, of ‘left’ and ‘right’, have lost their hold.

When looked at from a broader, comparative perspective, the implications

of this might be stated as follows: vertically structured hierarchies, as exem-

plified by an ordered cosmos and the Buddhist notion of traversing a gradual

pathwith stages,17 are amanner of indicating a transcending process. However,

the Dzogchen conception of the path only fits uneasily with such a structure. It

calls for adistinctmannerof understanding the transcendingprocess itself, one

inwhich suchhierarchies are themselves transcended, as poignantly illustrated

by the image of infinite space which the texts frequently invoke. Paradoxically,

that which is truly distinct lacks all distinction and is, in this sense, equal to

nothing.18 Likewise, that which is truly transcendent must transcend the hier-

archies by which the transcendent is conceptualized in directional terms. Of

course, the hierarchies and structure that are negated provide the indispens-

able background for their deconstruction to be meaningful in the first place.

Yet the space that their suspension opens up is a crucial moment in the per-

spectival and hermeneutical shifts that give Dzogchen its identity.

14 Germano 1994: 228. See also the vivid account in Turpeinen 2018: 160. For similar com-

ments in the context of classical Daoism, including correlations with neuroscientific

research on different styles of meditative practice, see Roth 2015: 113–114.

15 This iswitnessed in the fairly frequent allusions inour commentaries to standardBuddhist

cosmological categories. For a fuller discussion of the usage of such categories in a closely

related context, see Esler 2016.

16 dzg 386.4.

17 A brilliant discussion is found in Guenther 1989: 151–176.

18 Sells 1994: 171.
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chapter 8

The Question of Method

At this point, it is appropriate to ask by what means the practitioner is to

access this state of completeness and spaciousness. As indicated above, the

answer is that she should turn inwards, so as to encounter intrinsic aware-

ness, the true nature of mind. There seems at first sight to be a slight ambiguity

as to whether this process of turning inwards involves searching—and hence,

effort—or not. On the one hand, the Inlaid Jewel of Bliss Commentary points

out that when abiding in this state, all of one’s desires are already fulfilled,

so there is no searching to speak of,1 and emphatically denies that it could

be accomplished by means of the effort of searching.2 Yet on the other hand,

in an allusion to the tantric technique of identifying the enlightened mind

with the seed-syllable hūṃ, the root text upon which he is commenting reads:

“searching, the meaning of hūṃ is sought for.”3 This ambiguity is quickly cla-

rified, however, since Nubchen comments on this passage by stating that it is

by depending on intrinsic awareness that one can investigate intrinsic aware-

ness in the first place.4 The implication is that an activity, such as searching

or, as here, investigating (rtsad gcod pa), which a priori would involve effort-

ful striving due to the dualistic structure of the subject–object dichotomy that

underlies it,5 is displaced and subverted since the aim of the search and the

vantage point which makes the search even possible are identical. What this

means will become clearer if we recall the fundamental distinction that oper-

ates in Dzogchen texts between the ordinary mind (sems) and mind-as-such

(sems nyid), a distinction which, as we have seen earlier, presupposes a struc-

tural asymmetry between both aspects and the impossibility to arrive at the

latter by relying on the former.6 This, of course, is highly relevant to Nubchen’s

position since it entails that ‘investigating’ the enlightened mind is not a con-

ceptual activity based on the ordinary mind but is tantamount to recognizing

or finding oneself in the nature of mind itself. What is thus called for is not

to search for the enlightened mind from the vantage point of a subject look-

1 dpg 311.5–6.

2 dpg 312.6: […] tshol ba’i rtsol bas mi ’grub pa’o/.

3 dpg 313.3: /tshol yang hūṃ gi don cig tshol/.

4 dpg 313.3.

5 Levin 1988: 66.

6 Higgins 2013: 26.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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ing at an object but rather a shift in perspective where the nature of mind is

encountered as the very lighting-up of the mind’s own gaze.7

“Themind searching for themind finds themind”8—the imperceptible shift

marked by such a statement may perhaps not be a dramatic visionary revela-

tion, yet it is in some ways something even deeper, a meaning event wherein

searching fades away in the recognition that there is nothing to see.9 Such a

meaning event does not refer to a specific content that could be described or

paraphrased (a ‘what’), nor can it really be possessed but only repeated in a

process whereby the gaze keeps being led to shift away from the ‘what’, with-

drawing from any and all attempts at definition.10 In our context, this means

that the ‘what’ of the nature of mind, of intrinsic awareness, of the enlightened

mind must always remain elusive and, to a great extent, ineffable11—if it were

to be otherwise, this would reify it and make it into a content of the ordinary

mind’s concepts.

Yet our texts are remarkable precisely for seeming tooffer awayof stabilizing

themeaning event that defines the entire thrust of the Dzogchen path, namely

the recognition of the nature of mind. Indeed, while this recognition may ini-

tially be fleeting, the practitioner is instructed, once she has encountered the

enlightened mind, which as we have seen above is beyond searching and see-

ing, to meditate thereon;12 in the Dzogchen context, this means to deepen,

prolong and stabilize her familiarity with it. How is she to go about this?

In concrete terms, the practitioner is simply instructed to familiarize herself

with intrinsic awareness, which is originally pure in itself, and this familiariz-

ation will allow the full realization that characterizes the fruition to blossom

of its own accord.13 In fact, there is a strong sense in which, once the nature

of mind is encountered, wisdom arises continually and realization is already

present.14 This has aptly been described as a process of self-optimizing dynam-

7 Guenther 1987: 6; Levin 1988: 88.

8 dpg 318.6–319.1: /sems kyis sems tshol sems de rnyed/.

9 dpg 317.1. Similarly, the Lamp for the Eye of Contemplation describes seeing as an analogy

for non-seeing; see sm 307, translated in Esler 2018: 254–255.

10 Sells 1994: 215.

11 This does not mean, however, that no attempts at definition are made but only that these

attempts are always intentionally open-ended; a good example is found inNubchen’s nine

complementary definitions of the ground of intrinsic awareness, which are extensively

discussed in Esler 2012: 86–103.

12 dpg 313.6.

13 tbg 193.4–6, 194.1; see also Esler 2017: 179–180.

14 tbg 194.2.
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ics,15 which is rather typical of the Dzogchen reinterpretation of the term ‘con-

templation’ (bsamgtan; Skt. dhyāna), in that the encounterwith or recognition

of intrinsic awareness (= the view), if attended to with the proper care and

attention (=meditation), sets inmotion a processwhich deepens and stabilizes

its own optimization. Meditation thus consists in familiarizing oneself with

the deeper dimension of the mind, variously termed ‘intrinsic awareness’ or

the ‘enlightened mind’. Because at this level the mind is unperturbed by the

ceaseless stream of thoughts that constitutes ordinary consciousness, it can be

termed changeless16 and without thoughts.17

This does not imply, however, that we are dealing with a permanent onto-

logical essence of some sort—Nubchen is careful to point out that changeless-

ness characterizes the inseparability of emptiness and appearance18 and hence

is not the attribute of a reified substrate—nor does it mean that thoughts are

a problem needing to be solved or fought against. Nubchen’s detailed instruc-

tions in his Lamp for the Eye of Contemplation on how to deal with thoughts

during meditation are clear enough in this regard: basically, one should not

tamper or meddle with them, nor should one attempt to rectify them in any

way.19 Because thoughts themselves are considered to be the manifestation

of wisdom, they do not disrupt the unwavering clarity of meditation.20 The

implication is that awareness is sufficiently vast and spacious for it to accom-

modate the light ruffle of thoughts without this causing any disturbance. This

is emphasized in themany instances discussed above where awareness is com-

pared to the limitless sky: the latter is free from thoughts, and any thoughts that

might arise duringmeditation simply fade into insignificance, without it being

necessary to do anything about them. It is in this sense, then, that awareness

liberates from the objects of thinking:21 not because thoughts are blocked out

but rather because the practitioner has learnt to settle in a spacious awareness

that has no bias towards either peace or unrest,22 which is to say that thoughts

do not disturb it. This is clearly brought out in the words of the Victorious Peak

Commentary:

15 Guenther 1989: 92.

16 dpg 317.4.

17 dpg 317.5–6.

18 dpg 317.4.

19 Esler 2018: 315–316, 318–319, 328–329.

20 tbg 200.1–2.

21 dzg 392.1.

22 dzg 391.4–5.
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Meditation is not about turning the conceptual into the non-conceptual.

Rather, it is about not wavering from the intrinsic illumination of aware-

ness that is free from appellations.23

The process of meditation certainly involves a level of discipline: meditators

who feel regret when realizing their shortcomings and their lack of constancy

in meditation are told not to be ashamed but instead to use this recognition to

spur on their practice throughperseverance.24However, this discipline is direc-

ted not at controlling or rectifying thoughts but at learning to abide in intrinsic

awareness. Hence, this form of discipline is called the ‘diligence of non-action’

(bya ba med pa’i brtson ’grus).25 The mind’s gaze is thus brought to rest, yet

without being fixated; it remains open to the field of possibilities (thoughts,

appearances, sounds), which it does not seek to control, maintaining instead a

spacious attitude of letting-be.26

It will thus be seen that the actual practice of meditation as taught in early

Dzogchen is fairly simple, in the sense that there are not a lot of specific things

to do—quite the contrary. This is perhaps why we might be disappointed if

we scan these early Dzogchen texts searching for the particulars of meditative

techniques,27 or be left with the somewhat misleading impression that these

texts are merely speculative and do not concern actual practice. First of all,

early Dzogchen is not without ancillary meditative (and even visionary) tech-

niques,28 as is illustrated by those expounded by Nubchen in his Lamp for the

Eye of Contemplation that concern the moment of death.29 But more funda-

mentally, by focusing too much on the occurrence of such techniques, we may

in fact be missing the point and need to readjust our own gaze as researchers

in order to see that the kind of practice being referred to operates on another

level. This is not necessarily to imply that we are dealing with a metalevel

of practice, i.e. an inner attitude of non-striving that could be applied to any

external religious practice. This certainly corresponds to one important strand

of Dzogchen exegesis. It is reflected for instance in some (though not all) of

23 tbg 205.4–5: /des na rtog rtog pa las mi rtog par gyur pa ma yin te/ bla dwags bral bar rig

pa rang snang ba ma g.yos par sgom pa’o/.

24 tbg 216.1–2.

25 tbg 218.6. This expression is also used in the Lamp for the Eye of Contemplation; see sm412,

416, translated in Esler 2018: 311, 313.

26 Levin 1988: 240, 244–245.

27 Similarly, the early Chan tradition is also conspicuous for its absence of focus onmeditat-

ive technique; see Meinert 2007: 259.

28 Achard 1999: 247, n. 40.

29 Esler 2012: 112–113.
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Longchenpa’s theoretical works, which seek to explain the lower vehicles from

the viewpoint of Dzogchen.30 It is also witnessed in the way Rigdzin Gödem

assimilates the lower vehicles into an overarching Dzogchen perspective, nar-

rativized as the timeless vision of Samantabhadra that pervades the unfolding

of Buddhist history in time.31 However, this is by no means the whole picture,

and Nubchen is adamant that we approach Dzogchen on its own terms as an

autonomous vehicle with a distinct form of meditation. If at times the term

‘non-meditation’ (bsgom med) is used to counteract a fixation on meditation

as an act of wilful striving, this is not to deny the value of meditative famil-

iarization with the nature of mind in formal sessions of practice. Since non-

meditation itself runs the risk of being reified in a similar manner, the Piercing

Awl Commentary reminds us that in the sky-likewisdomof non-objectification,

there is no taking up even non-meditation.32 The point is thus to undermine

the ways in whichmeditation (or non-meditation) becomes conceptualized as

a goal-oriented activity, not to advocate abandoning formal sessions of practice

altogether.

The absence of focus on meditative technique can be interpreted in vari-

ous ways.33 On the one hand, it is quite possible that the instructions regarding

actual contemplative practice were initially transmitted separately and orally,

only later to be written down.34 One example of a textual systematization

of earlier guidance that was mostly given orally is Longchenpa’s 14th-century

instructions35 relating to the Kun byed rgyal po [The All-Creating King], a Dzog-

chen tantra incorporating some of the short early texts of the mind section.

This tantra seems to postdate the Lamp for the Eye of Contemplation36 and con-

tains little if anything in terms of formal meditative instruction.37 This would

suggest that in compiling his instructions Longchenpa was probably drawing

on an oral tradition which accompanied the transmission of the tantra. At

the same time, it is important to recall that Nubchen’s own corpus of instruc-

tions, the Fortress, Chasm and Life-Force, briefly discussed in Chapter 4, itself

represents a rather complex set of practical tantric teachings that also treat

Dzogchen.This illustrates that such instructionswere often recorded inwritten

30 Arguillère 2007: 201–206.

31 Turpeinen 2018: 138, 192.

32 dzg 396.4–5.

33 A number of complementary scenarios are discussed in Germano 1994: 228–229.

34 Anspal 2005: 129.

35 For a translation, see Lipman and Peterson 2000.

36 van Schaik 2004: 196, 202.

37 Germano 1994: 264.
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form, demonstrating once again that there is a close interrelationship between

orality and textuality in the Tibetan context.38

On the other hand—and this observation is meant to complement rather

than to contradict the former remark about oral transmission—I would like to

suggest that we look at early expositions of Dzogchen, with their pronounced

technique-free style of presentation, as scripts for an unscripted form of prac-

tice, which has profound implications for the bodily self-understanding of

those engagedwith these texts, engenderingwhatwemight call a sky-like sense

of self.39While not always explicit, our Dzogchen texts do pay attention to the

body as a site of religiously inscribed meaning and indwelling perfection. The

Inlaid Jewel of Bliss Commentary thus speaks of the body as a treasury contain-

ing infinite pure fields.40

Generally speaking, religious traditions are replete with practices involving

the appropriation and internalization of texts41—in some cases, this can even

go so far as to include their literal ingestion.42 It is relatively plain to see that

in the context of tantric Buddhism, the practitioner’s meditative identification

with the deities and symbols of the tradition has a deeply transformative effect

on her own subjectivity,43 since her sense of self is overwhelmed by the pre-

scribed sense of self (or non-self) handeddownby the tradition.This process of

internalization is an encodingof theprescribed symbolic systemon to theprac-

titioner’s body andmight be termed an ‘entextualization’ of the body.44 Such a

mapping of text on to the practitioner’s body45 occurs bymeans of ritual46 and

is facilitated by themultisensory ways in which practitioners engage with their

texts in the Tibetan religious context,47 ways which involve the visual (through

visualization and contemplation of icons), sonic (through vocal recitation or

hearing), kinetic (through the posture taken when reading the text),48 tact-

ile (through wearing amulets)49 and even gastrosemantic50 dimensions. Given

38 See Klein 1994: 285, 287, 293; van Schaik 2007: 188.

39 Germano 2007: 63.

40 dpg 306.5–6.

41 Flood 2006: 53.

42 See Garrett 2009.

43 Levin 1985: 195–196.

44 Flood 2015: 134.

45 Germano 2007: 62.

46 Levin 1985: 173, 181; Flood 2015: 231; Meinert 2019: 57–58.

47 Gentry 2019: 78–70, 83–84; Cantwell 2019: 151, 153–155.

48 Klein 1994: 296, 311.

49 Note that technically speaking, liberation through wearing (btags grol) is distinguished

from liberation through touching (reg grol). See Turpeinen 2019: 140–143.

50 Garrett 2009: 105–106.
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this background, it seems likely that ourDzogchen commentaries, despite their

lack of interest in complex techniques of meditation and their overt disdain for

external ritual, can in fact be seen as scripts for practice in their own right.What

I am proposing is thus that there is a performative aspect to early Dzogchen

texts which it is important to acknowledge. That is to say, just as a tantric evoc-

ation is meant to be enacted—the lines describing the visualization recited or

chanted, the divine figures vividly imagined, the hand gestures performed at

appropriate points in the ritual sequence, etc.—and thus to take on life bey-

ond the page in the embodied self of the practitioner,51 I would suggest that

these Dzogchen commentaries too can be looked at in similar terms. They can

be viewed as scripts that provide a starting point for an unscripted formof med-

itative practice,52 one that unfolds of its own accord yet is nonetheless gently

guided by the texture of the text and in which the practitioner is invited to

embody an open awareness of vibrant spaciousness.

51 Klein 1994: 307–308.

52 Germano 1994: 254.
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chapter 9

Effortlessness and Conduct

The Dzogchen attitude towards conduct, i.e. the activities taking place outside

of formal sessions of meditation, is governed by the same principle as that

which we saw in the context of meditation. Rather than recommending spe-

cific virtuous actions to be performed, the key is the view, or the recognition of

intrinsic awareness. As stated in the Piercing Awl Commentary,

Without the view, one’s conduct is bound to illusion.

Without the eye that is free from thematic focus,

Whatever one does or engages in will be bound by the lies of grasper

and grasped.1

On the other hand, with the proper view in place, itmatters little which formof

activity the practitioner temporarily engages in, she will be untainted thereby.2

According to the Inlaid Jewel of Bliss Commentary, whether she be walking,

lying down, sitting or standing, there will be no risk of deviation, since self-

originated wisdom has been encountered in its depth3 and thus pervades,

effortlessly and unselfconsciously, all that she does.4 The implication for con-

duct is that the very wellsprings of self-centred and self-defeating action, the

afflictions of desire, hatred and stupidity, need not be forcefully relinquished or

blocked out, since they are present as the ever-fresh ornament of great bliss.5

Statements such as these no doubt provoked the criticism of those who, like

LhaLamaYeshe-ö (lHablamaYe shes ’od, 947–1024) andPodrangZhiwa-ö (Pho

brang Zhi ba ’od, fl. eleventh century), condemned Dzogchen for being indif-

ferent to the moral teachings of Buddhism.6 When considered in their proper

doctrinal context, however, these statements should not be read as an invita-

tion to licentiousness,7 since their concern is instead to highlight non-doing as

1 dzg 385.3–4: /lta ba ’di med spyod pa sgyumas ’ching/ /gza’ gtad bral spyanmed na thams cad

du/ /ci byas ci spyad gzung ’dzin brdzun pas ’ching/.

2 tbg 195.1–2.

3 dpg 323.4–5.

4 It is interesting to observe that effortlessness and unselfconsciousness also play an important

role in Chinese thought, both in Confucianism and in Daoism; cf. Slingerland 2003: 61, 105.

5 dpg 319.4–5.

6 Karmay 2009: 10, 37.

7 Esler 2012: 118.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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a deeper source, or guiding principle, of action that is timely, ever apposite and

flexible.8Theproblemof reckless formsof behaviour is addressed in theVictori-

ous Peak Commentary in the context of discussing deviations of conduct. It is

linked to spiritual pride, which itself stems from a disconnect between a mere

theoretical understanding of the view and the practical demands of daily life.9

If the conventional Buddhist accumulations of merit and wisdom seem to

be bypassed inDzogchen, this is not because they are denied in themselves but

because the very purposes of self and other, which the accumulations are sup-

posed to accomplish, are primordially sown in self-originated wisdom.10 From

theDzogchenperspective, therefore, the only accumulation thatmatters is that

of self-originated wisdom, yet the latter is identified with the all-knowing eye

of acumen11 and cannot, of course, be accumulated. The point is not to pre-

tend that the accumulations, in their conventional sense, are useless or that

the fruition has already been attained but to evoke a shift in perspective, where

the focus is on the primordiality of self-originated wisdom, not as something

which has always existed in time but as being beyond temporal duration.12 For

the gaze to adjust to this newperspective, themetaphor of accumulation needs

to give way to that of letting-be.13

As with Dzogchen meditation, where the openness of intrinsic awareness

provides a spaciousness which renders obsolete all attempts to interfere with

the thoughts arising in the mind, this same principle extends to conduct. Act-

ing according to pre-conceived patterns is discarded in favour of a situation-

ally specific compassionate responsiveness attuned to the demands of circum-

stances. The Victorious Peak Commentary explains that once intrinsic aware-

ness, the essence of the sky-like wisdoms, has been encountered, compassion

manifests continuously to cleanse away suffering in all its guises.14 The confid-

ence this procures allows the practitioner to perform all manner of activities in

the self-illumination of intrinsic awareness, without needing to rely on effortful

actions15 and without either having to relinquish or adopt biased activities.16

8 Again, similar concerns with timeliness and flexibility are found in Confucian thought;

see Slingerland 2003: 63, 65.

9 tbg 223.4–224.4.

10 tbg 194.3–4: bdag dang gzhan don lhun grubma spangs pa’i/ […] rang byung ye shes su ye

byungs thebs pas […].

11 dzg 395.6.

12 Arguillère 2007: 463.

13 Levin 1988: 238–239.

14 tbg 192.5–6.

15 tbg 195.5–6.

16 tbg 194.5.
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While Dzogchen works do not tend to concern themselves with virtuous

activities for their own sake,17 this does not entail relinquishing action, which

would be a rather gross misunderstanding of the principle of non-action,

amounting to a conceptual reification thereof.18 Moreover, given that Dzog-

chen texts were engaged with in a setting of contemplative retreat,19 it is prob-

able that standard Buddhist patterns of conduct were routinely observed by

those focusing onDzogchenpractice, as is indeed still the case in present times.

The Dzogchen attitude to action is in some ways comparable, despite the very

different doctrinal context, to that of the Christian mystics Marguerite Porete

(d. 1310) andMeister Eckhart (ca. 1260–ca. 1328), both of whom taught the futil-

ity of pursuing virtuous deeds as an end in itself, yet led active lives and would

have considered the forceful abandoning of activity to be itself a form of wil-

ful action.20 Similarly, judging by his literary output and by the hagiographies

that have come down to us, Nubchen Sangye Yeshe did not lead a life of quiet-

istic passivity,21 far from it, and the same could indeed be said of the majority

of Dzogchen authors. Non-doing is therefore not opposed to action per se but

is rather an inner disposition that imbues action with a contemplative spirit

of effortless spontaneity; that is to say, the actions that are engaged in are not

performed in an attitude of wilful striving. They are rather the natural expres-

sion of the practitioner’s ability to remain attuned to intrinsic awareness while

responding to situational demands. This responsiveness, which in Dzogchen is

referred to as ‘compassion’ (thugs rje),22 is not a superadded quality. It pertains

to the very nature of intrinsic awareness which, as we have seen, is a groun-

ded yet spacious openness to whatever occurs, a sky-like wisdom where there

is nothing to adopt or to reject.23

17 See sm 45, translated in Esler 2018: 62–63.

18 Esler 2012: 124.

19 This context is made explicit in the sm 5–10, translated in Esler 2018: 30–35.

20 Sells 1994: 193.

21 See Esler 2014.

22 Arguillère 2007: 486–487.

23 tbg 196.3.
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chapter 10

Encounter and Transmission

Because of the rhetoric of negation and deconstruction1 and the emphasis on

formless practice that we find prevalent in early Dzogchen texts, it could be

tempting to view them as operating in a space without parameters, as a kind

of free-floating ‘universal wisdom’. Yet such an interpretation would be naïve

and uninformed at best, disingenuous at worst. On the contrary, as we have

discussed at some length in Chapter 2, these texts are to a great extent defined

by that which they seemingly exclude and reinterpret in the course of demarc-

ating Dzogchen from tantric Mahāyoga. As with other styles of apophatic con-

templative praxis, the informingworldview cannot so simply be brushed aside,

and doing so—for instance in modern adaptations of various kinds—would

profoundly alter the tradition being studied.2 The meditative practices of the

Dzogchen tradition, even if scripted only tenuously in our early commentaries,

are embodiments of its view, with both this view and the practices that pro-

long it being shaped by the tantric Buddhist tradition of Mahāyoga. This back-

ground is creatively engagedwith in our texts, at times through differentiation,

at others through integration and transposition. Incidentally, it is particularly

to the background that we must turn if we want to distinguish Dzogchen from

other forms of Buddhist apophatic practice, such as Chan, which may present

a superficial level of resemblance.3

In this chapter, Iwould like to lookmore closely at theparameters that define

the contemplative space of earlyDzogchen.This is an important topic since the

space of inwardness accessed through Dzogchen-style meditation is not just

a blank canvas waiting to be discovered. On the contrary, it is shaped by the

contemplative theories and practices of the tradition.4 Religious practices are

embedded in texts which prescribe particular, tradition-specific standards of

interiority. As mentioned above in Chapter 7, the journey within is not an indi-

vidualistic path, since the practitioner’s success is to a large extent dependent

on the degree of conformity to the script of interiority prescribed in the tradi-

tion’s authoritative texts.5Moreover, these texts and the standards of interiority

1 Germano 1994: 211.

2 Komjathy 2015b: 61–62.

3 See Achard 1999: 63–64; van Schaik 2012: 10, 14–15.

4 Flood 2015: 208.

5 Flood 2015: 40.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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they convey are not just abstract notions and disembodied objects, for they are

intimately tied to concrete situations of human relatedness. In this chapter, I

will examine the ways that our Dzogchen texts are deeply steeped in such situ-

ations of human encounter and transmission.

The dimension of encounter is repeatedly brought to the fore in our com-

mentaries when discussing what I have called above, borrowing a term from

Michael Sells,6 the ‘meaning event’ of the Dzogchen path. For example, the

Inlaid Jewel of Bliss Commentary speaks of encountering absolute meaningful-

ness and self-originated wisdom,7 and the Piercing Awl Commentary similarly

mentions an encounter through symbolic means.8 The Victorious Peak Com-

mentary, too, has repeated references to such situations of encounter,9 includ-

ing on one occasion an encounter with self-originated awakening10 and on

another an encounter with the great seminal nucleus.11 The fact that verbs of

encounter are used in all these cases indicates that although themeaning event

takes place inwardly, being an internalization of specific doctrinal notions and

practices of the tradition, it is also a dialogical situation12 that is framed by the

meeting of practitioner, teaching and spiritualmentor. Themaster in particular

plays a critical role, both in epitomizing and in transmitting the body of know-

ledge that the aspirant is, in turn, to embody, and in checking the student’s

progress as the process of internalization unfolds.13 This becomes especially

obvious in the later tradition’s codification of the introduction (ngo sprod) to

mind-as-such, an event of singular importance where the master points out to

the disciple the nature of mind.14 This meaning event, which is often (though

it need not necessarily be) highly ritualized, functions as a kind of initiation,

6 Sells 1994: 112, 215.

7 dpg 308.4, 311.1–2, 318.5. In the first instance, the verb gtugs pa is used, whereas elsewhere

we havemjal ba.

8 dzg 394.6.

9 tbg 183.1, 192.6, 195.2, 195.5–6, 198.6, 214.4, 220.3.

10 tbg 208.2.

11 tbg 211.2. It may be recalled here that a view of this name is discussed in the sm 369–375,

translated in Esler 2018: 287–291.

12 On this dialogical and interpersonal dimension of contemplative practice, which includes

awider senseof community andparticipation in an intergenerational process of transmis-

sion (i.e. lineage), see Komjathy 2015a: 20, 35.

13 Indeed, this tends to hold true for contemplative traditions in general. See Komjathy

2015b: 64.

14 Germano 1994: 228; Achard 1999: 58. It is noteworthy that such a formal introduction does

not seem to be discussed in the earliest strand of Dzogchen texts (such as those that are

the subject of the present study), although this does not necessarily mean that nothing of

the sort occurred in practice. See Dalton 2019: 168.



encounter and transmission 53

in the sense that it shows, through words, gestures or other forms of verbal

and nonverbal communication, the student what her intrinsic awareness is

like. The outer master functions, in a sense, as a catalyst, triggering for the

disciple the recognition of the ‘inner master’ that is intrinsic awareness and

prompting a shift in the locus of perfection, which is mirrored from a situation

of charismatic contact to one of inward awakening. The master thus reveals

to the disciple the view as an existentially significant shift in perspective that

opens on to a vista of panoramic awareness, providing a glimpse of what the

student’s subsequent endeavours in meditation will seek to stabilize and pro-

long.

The master’s crucial role is highlighted in the Commentary on the Holy

ReveredOne, whichunambiguously states that since it is themasterwho reveals

to the student the treasure of reality-as-such, such a teacher is to be viewed

as a Buddha.15 The student is therefore urged to have devotion (mos pa gus

pa) towards the teacher and to seek to serve and gladden them.16 While com-

pleteness and perfection are to be discovered as an inward reality, as we saw

in Chapter 7, their discovery is made possible through a dialogical situation,17

by means of hearing the pith instructions from the master.18 In this regard, we

need to bear in mind that our commentaries self-identify as pith instructions

(man ngag)19 or instructions (gdams pa),20 either straightforwardly or as elu-

cidating commentaries thereon.21 Such pith instructions are the crystallization

of a dynamic teaching event, where a master bestows their heartfelt advice on

their disciple in a way that is tailored to the particular needs of the circum-

stances.22 Timing and economy of words23 come to play an essential role in

the effectiveness of the instructions for the disciple.24 The ability to choose the

right time and to create a conducive pedagogical setting presupposes contem-

plative expertise, compassion anddiscernment on the part of themaster. These

15 jdg 298.3–4.

16 jdg 298.6–299.1.

17 This dialogical format of instruction and the master–disciple relationship that underlies

it are discussed in Turpeinen 2018: 187–188.

18 jdg 299.3.

19 jdg 301.2; tbg 186.1–2.

20 dzg 383.1.

21 tbg 180.1; dzg 398.2.

22 Kapstein 1996: 275–276.

23 The emphasis on ‘few words’ is made explicit in jdg 300.4–5:man ngag gi don yi ge [em.

yig ge] nyung na yang don gyis ’dus par bstan te/.

24 Klein 1994: 290.
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are precisely the qualities which the Lamp for the Eye of Contemplation recom-

mends a prospective student to look out for in a master.25

The master is of particular importance as a source and transmitter of the

authoritative texts and pith instructions that allow the aspiring meditator to

gain realization of the nature of mind. In this regard, the relationship of such

realization to the texts that give access to it is fairly complex. On the one hand,

the authoritative scriptures are said to be contained within the enlightened

mind26 and on the other, intrinsic awareness, along with its various qualities, is

compared to a jewel found within the same texts.27 Overall, this indicates that

while realization of intrinsic awareness can be said to encompass the teachings

found in the texts, being their raison d’être, such realization is itself predicated

on the proper assimilation of the message of these texts. In general, it can be

said quite unambiguously that Nubchen Sangye Yeshe placed great value on

textual erudition,28 a quality he embodied in his own writings.

This immediately brings us to another issue in the transmission of Dzog-

chen knowledge, which is the extent to which something as elusive as intrinsic

awareness can be conveyed through written words and language. This issue is

addressed in our commentaries. The Victorious Peak Commentary compares

the words of the text to a finger pointing at the moon.29 Similarly, in critic-

ally responding to the notion that there is nothing whatsoever to teach, the

Inlaid Jewel of Bliss Commentary answers that spoken words are a key.30 More

precisely, they are the key to the padlock of the awakened mind, referred to

above in Chapter 6, which when unlocked reveals the inner potential of wis-

dom.This theme is takenupandelaboratedon in the PiercingAwlCommentary,

which explains that although the absolutemeaning cannot be taught31 or indic-

ated in the context of Dzogchen, one nonetheless has to rely on the “lamp of

names and words.” Yet even so, the text emphasizes that the signified is bey-

ond thought and speech32 and that when elucidated by means of words, the

locutions themselves are not what is meaningful. No doubt in an attempt to

highlight the porousness of the boundary between words and the ineffable

meaning they are supposed to transmit, Nubchen further speculates thatwords

25 sm 30–32, translated in Esler 2018: 50–52.

26 dpg 307.6, 318.4.

27 dpg 317.6.

28 sm 223, translated in Esler 2018: 205.

29 tbg 209.3–4.

30 dpg 307.2.

31 dzg 389.6.

32 dzg 394.4–5.
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themselves are soundless.33 The idea being worked out in these various pas-

sages is that it is possible to use language while being free from its shackles34

and that this quality is especially evident in the pith instructions, which are

presented as an elixir arising from the open dimension of phenomena (Skt.

dharmadhātu),35 a term signifying the absolute nature of reality. There is thus

a strong sense in which the texts are identified with the spiritual reality they

seek to communicate.

We can observe an inbuilt paradoxicality in these statements, which indeed

pertains to religious communication more generally since one of the latter’s

central roles is to render present an absence through the use of signs, symbols,

images and language.36 This is part of religion’s wider function of attempting to

represent transcendencewith immanentmeans, an attemptwhich is by neces-

sity fraught with paradox since the referent of religious communication is in

principle non-communicable. This paradox is especially heightened in the case

of mystical discourse, which seeks to create a form of language that can render

transcendence accessible (and almost palpable), all the while underscoring its

fundamentally ineffable character.37 In such a context, ineffability is notmerely

a critique of language but points towards its absence in silence.38And yet, every

statement about the ineffable itself occurs bymeans of language:39 mystics are

rarely content to remain silent about that which cannot be spoken!

A further issue concerns secrecy and the question of who can have access

to the Dzogchen teachings. There is a passage in the Victorious Peak Comment-

ary which suggests a slight ambivalence here, for it gives the impression that

the text is destined for all those who are under the power of ignorance, which

would in effect include all beings.40 Nonetheless, Nubchen Sangye Yeshe clari-

fies that in fact the pith instructions are intended for fortunate students who

are willing to disregard their life and possessions for the sake of spiritual know-

ledge.41 It is not too far-fetched to see in this an allusion to the hardships

which Nubchen himself endured, first when seeking out and later when pre-

33 dzg 395.2–3: /bshad pa bzhin te dpe dang tshig gis kyang/ /ji bzhin sgra ltar don yod ma

yin phyir/ /tshig med tshig kun sgra med tshig dang bral/.

34 dzg 390.2.

35 dzg 384.2.

36 Krech 2021: 302.

37 Krech 2021: 20, 69, 143.

38 Certeau 1982: 158.

39 Krech 2021: 99–100.

40 tbg 183.3–4.

41 tbg 185.6–186.1.
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serving these teachings for posterity.42 In the Inlaid Jewel of Bliss Commentary,

Nubchen makes it clear that those receiving the Dzogchen teachings should

keep them secret, using the image of a stone hidden in the depths of the ocean,

and should refrain from divulging them even if their life be endangered.43 He

specifies that the reason for this attitude of secrecy is to prevent the precious

instructions from falling into the hands of unworthy recipients. The latter are

portrayed as being intent on trading the teachings away in their insatiable thirst

for fame and renown, as roaming about due to the distractions of appearances

and as being reckless with their pledges, particularly those of secrecy.44 In the

Commentary on the Holy Revered One, they are referred to derogatorily as being

“yogins only by name.”45

Of course, on one level practices of secrecy in the religious sphere help to

demarcate an in-group, which is privy to the knowledge and rituals of the tra-

dition, from the out-group of those either hostile, indifferent to, or ignorant

of it. Anthropologists of religion have pointed out that mobilizing the secret

through veiled allusions, for instance, allowing it to remain close to the social

surface, is in some ways more important than the content of the secret per se,

for suchmobilizationprovides the holders of the secretwith a formof symbolic

capital.46

On another level, the practice of secrecy has to do with ensuring that the

teachings are transmitted in the proper context. Nubchen contrasts the un-

worthy recipients described above with the fortunate vessels of his Dzogchen

instructions,47 emphasizing their outstanding spiritual cum intellectual fac-

ulties48 and the fact that they are faithful to their pledges. He does this in an

almost eschatological fashion,49 showing concern with how these teachings

will be received and transmitted in the future, as witnessed by the phrase “their

time will come,” which we find in the Inlaid Jewel of Bliss Commentary.50 This

concern with the future of the transmission is also underlined in the Piercing

Awl Commentary, which contains an aspiration that it may become an “eye for

42 Esler 2014: 9, 13–15.

43 dpg 325.3–4.

44 dpg 326.1–2.

45 jdg 301.2:ming gi rnal ’byor rnams […].

46 Bernat and Puccio-Den 2011: 158; Coleman and Dulin 2020: 4.

47 dzg 382.4–383.1.

48 tbg 181.2.

49 Of course, in the case of Buddhism, with its notion of a beginningless universe character-

ized by oscillating cycles of formation and dissolution (cf. La Vallée Poussin 1971: vol. 2,

181), one can only speak of relative eschatologies. See Apple 2010: 109–110, 119.

50 dpg 326.2: /skal ldan dus bab snod dam can/.
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those in future times,”51 as well as in theVictorious Peak Commentary. The latter

claims that the instructions it contains will be particularly suited to the yogins

of the age of degeneration (snyigs ma’i dus),52 having been declared for those

of the future,53 and urges the holders of the lineage to bestow the teachings on

appropriate students when the time arrives.54

The concern with lineage is typical of tantric Buddhism more generally,

which depends for its transmission on an initiatory context framed by the rela-

tionship between master and disciple.55 In this respect, lineage is much more

than something that is passively received, for in the process of transmission it

is shaped, adapted and transformed by those who come to hold it.56 It is no

doubt with such considerations of living transmission in mind that particular

attention is paid to the qualities of the potential disciple. The Commentary on

the Holy Revered One classifies worthy disciples as being of three types: there

are those who can disregard difficult conditions due to their single-pointed

focus on the view, those who have great faith and those who are karmically

predestined for the teachings.57 Presumably, the latter category is introduced

to explain a natural gift for contemplation among some students, whereas the

other two types refer, schematically speaking, to the proclivities for intellectual

intuition and devotional fervour, respectively.

Overall, we can conclude from the above that the context of the relation-

ship between master and disciple plays a significant role in the transmission

of these texts, i.e. in the way that they are to be assimilated and internalized.

While these texts are no longer studied actively in the curricula of contempor-

ary Tibetan practitioners, their living transmission is still preserved in the form

of the scriptural authorization (lung),58which continues to be bestowed as part

of the Orally Transmitted Injunctions of the Nyingma.59

51 dzg 398.2: […]ma ’ongs spyan gyur cig/.

52 tbg 183.5–6.

53 tbg 185.2.

54 tbg 185.5–6.

55 Samuel 2009: 253–254.

56 Dalton 2016: 78.

57 jdg 300.2–3.

58 On which, see Klein 1994: 293.

59 On this collection, see below, Part 2, Introductory Remarks, §1, pp. 63–67.
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Conclusion

This study has focused on effortlessness as a structuring theme in the self-

understanding of the early Dzogchen tradition, specifically as exemplified in

the commentaries of Nubchen SangyeYeshe.Wehave explored how this theme

is reflected in a number of the key terms of Dzogchen’s technical vocabulary

and have examined the manner in which it serves Nubchen’s overall purpose

of establishing and reinforcing the doxographical category of Dzogchen as an

independent vehicle. As shown by the case of Nyak Jñānakumāra, Nubchen’s

efforts in this direction were not unprecedented, though he seems to have

been more systematic in his approach than his predecessors. In this process of

demarcation, several important notions of Mahāyoga ritual are reinterpreted in

more effortless terms.While this helps to carve out a hermeneutical and doxo-

graphical space for an unmistakable and clearly identifiable style of Dzogchen

exegesis, which in later centuries would be taken up by several of the Nyingma

tradition’s greatest luminaries, it also underlines the importance of the tantric

context within which Dzogchen emerged.

A further goal of this study has been to present a multi-layered understand-

ingof what theparadoxof effortlessness entails in termsof contemplativeprac-

tice. To approach this question, we have made use of the analytical framework

provided by the transcendence-immanence distinction, understood not sub-

stantially but as a relational polarity which can, broadly speaking, be applied

to religious traditions in a comparative sense. This has allowed us to contrast

Dzogchen’s principle of effortlessness with other Buddhist understandings of

the practitioner’s situatedness in relation to the goal of the Buddhist path. In

particular, I have argued that Dzogchen can be seen to represent an internal-

ization and intensification of some of the basic principles articulated in the

tantric paradigm. Moreover, I have suggested that Dzogchen operates using a

non-linear conception of the path and that this distinctivemodel is reflected in

theways themeditator relates to inwardness and spaciousness in the process of

contemplative training. I have also endeavoured to show that the texts that are

the focus of this study must be read not as abstract speculation but as scripts

for an unscripted form of meditative practice, and that the kind of interiority

they invite the meditator to access is profoundly shaped by the interpersonal

context of transmission that makes themmeaningful in the first place.

It may be added that the unscripted, formless kind of meditation we see

hinted at in these commentaries continues to represent an important strand

of Dzogchen practice up to the present day. While it has certainly been codi-

fied by the rich texture of further developments in the Dzogchen tradition and

https://creativecommons.org/licenses/by-nc-nd/4.0/
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layered within a wider range of visionary and other contemplative techniques,

it may be compared to an underground current that continues to nourish and

to define all Dzogchen practice, however seemingly complex, as being funda-

mentally oriented towards effortless spontaneity.





part 2

The Texts
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Introductory Remarks

1 A Note on the Editions of the Orally Transmitted Injunctions of the

Nyingma

As mentioned in the Introduction above, Nubchen’s Dzogchen commentar-

ies are found in the nkj edition of the Orally Transmitted Injunctions of the

Nyingma. This edition is itself part of awidermulti-generational project of pub-

lishing ever more exhaustive collections of this rubric of texts.1 The concept

of the transmitted literature (bka’ ma) as a contrasting category distinct from

revealed treasure texts (gter ma) is probably fairly old, although before the

11th century there is a great deal of overlap between both categories.2 The

actual codification of the transmitted literature as a corpus seems to go back

to Gyurme Dorje Terdak Lingpa (’Gyur med rdo rje gTer bdag gling pa; 1646–

1714) and his younger brother Lochen Dharmaśrī (Lo chen Dharmaśrī; 1654–

1718). The first formal compilation (in nine volumes) of the Orally Transmitted

Injunctions of the Nyingma is quite recent and was made by Gyalse Zhenpen

Thaye (rGyal sras gZhan phan mtha’ yas, 1800–1855) in 1840–1845. This edition

is held to have been based on manuscripts brought to Kham from Mindroling

(sMin grol gling) monastery.3 Only a few years later, in 1875, a second com-

pilation, consisting of an additional sixteen volumes to supplement the exist-

ing collection, was prepared at Palyul (dPal yul) monastery by Gyatrul Pema

Dongak Tendzin (rGya sprul PadmamDo sngags bstan ’dzin, 1830–1893). These

efforts reflect the desire of learned Nyingma masters during the 19th century

both to preserve their unique intellectual and spiritual heritage and to design

a curriculum integrating the Dzogchen teachings into a format amenable to

monastic scholastic instruction, in part as a response to and in conversation

with the well-structured curricula of Geluk (dGe lugs) monasteries.4 To some

extent, many of these luminaries may also have been inspired by a certain

religiouslymotivated antiquarian bibliophily, directed towards the literary her-

itage of their own school.5

1 The information given here on the different compilations of the Orally Transmitted Injunc-

tions of the Nyingma is derived from the instructive article by Paldor and Sheehy 2014.

2 Mayer 2019: 171–173.

3 Dalton 2016: 118.

4 Pearcey 2018: 29–32; Duckworth 2021.

5 Kapstein 2000: 78, 238, n. 77.

https://creativecommons.org/licenses/by-nc-nd/4.0/
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The third compilation of the Orally Transmitted Injunctions of the Nyingma

waspreparedbyDudjomRinpoche (bDud ’jomsRinpo che, 1904–1987) in India

andpublished inKalimpong in 1982–1987.This edition in 58 volumes (nkd) can

be said to participate in a wider endeavour on the part of senior 20th-century

Nyingma masters to salvage their texts following the destruction wrought by

the Chinese takeover of Tibet and the Cultural Revolution.6 Still further edi-

tions were published inside Tibet from the 1990s onwards. A whole series

of incremental editions was prepared under the auspices of Khenpo Munsel

(mKhan po Mun sel, 1916–1994) through the efforts of his disciples, notably

Khenpo Jamyang Gyaltsen (mKhan po ’Jam dbyangs rgyal mtshan; 1929–1999),

Karma Delek (Karma bDe legs) and Nyakrong Tsering Gyatso (Nyag rong Tshe

ring rGya mtsho), with the assistance and advice of Alak Zenkar Rinpoche (A

lags gZan dkar Rin po che):7 this includes a set of 52 additional volumes inten-

ded as a supplement to Dudjom Rinpoche’s earlier edition and distributed to

selectedmonasteries and libraries,making a total of 110 volumes (nkm). In par-

allel, Khenpo Jamyang Gyaltsen published a further edition in 120 volumes in

1999 (nkj), which reproducesmanuscripts from various sources. Subsequently,

and advised by Alak Zenkar Rinpoche, Tsering Gyatso produced an edition in

133 volumes of computer input texts (nkg) in 2009. Yet a further edition in 137

volumes was published in 2013 by Tulku Tupten Pelzang (sPrul sku Thub bstan

dpal bzang, 1936–2021), who had beenworking on this project since 1982 (nkt).

A number of the texts in this edition are published in the traditional wood-

block format, for which the wood-blocks were especially carved, although for

others the edition reproduces manuscript copies.

While these editions are incremental and aim tobe as exhaustive as possible,

it must also be said that in many cases they simply reproduce texts published

previously. I have already discussed this elsewhere in relation to the Lamp for

the Eye of Contemplation.8 As alluded to in the Introduction above, the situ-

ation is even more pronounced here. We can summarize this state of affairs as

follows:

The entirety of nkj, vol. 103/pe: 5–630 is reproduced photostatically (with

some very minor adjustments) in nkm, vol. 93/ge. Only the table of con-

tents (dkar chag) has been rewritten. This adjustment was necessary because

the next volume of nkm (vol. 94/nge: 4–219) reproduces texts found in nkj,

6 Cantwell 2020: 295–296.

7 Aside from the above-mentioned article by Paldor and Sheehy 2014, these recent Tibetan edi-

tions of the Orally Transmitted Injunctions of the Nyingma are also discussed in Almogi and

Wangchuk 2016: 15–17.

8 Esler 2018: 380–386.
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vol. 103/pe: 631–847. Given the fact that nkj and nkm are closely related—the

editions are near-contemporaneous and were produced by the same group of

scholars—one might wonder whether nkm is a copy of nkj or whether the

opposite is true. In the case of our commentaries, it is clear that the texts were

copied from nkj to nkm. A simple glance at nkm will reveal smears that are

absent from nkj and that occurred during the process of photostatic repro-

duction, as in dzg 385–386, for instance. Similarly, the first two lines of tbg 183

are perfectly clear in nkj but have become faint and almost illegible in nkm,

again due to the photocopying process.

Moreover, the dependence of nkm on nkj is especially apparent from

adjustments in the page layout that were made to accommodate additions or

text that had spilled over into themargins of nkj. For example, in tbg 224, nkj

inserts an omitted phrase below the margin of the page. If we turn to the cor-

responding page in nkm, the end of the fifth and the beginning of the sixth

lines have been rewritten in order to incorporate this phrase within the main

body of the text. This means that the scribe of nkj realized that he had forgot-

ten a phrase and inserted it beneath the lower margin. Those responsible for

the production of nkm then decided to rewrite the surrounding text in order

to seamlessly incorporate themissing phrase. In tbg 212 a verbal particle bahas

been inserted above the first line, correctingmthong tomthong ba. The end of

the line has been rewritten in nkm so as to incorporate the correction within

the body of themain text. Similarly, in nrn 98 (a text byNubchen SangyeYeshe

that is not part of the present study), two words in the second line spill over on

the right margin in nkj. However, in nkm the end of the line has been rewrit-

ten to incorporate all the words within the margins of the page in an attempt

to produce a neater copy.

nkm’s dependence on nkj is also evident from minor errors in nkj which

have been corrected in nkm (and subsequently in nkg). tbg 195.3 has the

misspelling rab ’byam in nkj, which has been emended to rab ’byams in nkm

through the addition of a small sa below the line, a correction that has sub-

sequently been incorporated in nkg 172.1. Likewise, tbg 195.6 has the erro-

neous gzugs ’dzin in nkj, which has been corrected to gzungs ’dzin in nkm

and further emended to gzung ’dzin in nkg 172.3. Furthermore, tbg 202.5–6

has the grammatically irregular bsgrub du med in nkj, corrected to bsgrub tu

med in nkm and nkg 177.6. Curiously, the very samemistake a few lines above

(tbg 202.3) has not been corrected in either nkm or nkg 177.4. We have sim-

ilar cases in tbg 203.4, where nkj has the irregular byang chub du, which is

corrected to byang chub tu in nkm and nkg 178.4, and in jdg 295.6, 297.3–4,

where we have repeated instances of rtag du being emended to rtag tu by hand

in nkm and this correction being carried over in nkg 253.4, 254.5–6. Similar
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cases of handwritten corrections having been made in nkm and incorporated

into nkg are found in tbg 211.2 (nkj’s lhun gyis grub du corrected to lhun gyis

grub tu in nkm and nkg 182.2); tbg 221.4 (nkj’smchog du corrected tomchog

tu in nkm and nkg 193.5); dpg 305.2 (nkj’smig du corrected tomig tu in nkm

and nkg 177.6); dpg 312.1 (nkj’s rdzogs ste corrected to rdzogs te in nkm and

nkg 266.2); and dpg 325.2 (nkj’s chags ste corrected to chags te in nkm and

nkg 276.6).

We can conclude that in the case of our commentaries, nkm is a slightly

edited version of nkj. This is intriguing in view of the fact that nkm seems to

have been published before nkj. While nkm was published in the early 1990s,

the publication date of nkj is given as 1999. This would suggest that although

nkmwas published first, it appears to have been based, in the case of the com-

mentaries examined in this study, on a photocopied edited version of the texts,

whereas the later nkj publication reproduces the earlier, uncorrected copy.

Such a conclusion also seems to be supported by some of the other works that

are part of the Orally Transmitted Injunctions of the Nyingma, notably the Fort-

ress, Chasm and Life-Force. This collection of tantric material seems to have

been redacted byNubchen SangyeYeshe and his student NubYöntenGyatso. It

is found in vol. 29/ha: 15–425 of nkj and in vol. 67/ju: 15–425 of nkm.While both

reproductions are virtually identical, for at least one of the texts contained in

the Fortress, Chasm and Life-Force, it is apparent that errors found in nkj have

been corrected in nkm,9 indicating that here again nkj is the earlier, unedited

copy. Nonetheless, it must be stressed that while this conclusion can be accep-

ted for our specific commentaries, it would be overhasty at present to make

any general statements regarding the overall relationship of both editions of

theOrally Transmitted Injunctions of the Nyingma. After all, this is a vast collec-

tion of texts and text-critical analysis needs to determine this on a case-by-case

basis.

Regarding the other versions of our commentaries that are found in the

other editions of theOrallyTransmitted Injunctions of theNyingma, the entirety

of nkj, vol. 103/pe is reproduced photostatically in nkt, vol. 115/se; only the

table of contents and the page numbers have been slightly modified.

Since nkg is a computer input version based on nkj (via the intermedi-

ary nkm), it can also be discounted for text-critical purposes, even though it

does occasionally provideuseful corrections, including some that arenot found

in nkm. For example, both nkj and nkm have the erroneous mdzod spyod in

tbg 195.4, whereas nkg 172.1 emends this to mdzad spyod. nkg is not a direct

9 See Cantwell 2022: 48.
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copy of nkj, however, being based instead on the handwritten emendations

found in the intermediate nkm. nkg’s overall reliance on nkm can be gleaned

from the above-mentioned passage in tbg 224.6, where the text adjacent to the

phrase inserted below the line in nkj has been rewritten in nkm.While doing

so, nkm introduces a hypercorrection, modifying sa’i ya thog to sa’i la thog; this

hypercorrection is then taken over in nkj 196.3.

We are thus left with a single witness of these texts, despite their reproduc-

tion across various collections. I have based my edition of the Tibetan texts

on nkj since it appears to be the earliest of the available editions.10 Where a

suggested emendation seemed to be called for or where nkg (= the computer

input version) provided a useful correction,11 the variants have been recorded

in the notes. For quotations of the root texts found in the commentaries, I have

refrained from including all the variants stemming from the multiple versions

of the root texts,12 since the latter have already been critically edited by Karen

Liljenberg. Where meaningful, I refer to the root texts in the widely available

mTshams brag (= M) edition or in Liljenberg’s work.

2 Overview of the Root Texts in Their Various Versions

The root texts13 have been critically edited by Liljenberg.14 Note that she bases

her editions on theM version of the texts, which she collates with T, (occasion-

ally R,) D and bgb, as well as the versions preserved in the bKa’ ma comment-

aries. In some cases, notably the rJe btsan dam pa and the Nammkha’i rgyal po,

where the D version differs substantially,15 she has produced a separate edition

for the D version.

In this overview of the different versions of the root texts, I have additionally

supplied the references to the other Bhutan ngb editions and to R.

rJe btsan dam pa16

ngb editions

D, vol. 25/ra: 214r–214v (pp. 427–428).

10 This is the approach suggested in such cases by Katre 1954: 88–89.

11 On the basic principles involved, seeWest 1973: 48–59.

12 See next section (Introductory Remarks, §2).

13 For the sigla used here, see p. xii.

14 Liljenberg 2012b.

15 Liljenberg 2012b: 233.

16 Critical edition in Liljenberg 2012b: 292–294; for a translation, see Ibid.: 225–227.
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Bhutan ngb group

G-a, vol. 1/ka: 268v17 (eap039/1/3/1/1, photo 262).

G-b, vol. 1/ka: 284v–285r (eap039/1/3/2/1, photos 284–285).

M, vol. 1/ka: 592–594.

GR, vol. 1/ka: 256v (eap105/1/1/2, photo 256)

S, vol. 1/ka: 265r–265v (pdf 265–266).

South Central ngb group

T, vol. 1/ka: 442–443.

R, vol. 1/ka: 193r–193v (photos 195–196).

bgb edition

bgb, vol. 4: 144.5–145.2; 150.2–3 [As pointed out by Liljenberg in her critical edi-

tion, the bgb version is fragmentary.]

bDe ba phra bkod18

ngb editions

D, vol. 6/cha: 96r.7–97r.7 (pp. 191–193).

Bhutan ngb group

G-a, vol. 1/ka: 283r–284r (eap039/1/3/1/1, photos 273–274).

G-b, vol. 1/ka: 297v–298v (eap039/1/3/2/1, photos 297–298).

M, vol. 1/ka: 621–624.

GR, vol. 1/ka: 267v–269r (eap105/1/1/2, photos 267–269).

S, vol. 1/ka: 277v–278v (pdf 278–279).

South Central ngb group

T, vol. 1/ka: 453–455.

R, vol. 1/ka: 202v–204r (photos 205–206).

bgb edition

bgb, vol. 1: 463–469.

17 Folio 268r is called “268/9” (nyis brgya re brgyad re dgu).

18 Despite the similarity of the name, the bDe ba phra bkod of the ngb evidently does not

correspond to the root text quoted in Nubchen’s commentary, where it is called Byang

chub sems bde ba ’phra bkod. For the ngb versions, see the critical edition in Liljenberg

2012b: 265–267; for a translation, see Ibid.: 189–193.
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Nammkha’i rgyal po19

ngb editions

D, vol. 6/cha: 89r–91r (pp. 177–189).

Bhutan ngb group

G-a, vol. 1/ka: 272v–274v (eap039/1/3/1/1, photos 264–266).

G-b, vol. 1/ka: 288v–290v (eap039/1/3/2/1, photos 288–290).

M, vol. 1/ka: 601–606.

GR, vol. 1/ka: 259v–261v (eap105/1/1/2, photos 259–262).

S, vol. 1/ka: 268v–270v (pdf 269–271).

South Central ngb group

T, vol. 1/ka: 461–464.

R, vol. 1/ka: 191v–193r (photos 194–195).

bgb edition

bgb –.

rTse mo byung rgyal20

ngb editions

D, vol. 6/cha: 91r–95r (pp. 181–189).

Bhutan ngb group

G-a, vol. 1/ka: 274v–280v (eap039/1/3/1/1, photos 266–272).21

G-b, vol. 1/ka: 290v–296r (eap039/1/3/2/1, photos 290–296).

M, vol. 1/ka: 606–618.

GR, vol. 1/ka: 261v–266v (eap105/1/1/2, photos 261–266).

S, vol. 1/ka: 271r–276v (pdf 271–277).

South Central ngb group

T, vol. 1/ka: 432–442.

R, vol. 1/ka: 193v–198v (photos 196–201).

19 This is the root text of the rDo rje gzong phugs kyi ’grel pa, though the lines in the com-

mentary are presented in a very different order to the root text. See Liljenberg 2012b: 69,

124–126. Critical edition of the root text in Ibid.: 253–258 (M version), 259–264 (D version);

for a translation, see Ibid.: 177–181 (M version); 181–188 (D version).

20 Critical edition in Liljenberg 2012b: 236–252; for a translation, see Ibid.: 160–176.

21 Folio 281r is called “281/2” (nyis brgya gya gcig gya gnyis).
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bgb edition

bgb, vol. 1: 317–329.

∵
Although asmentioned above in the Introduction, the nrn commentary is not

dealt with in this book, I have nonetheless supplied the references for its root

text here.

Nammkha’ che = rDo rje sems dpa’ nammkha’ che’i rgyud22

ngb editions

D –.

Bhutan ngb group

G-a, vol. 3/ga: 58v–68v (eap039/1/3/1/3, photos 60–70).

G-b, vol. 3/ga: 73r–84v (eap039/1/3/2/3, photos 73–84).

M, vol. 3/ga: 165–191.

GR, vol. 3/ga: 63r–72v (eap105/1/1/4, photos 63–72).

S, vol. 3/ga: 72v–83r (pdf 73–83).

South Central ngb group

T –.

R –.

bgb edition

bgb –.

3 Categories of Variants

In my edition of the Tibetan texts, I have applied some of the suggestions put

forward by Cathy Cantwell and Robert Mayer for the critical editing of Tibetan

tantric texts from thengb corpus,23 particularly their suggestion tomake expli-

cit the editor’s background workings.24 The advantage of this approach is that

22 There are a number of texts containing Nam mkha’ che in their title, these being second-

ary tantras (Clemente 2017: 7, 211–212), but this one seems to be unique to the Bhutan ngb

group.

23 See Cantwell and Mayer 2006.

24 I already followed this approach in my edition of the Lamp for the Eye of Contemplation;

see Esler 2018: 393–394.
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it enables the reader to discern at a glance the reasoning behind a particu-

lar emendation. While the recognition of different types of variants is nothing

new in textual criticism,25 such a clear enumeration of categories to be applied

during the editing process greatly facilitates the editor’s work—for instance,

among other things, the task of gathering statistical data. Following Cantwell

and Mayer, I distinguish between the following categories of variants; I have

assigned an abbreviation to each category, which is noted in brackets behind

each variant recorded in the critical apparatus:

alt. Permissible alternative: words or phrases with a similar meaning,

that make sense in the context.

ann. Editorial annotation: alternative readings or explanations suggested

by the editor in notes added to the text.

arch. Archaism: archaic forms of a given word.

cod. Codicological: factors of the manuscript or edition, in particular

handwriting or printed letters, that impinge on the reading of the

text.

ditto Dittography: the inadvertent repetition of a word or phrase.

eyeskip Eyeskip: omission (sometimes repetition) of a word or phrase be-

cause the eye jumps to another occurrence of that word or phrase.

gramm. Grammar: grammatical errors.

haplo Haplography: the inadvertent omission of a necessary repetition.

hom. Homophony: scribal errors derived from similar sounding words.

metr. Metrical: here one should note that it is not invariably the case that

a text has originally been written in correct metre.

orth. Orthography: simple spelling mistakes, such as gnyi for gnyis.

psych. Psychological errors: an error which is generated because the scribe

has understood the meaning of the word and writes a word with a

similarmeaning, or else awordwith a differentmeaning that for him

is somehow psychologically associated with the word in question.

punct. Punctuation: in the Tibetan context, this refers mainly to the place-

ment of shads,which, especially in prose,may influence themeaning

of the text.

rec. Recensional: variants where a deliberate editorial emendation has

been made.

scrib. Scribal correction: a correction, such as a letter inserted beneath the

line, made by the scribe.

spoon. Spoonerism: reversal of the order of a word in a phrase.

25 Cf. West 1973: 20–29.
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styl. Stylistic: this includes alternative spellings for the sameword, as well

as abbreviations.

tense Tense: the tense forms of verbs, whereby it should be noted that

Tibetan is more permissive of tense variation than English, for in-

stance. Moreover, it cannot be invariably assumed that a text was

originally written in perfect grammar.

visual Visual error: errors caused by certain letters that in Tibetan script

resemble each other visually, such as nga and da, or ja and dza.

Evidently, in many cases these categories overlap. For example, one may en-

counter a homophone that is also a grammatical error, e.g. kyis for kyi (hom.,

gramm.), or also a grammatical variant that is a viable alternative (gramm., alt.).

However, as noted above, enumerating the different types of variants hasmany

practical advantages, both for the editor of a text and for the reader.
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text 1

rJe btsan dam pa’i ’grel pa (jdg)

[References: rJe btsan dam pa’i ’grel pa, in nkj, vol. 103/pe: 292–301. Reproduced in

nkm, vol. 93/ge: 292–301.

Computer input version (based on nkj via nkm) in nkg, vol. 98/nye: 250–257.]

༄༅།། །རྗེ་བཙན་དམ་པའི་འགྲེལ་པ་བཞུགས།

བཅོམ་ལྡན་འདས་དཔལ་ཀུན་ཏུ་བཟང་པོ་སྐུ་གསུང་ཐུགས་རྡོ་རྗེ་བདེ་བ་ཆེན་པོ་ལྷུན་གྱིས་རྫོགས་པ་

ལ་ཕྱག་འཚལ་ལོ།

།ཤིན་ཏུ་རྣལ་འབྱོར་ལྷའི་ལྷ་ཞེས་བྱ་བ། རྣམ་པར་སྣང་མཛད་དང་། རྡོ་རྗེ་སེམས་དཔའ་བས། ཀུན་
5 ཏུ་བཟང་པོ་འཕགས། ཀུན་ཏུ་བཟང་པོ་འཕགས་པས་ལྷའི་ལྷའོ། །ཅིའི་ཕྱིར་ཞེ་ན། རྒྱལ་བ་རིགས་

ལྔ་རིལ་འདུས་པའམ། ཀུན་གྱི་གཞི་ཐམས་ཅད་ཀྱི་བདག་པོ་ཉིད་ཀུན་ཏུ་བཟང་པོ་རྫོགས་པ་ཆེན་པོ་

ཡིན་པའི་ཕྱིར་རོ། །ཨ་ཏི་ཡོ་ག་ནི། ལྷག་པའི་རྣལ་འབྱོར་ཞེས་བྱ་སྟེ། རྣལ་འབྱོར་རྣམ་པ་བཞི་ལས་

ཁྱད་པར་དུ་འཕགས་པ་དང་། མ་འདྲེས་པ་ [293] དང་ཡོངས་སུ་རྫོགས་པའི་ཆོས་ཉིད། དེ་ཁོ་ན་ཉིད་

ཐུགས་སུ་ཆུད་ཅིང་། ཐམས་ཅད་ཀུན་ཏུ་བཟང་པོའི་རྒྱན་ལས་མི་ཉམས་པས་ན༑ ཀུན་ཏུ་བཟང་པོ་བདེ་
10 བ་ཆེན་པོ་ནི་ལྷའི་ཡང་ལྷའོ།

1 ༄༅།།] The yig mgo has been added by the editor for the sake of consistency with the other edi-

tions presented in this book. Since in nkj the text is placed immediately after a commentary by

Nyak Jñānakumāra, it is merely preceded by the rin chen spungs shad. 2 བཅོམ་ལྡན་འདས་དཔལ་ཀུན་

ཏུ་བཟང་པོ་] In this edition the root text is placed in colour in order to help distinguish it from the

surrounding commentary.

https://creativecommons.org/licenses/by-nc-nd/4.0/


text 1

Commentary on the Holy Revered One (jdg)

The commentary on the Holy Revered One.1

“Homage to the Hallowed One, the glorious Samantabhadra” refers to the

spontaneously compete adamantine great bliss of awakened body, speech and

mind.

“The Apex Yoga is the divinity among gods”2 means that Samantabhadra is

superior to Vairocana, Vajrasattva, etc. Because Samantabhadra is superior, he

is the deity among deities. If it be asked why, it is because he comprises all the

five Victorious Ones, or because, as the universal ground that is the ruler of all

of them, Samantabhadra is the Great Completeness.

Regarding Atiyoga, it is called the Eminent Yoga because it is superior to

the four types of yoga,3 its reality being unmixed yet thoroughly complete.

[nkj 293.1; nkg 251.2] Having assimilated suchness, everything is an ornament

of Samantabhadra, whence there is no deterioration. It is the great bliss of

Samantabhadra that is the god of gods.

1 Critical edition of the root text (the rJe btsan dampa) in Liljenberg 2012b: 292–294; for a trans-

lation, see Liljenberg 2012b: 225–227.

2 This and the following four lines are quoted in the sm 332; see Esler 2018: 268.

3 It is somewhat unclear what these four types of yoga are. The Dunhuang manuscript iol

Tib J 454 (panel i.1–9) discusses four yogas, which are as follows: (1) the yoga of the nature,

which consists in remaining in spontaneous presence; (2) the yoga of the accomplishment,

which consists in familiarizing oneself with that state, whereby the Buddhas, bodhisattvas

and awareness-holders become naturally present; (3) the yoga of abiding by the pledges,

which consists in reminding the local deities and spirits of their previous pledges; and (4) the

yoga of subsequently accomplishing the pledges, which underscores the necessity of abiding

by the pledges oneself, whereby the practitioner eventually attains the qualities of the previ-

ous masters. See van Schaik 2008: 26 (English translation), 38 (Tibetan text). Nonetheless, it

will be seen that the subsequent reference in our text to the four yogins hints at a different

taxonomy to that found in the above-mentioned Dunhuangmanuscript. Perhaps Nubchen is

here referring to the four approaches discussed at length in his sm.
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།རྣལ་འབྱོར་བས་ཀྱང་རྣལ་འབྱོར་མཆོག་ཞེས་བྱ་བ། གང་ཟག་གི་རྣལ་འབྱོར་པ་དང་། ངེས་པའི་

རྣལ་འབྱོར་པ་དང་། ཡང་དག་པའི་རྣལ་འབྱོར་པ་ལས་ལྷག་པའི་རྣལ་འབྱོར་ཁྱད་པར་དུ་འཕགས་

པའི་ཕྱིར། རྣལ་འབྱོར་མཆོག་གོ། །ཅིའི་ཕྱིར་ཞེ་ན། རྣལ་འབྱོར་བཞི་པོ་ནི་རྩོལ་སྒྲུབས་དང་མ་བྲལ་ཞིང་

གཟུང་འཛིན་གྱི་མཐའ་ཡོད་ལ། ཤིན་ཏུ་རྣལ་འབྱོར་རམ། ལྷག་པའི་རྣལ་འབྱོར་ནི། ལྷུན་གྱིས་རྫོགས་
5 པའི་ས་འཛིན་ཅིང་རྩོལ་སྒྲུབ་དང་བྲལ་བས། ཀུན་ཏུ་བཟང་པོའི་སྤྱོད་ཡུལ་གཟུང་འཛིན་གྱི་མཐའ་ལ་

མི་གནས་ཏེ། སྤྱོད་པ་ཀུན་ཏུ་བཟང་པོ་དང་། ལྟ་བ་ཀུན་ཏུ་བཟང་པོའི་ངང་དུ་གྱུར་པས་རྣལ་འབྱོར་

མཆོག་གོ།

།འཕགས་པ་ལས་ཀྱང་འཕགས་པས་ན་ཞེས་བྱ་བ། ཁམས་གསུམ་ལས་འཕགས་ [294] པ་

ནི་ཉན་ཐོས་ཡིན་ལ། དེ་ལས་རང་སངས་རྒྱས་འཕགས། རང་སངས་རྒྱས་ལས་ཐེག་པ་ཆེན་པོ་མདོ་
10 སྡེ་འཕགས། དེ་དག་ལས་སྤགས་པ་ནི་སྔགས་ཀྱི་ཐེག་པའོ། །དེ་ལས་ཀྱང་སྟུགས་པོས་བརྒྱན་པ་

དང་། ཡེ་ཤེས་བླ་མའི་ས་དང་། རྡོ་རྗེ་སེམས་དཔའ་མཚན་ཡོངས་སུ་རྫོགས་པའི་ས་ནི། ཀུན་ཏུ་འོད་

ཀྱི་ས་ལས་འདས་པའི་ཕྱིར་འཕགས་པའམ། ཡང་ན་ཀུན་ཏུ་འོད་ཉིད་ཁམས་གསུམ་ལས་འདས་

ནས། རིག་འཛིན་བྱང་ཆུབ་ས་ལ་མི་ལྡོག་པར་གནས་པས། འཕགས་པ་ཡིན་གྱིས་ཀྱང་། ཡེ་ཤེས་

མཆོག་གི་བདེ་བ་ཆེན་པོའི་ས་འདི་ད་ལྟ་ཉིད་ནས་དེ་བཞིན་གཤེགས་པའི་དགོངས་པ་ལ་བཞུགས་
15 པས། ལས་ཀྱང་འཕགས་ཞེས་བྱའོ།

།རྡོ་རྗེ་རྒྱལ་བ་ཀུན་གྱི་མེས་ཞེས་བྱ་བ། འདུས་མ་བྱས་པའི་ཆོས་རྡོ་རྗེ་ལྟ་བུའི་ཏིང་འཛིན་ཐོབ་

པའམ། བདུད་བཞི་ལས་ཀྱང་རྒྱལ་བར་བྱེད་པའམ། ལྟ་བ་འོག་མ་ཀུན་ལ་སྤགས་ཤིང་། སངས་ཡེ་

ནས་རྒྱས་པར་གྱུར་པས་རྣལ་འབྱོར་ [295] གྱི་ཡུལ་ཡ་ཐོག །མེས་ཆེན་པོ་ལྟ་བུ་སྟེ། ཨ་ཏི་ཡོ་ག་

ལས་ཀུན་འབྱུང་བའི་ཕྱིར། མེས་ཞེས་གསུངས་སོ། །དེ་ཡང་ཅིའི་ཕྱིར་ཞེ་ན། རྣལ་འབྱོར་པ་ཐམས་ཅད་
20 འབྱུང་བ་ཡང་། ཆོས་ཀྱི་སྐུ་དེ་ཁོ་ན་ཉིད་ཀྱི་བྱིན་གྱིས་རླབས་དེ་ལས་བྱུང་ལ། ལྷག་པའི་རྣལ་འབྱོར་ཨ་

ཏི་ཡོ་ག་ནི། ཡིད་བཞིན་གྱི་ནོར་བུ་རིན་པོ་ཆེ་ལྟར་ཆོས་དང་ཆོས་མ་ཡིན་པའི་གཏེར་ཐམས་ཅད་འབྱུང་

བའི་ཕྱིར་རོ།

8 ན] Cf. M 593.2, which has ni (rec., alt.). 22 རོ] nkg 253.1 omits ro (eyeskip, rec.).
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“This yoga is supreme among yogas” means that because the Eminent Yoga

is superior to the individual yogin, the definitive yogin and the genuine yogin,

it is the supreme yoga.4 If it be asked why, it is because the four yogas are

not free from effortful accomplishment and have the limitations of grasper

and grasped. [On the other hand,] the Apex Yoga or Eminent Yoga holds the

locus of spontaneous completeness and is free from effortful accomplishment.

Hence, Samantabhadra’s scope does not abide on the limitations of grasper

and grasped. Since its conduct is universally good and its view is the state of

Samantabhadra, it is the supreme yoga.

“It is nobler than noble” means that the auditors are superior to those in

the three realms; [nkj 294.1; nkg 251.6] superior to them are the independent

buddhas; the Sautrāntika [Madhyamaka] of the Mahāyāna are superior to the

independent buddhas; better still is the Mantrayāna.

The stages of the densely adorned, of the wisdom master and of the thor-

oughly complete names of Vajrasattva are ‘noble’ because they transcend the

stage of universal light (Skt. samantaprabhā). Or else, the stage of universal

light itself is ‘noble’ because, having transcended the three realms, one remains

on the non-revertible stage of an awareness-holding bodhisattva. Yet this stage

of supremewisdom’s (Skt. jñāna) great bliss abides right now as theThus-gone

One’s intent; therefore, it is ‘nobler than’ [the previously mentioned stages].

“The adamantine sceptre (Skt. vajra) is the ancestor of all the Victorious

Ones.” This means that whether one obtains the diamond-like concentration

(Skt. vajropamasamādhi) on uncompounded phenomena, or whether one is

victorious over the four demons,5 it rises above6 all the lower views. Since it

is primordially awakened, it is prior to being an object of yoga. [nkj 295.1;

nkg 252.5] Because, like a great ancestor, Atiyoga is the mainspring, it is called

‘ancestor’. If it be asked why, it is because it is the origin of all yogins, who

occur due to the blessings of the suchness of the body of reality (Skt. dhar-

makāya). Atiyoga, the Eminent Yoga, like the precious wish-granting gem (Skt.

cintāmaṇi), is the origin of all treasures, whether they be religious or not.

4 Note that there is a subtle shift in the text from talking about the practice (the yoga) to talking

about the practitioner (the yogin). This is also reflected above in the identification of Atiyoga

with the primordial Buddha Samantabhadra, the paragon of the Great Completeness.

5 Viz. the demon of the aggregates (Skt. skandhamāra), the demon of the afflictions (Skt. kleśa-

māra), the demon of death (Skt.māraṇamāra) and the demon of carnality, lit. “of the divine

son” (Skt. devaputramāra).

6 On the word spags, see below, Text 4, note 105.
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།རྗེ་བཙན་དམ་པ་ཀུན་ཏུ་བཟང་ཞེས་བྱ་བ། མཉམ་པ་ཉིད་རྒྱན་གྱིས་བཞགས་ཤིང་ཀུན་ཏུ་བཟང་

པོའི་དོན་ལས་མི་འདའ་བའི།ཐམས་ཅད་ལ་མངའ་བརྙེས་པའི་ཕྱིར།དབང་ཕྱུག་ཀྱང་ཡིན་ལ།ཐམས་

ཅད་ཀུན་ཏུ་བཟང་པོའི་བདེ་བ་ཆེན་པོའི་ངང་ཡང་ཡིན་ལ། མི་བདེ་བ་དང་ངན་པ་རྡུལ་ཙམ་ཡང་མེད་

པས། དེའི་གོང་ན་ལ་མེད་པའི་ཕྱིར། རྗེ་བཙན་ཡང་ཡིན་ནོ། །ད་ལྟ་ཉིད་ནས་ཁམས་གསུམ་ཟིལ་གྱིས་
5 གནོན་པའི་ཕྱིར་རྗེ་བཙན་ཡང་ཡིན་ནོ། །མ་ནོར་བའི་དབྱིངས་ལ་རྟག་ཏུ་གཞོལ་བས་དམ་པ་ཡང་

[296] ཡིན་ནོ། །ཅིའི་ཕྱིར་ཞེ་ན། ཡེ་ཤེས་མཆོག་གི་ས་ལ་མི་གནས་པའི། ཚུལ་གྱིས་གནས་པའི་

ཕྱིར་རོ།

།རྡོ་རྗེ་འཆང་རྒྱལ་འཇིགས་པའི་སྐྱབས། །ཉམས་པའི་ཆད་པ་བྱུང་བ་ལ་ཞེས་བྱ་བ། རྣལ་འབྱོར་

པའི་དམ་ཚིགས་གཉན་པོ་ཉམས་པའི་དུས་ན། གསོ་བའི་ཐབས་གཞན་ཅིས་ཀྱང་མི་སྐོངས་ཀྱིས༑
10 ཞི་བ་ཆེན་པོ་དེ་ཉིད་ལ་གནས་པས། ཉམས་པ་སྐོངས་ཤིང་འཇིགས་པ་ལ་སྐྱབས་པས་སམ། ཡང་

ན་ཁམས་གསུམ་དུ་འཁོར་བའི་འཇིགས་པ་ལས་སྒྲོལ་བའི་ཕྱིར་རོ། །དེ་ཡང་ཅིའི་ཕྱིར་ཞེ་ན། ཀུན་

ཏུ་བཟང་པོ་བདེ་བ་ཆེན་པོ་ལས་མ་ཉམས་ན། འཇིགས་པ་དེ་དག་གིས་མི་ཚུགས་ཤིང་། ཆད་པའི་

གནས་མེད་དོ།

།མགོན་བཙུན་དེ་ལས་གཞན་མེད་དོ་ཞེས་པ། འཇིག་རྟེན་དང་འཇིག་རྟེན་ལས་འདས་པའི་
15 བགེགས་ཀྱིས་ཟིན་པའི་སྐྱབས་དང་། དཔུང་གཉེན་དུ་ཀུན་ཏུ་བཟང་པོའི་ཕྱིར་རོ།

།དེར་གཞོལ་དེར་ནི་མཆོད་པའི་སྤྲིན་ཞེས་པ་ནི། མི་དང་ལྷའི་འབྱོར་པ་ཙམ་གྱིས་ [297] མི་སྲི་

བར་མཆོད་པ་ལྟ་བུ་ཡིན་གྱིས། འདུ་འབྲལ་མེད་པའི་བདེ་བ་ཆེན་པོ་ཀུན་ཏུ་བཟང་པོའི་མཆོད་པའི་

སྤྲིན་གྱིས་མཆོད་པའི་ཕྱིར། དེར་གཞོལ་ཞེས་སྨོས་སོ།

།ཀླུང་དུ་གནས་པས་བསྒྲུབས་ཐབས་སོ་ཞེས་བྱ་བ། དམ་ཚིག་མཆོག་ཏུ་བརྟག་པ་ལ་སོགས་པ་
20 སྔགས་དང་ཕྱག་རྒྱ་དང་། སྒོམ་སྒྲུབ་རྩོལ་བའི་ས་ལ་མི་གནས་ཀྱི། མི་དམིགས་པའི་ཐེག་པ་ཁམས་

གསུམ་ལས་ངེས་པར་འབྱུང་བའི་དོན་གྱི་སྙིང་པོ་ལ་རྟག་ཏུ་གནས་པ་ཉིད་བསྒྲུབས་པའི་ཐབས་སོ།

1 རྗེ་བཙན] nkg 253.2 has rje btsun (alt.). ‖ རྗེ་བཙན་དམ་པ་ཀུན་ཏུ་བཟང་ཞེས་བྱ་བ] This passage (up to rje btsan

yang yin no/) is misplaced in nkg 253.1–3: dbang phyug kyang yin la/ thams cad kun tu bzang

po’i bde ba chen po’i ngang yang yin la/ mi bde ba dang ngan pa rdul tsam yang med pas/ de’i

gong na la med pa’i phyir/ /rje btsun dam pa kun tu bzang zhes bya ba/ mnyam pa nyid rgyan gyis

bzhags shing kun tu bzang po’i don las mi ’da’ ba’i/ thams cad la mnga’ brnyes pa’i phyir/ rje btsan

yang yin no/. 5 གནོན་པའི] em. gnan pa’i (orth.); see nkg 253.3. ‖ རྟག་ཏུ] em. rtag du (gramm.); see

nkm 295.6 and nkg 253.4. 6 མི་གནས་པའི] nkg 253.4 omits shad (punct.). 11 གསུམ] em. sum

(orth.); see nkg 253.6. 14 མགོན་བཙུན] em. ’gon btsun (orth.); see M 593.3 and nkg 254.1. 16 འབྱོར་

པ] nkg 254.2–3 has ’byor ba (alt.). 19 ཀླུང་དུ] Cf. M 593.3, which has kun tu (rec., alt.). 21 གྱི]

nkg 254.5 has gyis (hom., gramm.). ‖ རྟག་ཏུ] em. rtag du (gramm.); see nkm 297.3 and nkg 254.5.



text 1: commentary on the holy revered one ( jdg) 79

“The holy revered one, Samantabhadra” signifies that, being adorned with

the ornament of equality, there is no trespassing against the absolutemeaning-

fulness of Samantabhadra. Since everything has been mastered, it is the omni-

potent one (Skt. īśvara).7 Since it is the state wherein everything is Samanta-

bhadra’s great bliss, there is not a dust particle’s worth of ill-being or evil. Since

there is nothing to top it, it is the ‘revered one’. Since it outshines the three

realms right now, it is the ‘revered one’. Since it constantly embarks on the

unmistaken open dimension, it is ‘holy’. [nkj 296.1; nkg 253.4] If it be asked

why, it is because on the stage of supremewisdom one abides in themanner of

non-abiding.

“The Victorious One, Vajradhara, is the refuge from fear for those [whose

pledges are] impairedorbroken.”Thismeans thatwhena yogin’s severepledges

have deteriorated, one does not make amends through any other means of res-

toration. By abiding in great peace, the impaired [pledges] are amended and

one is sheltered from fear. Or else, [this is said] because one is liberated from

the fears of the three realms of cyclic existence. If it be asked why, [it is replied

that] since there is no deteriorating from the state of Samantabhadra’s great

bliss, one is unaffected by fears, and there is no abiding in broken [pledges].

“There is no other reveredwarden8 than him”means that he is the refuge for

those seized by obstructions, both worldly and supramundane, since he is the

ally, Samantabhadra.

“To embark thereon is a cloud of offerings”9 means that it is like offering

unsparingly the assets of gods and men. [nkj 297.1; nkg 254.3] Great bliss,

which is without coalescing or dissociating, is offered as the offering clouds

of Samantabhadra; therefore, it is said ‘to embark thereon’.

“To abide in the stream10 is an evocation” means that in supremely examin-

ing the pledges, etc., one does not abide on the stage of effortful accomplish-

ment through the spells, emblematic gestures and meditation. Yet the non-

referential vehicle is an evocation insofar as one constantly abides in the quint-

essential meaning, i.e. deliverance from the three realms.

7 Starting with the phrase “it is the omnipotent one” (dbang phyug kyang yin la/) and up

to “Since there is nothing to top it, it is the ‘revered one’ ” (de’i gong na la med pa’i phyir/

rje btsan yang yin no/), nkg 253.1–3 produces a garbled order and misplaces the passage

before the lemma “The holy revered one, Samantabhadra” (rje btsan dam pa kun tu bzang

zhes ba ba/).

8 nkj erroneously reads ’gon btsun, but nkg has emended this tomgon btsun.

9 This and the following four lines are quoted in the sm 348; see Esler 2018: 277–278.

10 The version quoted in the sm reads klong du (‘in the expanse’) instead of klung du (‘in the

stream’), whereas M 593.2 has kun tu (‘always’).



80 text 1: rje btsan dam pa’i ’grel pa ( jdg)

།ངང་གིས་མི་ལྡོག་དངོས་གྲུབ་པས་ཞེས་བྱ་བ། ཆོས་ཉིད་མཉམ་པ་ཆེན་པོ་ལ། རྟག་ཏུ་གནས་

ཤིང་ཡིད་ཆེས་པ་ལ། ཆོས་ཉིད་དང་ཡེ་ཤེས་གཉིས་དབྱེར་མི་ཕྱེད་པ་ལ་གནས་པ་ནི། དངོས་གྲུབ་

ཡིན་གྱི། བསྒོམ་པའི་མཐུ་དང་། བསྒྲུབ་པའི་མཐུ་དང་། ལས་འཕྲོའི་མཐུ་དང་། ཕན་གནོད་སྣ་འགའ་

ཙམ་ནུས་པ་ནི་དངོས་གྲུབ་མ་ཡིན་ནོ། །ཅིའི་ཕྱིར་ཞེ་ན། འདུ་འབྲལ་མེད་པའི་ཤེས་རབ་ཀྱི་རྩལ་ཆེན་
5 པོ་ནི་དངོས་གྲུབ་ཡིན་གྱི། [298] ཆོ་འཕྲུལ་དང་ཁྱད་པར་སྣ་འགའ་ཙམ་ནུས་པ་ནི་ཟད་ཤེས་པའི་

མཐུ་འཕྲ་མོ་ཙམ་ཡིན་ནོ།

།དོན་ཀུན་ཕྱག་རྒྱ་རྫོགས་པ་ཡིན་ཞེས་བྱ་བ། ཆོས་ཇི་བཞིན་པའི་ངང་ལ་མི་གཉིས་པའི་ཚུལ་གྱིས་

གནས་པ་ནི་ཆོས་ཕྱག་རྒྱ་ཡིན་ལ། འདིའི་ནང་དུ་ཕྱག་རྒྱ་རིལ་གནས་པའི་ཕྱིར། ཐམས་ཅད་ཕྱག་རྒྱ་

ཆེན་པོ་མ་ལུས་པ་ཡིན་པས་རྫོགས་པ་ཞེས་ཀྱང་བྱའི། ལྷའི་ཕྱག་རྒྱ་གསལ་བ་ཙམ་ལ་ནི་མི་བྱའོ།
10 །འདི་དག་ཀུན་གྱི་བླ་མ་ཡང་ཞེས་བྱ་བ། འདི་སྐད་སྟོན་པའི་སློབས་དཔོན་ནི་སངས་རྒྱས་དང་

གཉིས་ཐ་མི་དད་པར་བལྟའོ། །ཅིའི་ཕྱིར་ཞེ་ན། ཆོས་ཉིད་ཀྱི་གཏེར་སངས་རྒྱས་ཀྱི་ཐུགས་ལ་མི་

མངའ་བ་མ་ནོར་པར་སློབས་མ་ལ་སྦྱིན་པར་མཛད་པ་ཡིན་ལ། སྟོན་པ་ཞལ་བཞུགས་ན་ཡང་འདི་

ལས་ལྷག་པའི་ཆོས་བསྟན་དུ་མེད་པའི་ཕྱིར།

མངོན་སུམ་སངས་རྒྱས་ཡིན་པས་ན་ཞེས་སྨོས་སོ། །འདྲ་བ་དང་བས་མཆོག་བསྐྱེད་དེ་ཞེས་
15 བྱ་བ། འདི་སྟོན་པའི་སློབ་དཔོན་དང་། སངས་རྒྱས་གཉིས་ཐ་མི་དད་ཅིང་ [299] མོས་པ་གུས་པ་

མཚུངས་པར་བྱ་ཞིང་། སེམས་དང་བ། སྒྱུ་མེད་པས་དགེ་བའི་བཤེས་གཉེན་ལ་བརྟེན་ཅིང་མཉེས་པ་

ཕུལ་ཏེ༑ ལུང་བཞིན་བཀོད་པར་བྱ་བ་དང་། ཆོས་ཉིད་ཀྱི་ལུང་ཟབ་མོ་ལ་བརྟེན་ཅིང་གོམས་པར་བྱ་བ་

ལ་བྱའོ།

1 རྟག་ཏུ] em. rtag du (gramm.); see nkm 297.4 and nkg 254.5–6. 3 ལས་འཕྲོའི] nkg 254.6 has las

’phros (hom., gramm.). 4 རྩལ] em. tshal (hom.) 9 བྱའི] nkg 255.3 has bya’o (gramm., alt.).

10 སློབས་དཔོན] nkg 255.4 has slob dpon. Note that slobs dpon represents an archaic spelling conven-

tion. See rNam rgyal tshe ring 2001: 586. 11 གཉིས] nkg 255.4 omits gnyis (eyeskip). 14 མངོན་སུམ]

em.mngon gsum (hom., orth.); see nkg 255.5.
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“Inherently non-revertible is the accomplishment” means that one con-

stantly abides in and trusts the great equality of reality-as-such (Skt.dharmatā).

Abiding in the inseparability of reality-as-such and of wisdom is the accom-

plishment. The force of meditating, the force of evocation and the force of

karmic predestination, and the varied capacities to inflict benefit andharm, are

not the accomplishment. If it be asked why, the great dynamism11 of acumen

(Skt. prajñā) which neither coalesces nor dissociates is the accomplishment.

[nkj 298.1; nkg 255.1] Yet varied capacities, though they be distinct from mir-

acles, are merely a minor force that will know exhaustion.

“All purposes are complete in the seal” means that the seal of the doctrine is

to abide in a non-dual manner in the state of phenomena’s being as it is. Since

all the seals abide within it, everything without exception is the great seal—

hence it is “complete.” One should not perform the mere visualization12 of a

deity’s emblems.

“The13 master of all these” means that one should look at the instructor who

reveals this as being no different from the Buddha. If it be asked why, [it is

replied that] for those not in possession of the Buddha’s awakened mind he

unerringly provides the treasure of reality-as-such to his disciples. Even if the

Teacher [i.e. the Buddha] in personwere to dwell before us, he would not teach

a doctrine more eminent than this.

It is said that “he is an actual Buddha.” “Through admiring such a one, one

generates supreme [faith].” This means that an instructor who teaches thus

is no different from the Buddha, [nkj 299.1; nkg 255.6] and one should have

concomitant devotion.With a mind of admiration and without craftiness, one

should depend on one’s virtuous friend (Skt. kalyāṇamitra) while gladdening

him. He will lay out [the meaning] according to the authoritative scriptures.

Depending on the profound authoritative scriptures of reality-as-such, one

should familiarize oneself therewith.

11 The Tibetan reads tshal chen (‘great garden’), but I take this to be a homophonic error for

rtsal chen.

12 Here gsal ba (‘clarity’) must be understood as signifying gsal ’debs (‘visualization’).

13 As pointed out by Liljenberg, our commentarymisses out the following line from the root

text: bde chen lhun gyis rdzogs pa yang/. See Liljenberg 2012b: 292, n. 2428.



82 text 1: rje btsan dam pa’i ’grel pa ( jdg)

།འདི་བསྟན་འདི་དག་ལ་བརྟེན་ནས་ཞེས་བྱ་བ་འདི་ལྟ་བུ་རྡོ་རྗེ་སློབ་དཔོན་ལ་བརྟེན་ཏེ། མན་ངག་

འདི་ཐོས་པས་མ་བཅོས་པ་ཡེ་ནས་ལྷུན་གྱིས་གྲུབ་སྟེ། ཐམས་ཅད་ནས་ཐམས་ཅད་དུ་སངས་རྒྱས་

ཉིད་ཡིན་པས་གཞན་ལ་རྟེན་མི་དགོས་ཏེ། རང་ཉིད་ལྷུན་གྱིས་རྫོགས་པ་ཆེན་པོའོ།

།སྣུམས་པའི་དམ་ཚིག་བསྐྱང་བའི་ཕྱིར་ཞེས་བྱ་བ་ནི། དམ་ཚིག་ཉི་ཤུ་རྩ་བརྒྱད་ལ་སོགས་པ་
5 བསྲུང་བའི་ཕྱོགས་ཡོད་པ་ལ་སྣུམ་པའི་དམ་ཚིག་ཅེས་བྱའོ། །ཐམས་ཅད་ནས་ཐམས་ཅད་དུ། འདུ་

འབྲལ་མེད་པའི་གཟུངས་ཀྱི་རྒྱལ་མོ་ཀུན་ཏུ་བཟང་མོའི་དོན། འགྲོ་ཉལ་འདུག་སྡོད་དུ་དོན་གྱི་སྙིང་པོ་

ལས་མི་འདའ་བ་ཆོས་ཀྱི་བཅུད་དེས། རྫོགས་པ་ཆེན་པོ་ཐོབ་པར་བྱེད་པའི་ [300] ཐབས་ཀྱི་རྒྱལ་

མོ་ཡིན་པའི་ཕྱིར། སྣུམ་པའི་དམ་ཚིག་ཅེས་སྨོས་སོ། །བསྐྱང་བའི་ནི། ཀུན་གྱིས་ཀྱང་དེ་ལྟར་རྟོགས་

པའི་དུས་དེ་ན། དོན་མཛད་པའམ། སངས་རྒྱས་པ་གཅིག་ཀྱང་མེད་དོ།
10 །ཕན་པར་མཛད་པའི་སྐྱེ་བོ་ལ་ཞེས་བྱ་བ། སྣོད་རྣམ་པ་གསུམ་སྟེ། རྐྱེན་ཅི་བྱུང་ཡང་ཇི་མི་སྙམ་པ་

དང་ལྟ་བ་ལ་ངོམས་པ་མེད་པ་དང་། དད་པ་ལ་སྐྱོ་ངལ་མེད་པ་དང་ལྡན་པའི་སྐྱེས་བུ་ནི། སྔོན་སྦྱངས་

པའི་འཕྲོ་ཡོད་པ་ཡིན་པས། དེ་ལྟ་བུ་སློབ་བུ་ལ་ཕན་གདགས་པའི་ཕྱིར་རོ།

།ཆ་ཤས་ཚང་བར་མདོར་བསྡུས་ནས་ཞེས་བྱ་བ། མན་ངག་གི་དོན་ཡི་གེ་ཉུང་ན་ཡང་དོན་གྱིས་

འདུས་པར་བསྟན་ཏེ། ལུང་དང་མན་ངག་གིས་ལུང་རིལ་འགྲེལ་ཅིང་། ཐེག་པ་འོག་མ་བ་དག་གི་དོན་
15 གསལ་བར་དགོད་པའི་ཡིན་ནོ།

1 །འདི་བསྟན] This line paraphrases several lines from the root text: /nges pa’i lung ston dpa’ bo yis/

/lung chen de dag la bstan nas/ /mkhas pas lung bzhin rgyud pa yis/. See Liljenberg 2012b: 292,

n. 2433. ‖ ནས] nkg 256.2 has na (gramm., alt.). ‖ འདི་ལྟ་བུ] nkg 256.2 has ’di lta ba (psych., orth.).

4 སྣུམས་པའི] Cf. M 593.6, which has snum pa’i (alt.). ‖ བསྐྱང་བའི་ཕྱིར] Cf. M 593.6, which has bskang ba

yin (rec., alt.). 5 ཐམས་ཅད་ནས] nkg 256.4 has tham cad nas (orth.). 5–6 འདུ་འབྲལ] em. ’du ’bras

(psych.); see nkg 256.4. 6 ཀུན་ཏུ་བཟང་མོའི] em. kun tu bzang po’i (psych.) 10 མཛད་པའི] Cf. M 593.6,

which has bzhed pa’i (rec., alt.). 11 སྐྱོ་ངལ] em. skyo ngas (orth.) 13 ཚང་བར] em. bar bsam (psych.);

see M 593.6. ‖ མན་ངག] At this point, the commentary directly incorporates and paraphrases sev-

eral sentences from the root text (M 593.7–594.1), which reads: lung dang man ngag gi don yi ge

nyung yang don rgya chen bsdus te/ ma lus ’grel cing theg pa mtha’ dag gi don bkod pa/. I have

highlighted the words lifted from the root text in colour above. ‖ ཡི་གེ] em. yig ge (orth.); see

M 593.7 and nkg 257.2.



text 1: commentary on the holy revered one ( jdg) 83

“One should depend on these teachings”14 means that one should depend

upon such an adamantine instructor. It is by hearing the pith instructions

that uncontrived primordial spontaneity is accomplished. Everything—truly

everything—is awakening, so there is no need to depend on anything else.

Great Completeness is spontaneously within oneself.

“In order to protect the all-suffusing pledge” means that the pledge suf-

fuses the orientation of guarding the twenty-eight pledges, etc. Everything—

truly everything—is Samantabhadrī,15 the queen of mnemonic formulas that

neither coalesces nor dissociates.16 This means that while walking, lying down,

sitting or standing up one does not trespass against the quintessential mean-

ing. Since the ten kinds of religious conduct are [encompassed by] the queen

of skilful means whereby the Great Completeness is attained, [nkj 300.1; nkg

256.5] it is said that the pledge is all-suffusing. Protecting it means that when

one comprehends everything in this manner, there is no purpose to effect nor

is there even awakening.

“For persons who will benefit therefrom” refers to the three types of vessels:

those who disregard whatever conditions occur and are without satiety with

regard to the view; those who are endowed with faith that is without wear-

iness;17 and those who are predestined through having previously trained—

such are the disciples who will benefit.

“The parts in full18 are summarized here” signifies that the meaning of the

pith instructions is comprised in few letters.19 “All the authoritative scriptures

and pith instructions are elucidated; the meaning of the lower vehicles is

clearly laid out.”20

14 Liljenbergnotes that the commentary paraphrases or conflates several lines (nges pa’i lung

ston dpa’ bo yis/ lung chen de dag la bstan nas/ mkhas pas lung bzhin rgyud pa yis/) in this

line: ’di bstan ’di dag la brten nas. See Liljenberg 2012b: 292, n. 2433.

15 The text reads kun tu bzang po’i, but I take this to be an error for kun tu bzang mo’i.

16 Here I have emended ’du ’bras to ’du ’bral.

17 Here skyo ngasmust probably be read as an error for skyo ngal.

18 Here I have emended bar bsam, which makes little sense in this context, to tshang bar

according to the root text in M 593.6.

19 Although notmarked as such, this explanation paraphrases a subsequent lemma from the

root text (see subsequent note).

20 Here the wording of the commentary is slightly different to what we have in the root text.

The root text (M 593.7–594.1) reads: lung dangman ngag gi don yi ge nyung yang don rgya

chen bsdus te/ ma lus ’grel cing theg pamtha’ dag gi don bkod pa/. The commentary, on the

other hand, has: lung dang man ngag gis lung ril ’grel cing/ theg pa ’og ma ba dag gi don

gsal bar dgod pa’i yin no/.



84 text 1: rje btsan dam pa’i ’grel pa ( jdg)

།འཇུག་པ་ཙམ་ཞིག་སྐབས་འདིར་དབྱེ་ཅེས་བྱ་བ། དམ་ཚིག་ལ་འཇུག་པ་དང་། ལུང་ལས་འཇུག་

པ་དང་། མན་ངག་ལ་འཇུག་པའོ། །དབྱེ་བ་ཞེས་པ་ [301] ནི༑ སྙིང་རྗེ་ཆེན་པོ་སྣོད་དང་སྦྱར་ཏེ་སྐབས་

བསྟན་ཏོ།

།རྗེ་བཙན་རྒྱལ་པོ་ཀུན་ཏུ་བཟང་པོ་ཡི།
5 །བདེ་མཆོག་ངང་དུ་གནས་པའི་མན་ངག་འདི།

།ཡང་གསང་ཐུགས་ལ་གནས་པའི་རྐྱེན་ཡིན་གྱིས།

།མིང་གི་རྣལ་འབྱོར་རྣམས་ཀྱི་ཐུན་མོང་མིན།

།འོན་ཀྱང་གཏན་དུ་ནུབ་པར་མི་བྱ་བས༑

།རྗེ་བཙན་དམ་པ་མཉམ་སྦྱོར་བཤེས་གཉེན་གྱིས།
10 །ངེས་པའི་བསྟན་པ་དོན་གྱི་སྙིང་པོ་འདི།

།ཡང་དབང་གཏེར་ལ་བརྒྱུད་དེ་བཞག་པ་ཡིན།། རྫོགསོ།། །།

8 ནུབ་པར] em. nus par (psych.); see nkg 257.5. 9 བཤེས་གཉེན] em. gshes gnyen (orth.); see nkg 257.5.

10 གྱི] em. kyi (gramm.); see nkg 257.6.



text 1: commentary on the holy revered one ( jdg) 85

“Merely the approaches are distinguished in this context.” This refers to the

approach of the pledges, the approach of the authoritative scriptures and the

approach of the pith instructions. [nkj 301.1; nkg 257.4] Such divisions are

taught contextually, being applied out of great compassion for the vessels [of

the doctrine].

The pith instruction of the one abiding in the state of bliss supreme,

Samantabhadra, the Holy Revered King,

Remains within the ultra-secret awakened mind; due to this circumstance,

It is not something common for those who are yogins only by name.

In any case, it will never be made to decline.21

The virtuous friend poised in union with the Holy Revered One

Transmitted this quintessential meaning of the definitive teaching

To YangWangter (Yang dbang gter).22

It hereby is completed.

21 Here I follow the reading of nkg (nub par mi bya bas) in preference to that of nkj (nus

par mi bya bas) since the latter makes little sense.

22 This is Nubchen Sangye Yeshe’s secret name; see Esler 2014: 7.
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text 2

Byang chub sems bde ba ’phra bkod kyi don ’grel

(dpg)

[References: Byang chub sems bde ba ’phra bkod kyi don ’grel, in nkj, vol. 103/pe: 303–

326. Reproduced in nkm, vol. 93/ge: 303–326.

Computer input version (based on nkj via nkm) in nkg, vol. 98/nye: 259–277.]

༄༅།། །བྱང་ཆུབ་སེམས་བདེ་བ་འཕྲ་བཀོད་ཀྱི་དོན་འགྲེལ་བཞུགས་སོ།། །། [304]

།བདེ་བ་འཕྲ་བཀོད། བྱང་ཆུབ་སྙིང་པོ་ཉིད་ཀྱི་ངང་ལ་ཕྱག་འཚལ་ལོ།

།དེ་དེར་ཡེ་ནས་སངས་རྒྱས་ཀྱང་།

མུན་གཉིས་བསྒྲིབས་པས་མ་བྲལ་སྟོར།
5 །དེས་དེར་གྱུར་པ་རྣམས་ཀྱི་ཕྱིར།

།ལྷུན་མཉམ་བྱང་ཆུབ་བཤད་པར་བྱ།

།ཐོག་མར་དོན་གྱི་འོག་ནོན་བསྟན་པའི་ཕྱིར།

།བྱང་ཆུབ་ཀྱི་སེམས་དེ་ཁོ་ན་ཉིད་བདེ་བས་འཕྲ་བཀོད་པ།

།ཞེས་པ་མཚན་བཤད་ཏེ། ཞེན་པ་གཉིས་ལས་བརྒལ་བའི་ངོ་བོར་དངོས་པོ་གཉིས་པའོ་ཅོག་གཅིག་
10 པས་མི་གཡོ་བས་ངེས་ཚིག་གྲུབ་སྟེ་མཚན་ལྔ་དང་ལྡན་པའི་དོན་ངེས་པར་ [305] བཟུང་བ་ནི་གོལ་

སྒྲིབ་རྣམ་པར་བཅད་པས་བདེ་བ་གཉིས་ཀྱི་དངོས་གཞི་དེ་གཡང་ས་དང་བྲལ་བས་མིང་འགྲུབ་སྟེ༑

དེ་ནི་དཔེར་ན་གསེར་གྱི་འཕྲ་མིག་ཏུ་རིན་པོ་ཆེ་ཚོན་ཤེལ་བཅུག་པ་ལྟར་སྐབས་ཀྱིས་གསུམ་དུ་

བཏགས་པ་རིལ་རྫོགས་པར་སྟོན་པའོ༑

1 འཕྲ་བཀོད] nkg 259 has phra bkod (rec., alt.). 2 འཕྲ་བཀོད] nkg 260.1 has phra bkod (rec., alt.). 7 གྱི]

nkg 260.2 has gyis (hom., gramm.). 8 འཕྲ་བཀོད་པ] nkg 260.2 has phra bkod pa (rec., alt.). 12 མིག་

ཏུ] em.mig du (gramm.); see nkm 305.2 and nkg 260.4.
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text 2

Meaning Commentary on the Inlaid Jewel of Bliss,

the Enlightened Mind (dpg)

The meaning commentary on the Inlaid Jewel of Bliss, the Enlightened Mind.1

The Inlaid Jewel of Bliss: Homage to the state that is quintessential enlighten-

ment!

Although awakening is primordially here,

One strays unfree, obscured by the twofold darkness.

For those subject to change

I will explain enlightenment, spontaneous and equal.

First of all, in order to teach themeanings that are below the surface,2 wemust

explain the title, “inlaid jewel of bliss, suchness of the enlightened mind.” The

verbal definition establishes that, as the essence of crossing beyond the twofold

craving, all dualistic entities are one and unwavering. In defining the meaning

of this fivefold name,3 [nkj 305.1; nkg 260.3] since deviations and obscura-

tions are resolved exclusively, the main part, which is twofold bliss, is free from

precariousness—so this establishes the name. For example, it is like inserting

coloured crystal jewels into inlaid gold. In this context, once three [of the jew-

els] have been affixed,4 everything is shown to be complete.

1 Note that the text quoted in Nubchen’s commentary is different from that found in the vari-

ous ngb editions, despite the similarity of the title, Byang chub sems bde ba ’phra bkod. The

latter no longer seems to be extant. A critical edition of the ngb root text (the bDe ba phra

bkod) is found in Liljenberg 2012b: 265–267; for a translation, see Liljenberg 2012b: 189–193.

2 This seems to be the meaning of don gyi ’og non.

3 This would seem to refer to the five words making up the title: (1) Byang chub kyi sems (2) de

kho na nyid (3) bde bas (4) ’phra (5) bkod (nkj 304.3).

4 The Tibetan reads skabs kyis gsum du btags pa, which I take to refer to three of the jewels

affixed to the gold.
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།དཔལ་རྡོ་རྗེ་ཡེ་ཤེས་སེམས་དཔའ་ལ་ཕྱག་འཚལ་ལོ།

།ཞེས་པ། བཏགས་པའི་སངས་རྒྱས་མི་ཁུར་ཏེ། འདིར་སྙིང་པོ་བྱང་ཆུབ་ཀྱི་དོན་རྟོགས་པ་ཀློང་དུ་གྱུར་

པ་ལ་བྱ་སྟེ། གཉིས་ག་ཡིན་པའི་ཕྱིར་རོ།

།སྐུ་གསུང་ཐུགས་ཀྱི་བདེ་ཆེན་པོ།
5 །ཞེས་ [306]པ༑སྣང་གྲགས་དྲན་རིག་ཡེ་ཤེས་ཀུན་དེར་རང་སྣང་བས་འཁོར་བའི་གནས་མེད་པའོ།

།རྡོ་རྗེ་གསང་བ་ཐུགས་ཀྱི་གཏེར།

།ཞེས་པ། གསུམ་ཡང་མི་ཕྱེད་པ་མ་བརྩལ་བས་མི་འཇིག་པའི་དོན་བློའི་ཡུལ་མིན་པས་ལྷུན་གྱིས་

གྲུབ་པར་གསལ་བའོ།

།ཡེ་ནས་ལྷུན་རྫོགས་བྱང་ཆུབ་སེམས།
10 །ཞེས་པ། རང་རིག་པ་ནི་གདོད་ནས་ནོར་བུ་རིན་པོ་ཆེ་ལྟ་བུར་གྱུར་པའོ།

།སེམས་དག་གང་སྙེད་གཏེར་གྱི་མཆོག

།ཞེས་པ། བཤད་པའི་གདེང་སྙེད་པ་ནི་ཡོན་ཏན་ལ་འཕེལ་འགྲིབ་མེད་པའི་ཕྱིར་རོ།

།བདེ་བས་དོན་རྟོགས་དོན་དེ་རྟོགས།

།ཞེས་པ། རང་ཉིད་ཡེ་ཟིན་པས་དེ་ལ་བརྟགས་ན་རྟོགས་པར་འགྱུར་བའོ།
15 །དམ་ཚིག་བདེ་རྟོགས་བདེ་བའི་མཆོག

།ཞེས་པ། དེ་ལྟར་མཇལ་ན་དམ་ཚིག་ལ་ཕུང་པོ་གཉིས་པ་མེད་པས་བཅས་པའི་ལྟུང་བ་མེད་པའོ།

།བདག་ལུས་རྡོ་རྗེ་མི་ཟད་གཏེར།

།ཞེས་པ། རྟོགས་པ་རྙེད་ན་མཐའ་ཡས་ཞིང་རྣམས་བདག་གི་རྡོ་རྗེ་སྐུར་གསལ་ཏེ་ཡོན་ཏན་གྱི་ཟླ་

མེད་པོ།
20 །ཐུགས་ཀྱི་ [307]སྒོ་ལྕགས་དམ་པོའོ།

།ཞེས་པ། རང་བྱུང་གི་ཡེ་ཤེས་ནི་མཚོན་པ་ལས་འདས་པས་ཐ་རམས་ལྟ་བུའོ།

11 སྙེད] iso. rnyed (arch.). See rNam rgyal tshe ring 2001: 193. 12 གདེང] em. gding (orth.) ‖ སྙེད་པ]

iso. rnyed pa (arch.) 14 འགྱུར་བའོ] nkg 261.4 has ’gyur pa’o (gramm.). 17 མི་ཟད] em. mi bzang

(psych.). Cf. nkg 261.5, which hasmi bzad (visual, rec.).
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“Homage to the adamantine wisdom being!” This means that, unburdened

by the ‘Buddha’ of labelling, one should become proficient in realizing the

meaning of quintessential enlightenment, because it is both.5

“The great bliss of awakened body, speech and mind” [nkj 306.1; nkg 261.1]

means that since appearances, sounds and recollections are all self-appearing

as the wisdom of awareness, there is no abode of cyclic existence.

“The treasure of awakened mind, the adamantine secret” means that one

cannot divide the three nor strive towards them, so the meaning of fearless-

ness is not an object of the intellect but is spontaneously clear.

“The enlightenedmind is primordially and spontaneously complete” means

that intrinsic awareness is primeval, like a precious gem.

“The pure mind, however one finds it,6 is a supreme treasure” means that

gaining confidence therein, the qualities develop and the obscurations are no

more.

“Realizing the meaning through bliss, the meaning is realized” means that

if one examines that which is primordially already there within oneself, one

becomes realized.

“The pledge to realize bliss is bliss supreme” means that once encountered,

the pledge is without dualistic aggregates and without downfalls.

“One’s body is an inexhaustible7 adamantine treasure”means that once real-

ized, infinite pure fields are clearly [present] within one’s adamantine body,

one’s qualities being peerless.

“The sacred padlock of the awakened mind” [nkj 307.1; nkg 262.1] means

that self-originated wisdom is full and beyond indicating.

5 The implication seems to be that the wisdom being encompasses both the Buddha labelled

and the deeper realization that is hinted at by the label.

6 Here and below rnyed (‘to find’, ‘to gain’) is spelt snyed, which is an archaic spelling conven-

tion. See rNam rgyal tshe ring 2001: 193.

7 nkj readsmi bzang, whereas nkg hasmi bzad, both intendingmi zad (‘inexhaustible’).
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།འོ་ན་བསྟན་པ་ལ་དགོས་པ་མེད་དོ་སྙམ་པ་ལ།

ཚིག་ཏུ་སྨྲ་བ་ལྡེ་མིག་གོ།

།ཞེས་པ། དེ་ཁོ་ན་ཅི་འདྲ་བར་སྟོན་པ་སྟེ་གཏན་ཚིགས་ཀྱི་ལྡེ་མིག་དང་། གཏན་ཚིགས་མེད་པའི་ལྡེ་

མིག་གིས་འབྱེད་པས་ཆོས་མཐུན་པའོ།
5 །མཛོད་ཀྱི་དོན་མདོར་ནི།

བདག་ལ་རྫོགས་དང་གཞན་ལ་གསལ།

།ཞེས་པ། ཐོབ་བྱ་མེད་པར་བདག་ཉིད་ཆེན་པོར་གྱུར་པ་དེ་ཐམས་ཅད་དུ་བསམ་པ་ལྟར་སྣང་བའོ།

།འདོད་དགུར་སྒྱུར་བའི་རིན་པོ་ཆེ།

།ཞེས་པ། བསམ་པ་དང་ཆེད་དུ་མ་བསྟུན་པར་གྲུབ་པའི་ལེགས་པ་སྣང་བས་ཆོས་མཐུན་པའོ།
10 །རེ་དོགས་མེད་པས་མཁའ་དང་མཉམ།

།ཞེས་པ། དེ་ལྟ་བུའི་ཕྱིར་རེ་བ་གསུམ་དང་དོགས་གསུམ་བྲལ་བས་ཡེ་ཤེས་ཀྱི་ནམ་མཁར་གསལ་

བའོ།

།ལུང་ནི་ཐིག་ཕྲན་སེམས་ལ་བཀོད།

།ཞེས་པ། སྡེ་སྣོད་རྒྱུད་དང་གལ་པོ་ཐུགས་ལ་རྫོགས་ [308] པའི་ཕྱིར་རོ། །དེས་ན་གསང་བ་སྟོན་ཏོ།
15 །བདག་ཉིད་ཆེན་པོ་ཡེ་ཡིན་པ་ནི།

དཔལ་གྱི་རང་བཞིན་དཔལ་ལ་རྫོགས།

།ཞེས་པ། ཐེག་པ་དགུའི་འབྲས་བུ་རིལ་ཡང་སྙིང་པོ་བྱང་ཆུབ་ངང་དུ་འུབ་པའོ།

།སྟོང་ཁམས་ཐུགས་སུ་ཏིལ་འབྲུ་ཙམ།

།ཞེས་པ། སྟོང་གསུམ་ཉུངས་འབྲུར་ཆུད་པ་ལྟར་བྱང་ཆུབ་སེམས་བརྟག་དཀའ་བའོ།
20 །བདག་ཉིད་ཆེན་པོ་ཀུན་འདུས་དཔལ།

།ཞེས་པ། ངང་གིས་གཞན་པ་བྲལ་བའི་ཕྱིར་ཀུན་ཀྱང་བདག་ཉིད་ཡིན་པས་ལེགས་པ་ཆེན་པོའོ༑

།ཀུན་ནས་འདུས་པས་སྲོག་གི་མཆོག

།ཞེས་པ། བདག་ཉིད་ཆེན་པོ་ནི་རིལ་གྱི་བཅུད་དུ་གྱུར་པས་གཟུངས་དམ་པའོ།

།དོན་ལ་གཏུགས་པས་གཏེར་གྱི་དཔལ།
25 །ཞེས་པ། སུ་ཞིག་ལ་མ་རྨལ་བར་དེ་ཉིད་ལྟར་བསྟན་པས་གོ་བའི་ཕྱིར་ཡོན་ཏན་ནི་ཟད་པ་མེད་པའོ།

9 ལེགས་པ] nkg 262.4 has legs par (gramm., alt.).
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If you fancy, “Well then, there is no need to teach anything,” [it is replied

that] “the spoken words are the key.” This means that teaching on just how it is

can be divided into a key of axioms and a key of non-axioms, [both of] which

are compatible with the doctrine.

In brief, themeaning of the treasury: “Complete within oneself, clear in oth-

ers” means that there is nothing to obtain; becoming integral being, everything

appears as one thinks of it.

“The jewel that bestows desires”means that, without deliberately complying

with one’s thoughts, excellent appearances are compatible with the doctrine.

“Without hope and misgiving, equal to the sky” means that wisdom, being

free from the three hopes and three misgivings, is clear as the sky.

“The authoritative scriptures, like tiny seminal nuclei, are installed within

the mind” means that the baskets, the tantras and the important [pith instruc-

tions] are complete within awakenedmind.8 [nkj 308.1; nkg 262.6] Therefore,

it is taught as secret.

Regarding the fact that integral being is primordial, it is said that “the nature

of its glory is completely glorious.” This means that the results of the nine

vehicles are consummately realized in the state of quintessential enlighten-

ment.

“The third order chiliocosm9 is a mere sesame seed in the awakened mind”

means that, just like containing the third order chiliocosm in a seed of sesame,

it is difficult to examine the enlightened mind.

“Integral being is all-embracing glory”10means that since it is inherently free

from ‘other’, everything is one’s integral identity, which is great excellence!

“All-embracing, it is supreme vitality”11 means that since integral being is the

elixir of everything, it is the sacred mnemonic formula.

“By encountering absolute meaningfulness, [one has] the glory of treasure”

means that since it is understood when it is shown to someone unspoken,12 its

qualities are inexhaustible.

8 This last sentence is actually a citation from the Srog gi ’khor lo, in M, vol. 1/ka: 601.1; it is

also quoted in the sm 323; see Esler 2018: 263, incl. n. 118 and n. 119.

9 On this notion in a related context, see Esler 2016: 319.

10 Quoted in the sm 331; see Esler 2018: 267.

11 Also quoted in Ibid.

12 The Tibetan reads ma rmal bar de nyid ltar bstan pas. It is not clear what ma rmal bar

means, though the context would suggest ‘unspoken’ or ‘unexplained’ (Lopon P. Ogyan

Tanzin: personal communication). If rmal were an error for rmad, with the sense of ‘ask-

ing’ (see bTsan lha ngag dbang tshul khrims 1997: 667), the text would have to read ma

rmad par instead. A further possibility for rmal bar would be rmel ba, with the sense of

‘spinning yarn’ (see Chos kyi grags pa 1995: 661), but this does not fit the context.
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།ཐུགས་ལས་འཕྲོས་པས་གཉིས་སུ་མེད།

།ཞེས་པ། རིལ་རང་བྱུང་ཡེ་ཤེས་རང་སྣང་བའི་ཕྱིར་སྤྱོད་ཡུལ་མེད་པའོ།

།འོ་ན་སྟོང་ [309] ངོ་ཞེ་ན།

སྣང་བར་གྱུར་པས་མ་བཀག་སྟེ།
5 །ངོ་བོ་ཉིད་ཀྱི་སྣང་བའི་ཕྱིར་སྤང་བྱ་མེད་པས་མ་འདྲེས་པའོ།

།གསལ་བར་གྱུར་པས་སྙིང་པོའི་དོན།

།ཞེས་པ། མ་འདྲེས་ལ་ཡོངས་སུ་རྫོགས་པའི་ཕྱིར། ཀུན་སྙིང་པོ་བྱང་ཆུབ་ཡིན་པའོ།

།འོ་ན་བསྟན་དུ་ཡོད་དོ་ཞེ་ན།

རང་བཞིན་མེད་དེ་ཕྱོགས་དང་བྲལ།
10 །ཞེས་པ། དེ་ཉིད་ཀྱི་ཕྱིར་རང་བཞིན་འདི་འདྲར་བསྟན་པའི་རིས་མི་སྙེད་པའོ།

།ཡེ་ནས་རྫོགས་པས་ཐུགས་ལ་འདུས།

།ཞེས་པ། རང་བཞིན་རྫོགས་པ་ཆེན་པོའི་ཕྱིར་རང་རིག་པར་གཅིག་པའོ།

།འགྱུར་མེད་སེམས་ཀྱི་གཡུང་དྲུང་ངོ་།

།ཞེས་པ། སེམས་ཀྱི་མཚན་ཉིད་བསྟན་པར་དཀའ་བས་ངོ་བོ་ཉིད་ཀྱི་རྟག་པའོ།
15 །མ་ཆགས་ཐབས་ཀྱིས་དོན་ལ་བརྩོན།

།མི་ལེན་དབྱིངས་ཕྱུང་ཐུགས་རྗེས་འཛིན།

།ཞེས་པ། འགྲེ་ལོག་སྤྱི་ཚུགས་གར་འགྲེས་ཀྱང་མ་གོས་པའི་མཛད་སྤྱོད་ཀྱིས་འགྲོ་དོན་རྒྱུན་མ་ཆད་

ཀྱང་། རྩོལ་བས་དང་དུ་ལེན་པ་མེད་དེ། མཛད་སྤྱོད་ལྷུན་གྱིས་རྫོགས་པའི་གཟུངས་ཀྱིས་ཟིན་ [310]

པ་སྟེ། རྗེས་སུ་འཇུག་པ་པོའང་དེ་ཉིད་ཀྱི་ཕྱིར་བྱས་པ་ལ་རྩོལ་བ་མེད་པའོ།
20 །དབྱིངས་ཀྱི་རང་བཞིན་བ་ག་སྟེ།

།ཞེས་པ། ལྷུན་གྲུབ་པའི་དབྱིངས་ནི་ཡུམ་གྱི་མཁའོ།

།བསྐྱོད་པའི་ལམ་རྣམས་ལིང་གའོ།

།ཞེས་པ། དེ་ཉིད་ཅིར་ཡང་རང་སྣང་བས་དོན་བྱེད་པ་ནི་ཡབ་ཐབས་ཀྱི་ངོ་བོ་ཉིད་དོ།

4 བཀག་སྟེ།] It is not entirely clear whether or not this phrase belongs to the root text since it is not

marked off as a lemma by zhes pa. Nonetheless, the metre would suggest that it does. 21 གྱི]

nkg 264.4 has gyis (hom., gramm.). 22 བསྐྱོད་པའི] em. bskyod ba’i (cod., gramm.); see nkg 264.4–5.



text 2: meaning commentary on the inlaid jewel of bliss (dpg) 93

“Since it radiates from the awakened mind, it is non-dual” means that

because everything is the self-illumination of self-originated wisdom, there is

no objective scope.

If you say, “Well then, it is empty,” [nkj 309.1; nkg 363.5] [it is replied

that] “appearances are uninhibited.”13 Because they are the illumination of the

essence, there is nothing to relinquish, and everything is unmixed.

“Luminously clear is the quintessential meaning” means that without mix-

ing anything up, everything is thoroughly complete.Hence, the universal quint-

essence is enlightenment.

If you say, “In that case, it can be shown,” [it is replied,] “being without

intrinsic nature, it is free from bias.” That is because in it cannot be found the

partiality consisting of showing its nature to be such-and-such.

“Primordially complete, [all] is comprised in the awakened mind” means

that since its nature is the Great Completeness, it is one in intrinsic awareness.

“Changeless, it is the perennial mind” means that since it is difficult to show

the mind’s characteristics, it is essentially eternal.

“Persevering in the meaning through the means of detachment, one discov-

ers the ungraspable open dimension and is held by its compassion”: thismeans

that even if one writhes about upside down, rolling around,14 one’s untain-

ted behaviour is uninterrupted for the purpose of wandering beings. Without

taking up effort, one’s behaviour is seized by the mnemonic formula of spon-

taneous completeness. [nkj 310.1; nkg 264.4] One is without the effort that

works as follow-up.

“The nature of the open dimension is the womb” refers to the spontaneous

open dimension that is the female sky-like womb.

“The paths of movement are the phallus” refers to the functionality of what-

ever appears, this being the essence of the male skilful means.

13 It is not entirely clear whether this phrase belongs to the root text or not.

14 This clause appears in the dzg (see nkj 385.2–3) and in the sm 351; see Esler 2018: 279.
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།གཉིས་སུ་མེད་པའི་རྡོ་རྗེ་ལ།

།ཞེས་པ། དེ་ལྟར་ཆས་བསྙད་པ་ལ་ངོ་བོས་ཡབ་ཡུམ་འབྱེད་པའི་རྩོལ་བ་མེད་དེ་གསང་བའི་རྡོ་རྗེའོ།

།འཛིན་ཆགས་མེད་པའི་པད་མའོ།

།ཞེས་པ། ཕྲིན་ལས་ཅི་མཛད་པ་ཆེད་དུ་བྱེད་པའི་གཟུང་འཛིན་ཙམ་གྱིས་ཀྱང་མ་བསྒོམ་པའི་ཕྱིར་
5 ཐབས་དང་ཤེས་རབ་ལྷུན་གྱིས་རྫོགས་པའོ།

།གསུམ་པ་མཐའ་ཡས་དག་པའི་ཞིང་།

།ཞེས་པ། ཨ་ཏི་ཡོ་གའི་ཐབས་ཤེས་རབ་གཉིས་སུ་མེད་པས་དོན་བྱ་བས་མཐའ་ཡས་པའི་འགྲོ་བ་

རྣམས་འཆད་པའི་སྐུ་གསུང་ཐུགས་ཀྱིས་ཞིང་ཁམས་སུ་དག་པར་མཛད་པའོ།

།རྣམ་བཞི་དོན་ལ་ཐུག་པ་ལས།
10 །ཞེས་པ། དེ་ལྟར་བཞི་དོན་གྱི་མཐའོ། །དེ་གང་ [311] ཞེ་ན།

རྒྱུད་དྲུག་སྦྱངས་པས་ཡེ་ཤེས་སོ།

།ཞེས་པ། འགྲོ་བ་རིགས་དྲུག་ཡེ་ནས་མཐའ་གསུམ་བྲལ་བས་རང་བྱུང་གི་ཡེ་ཤེས་ཉིད་ཡིན་པའི་

དོན་མཇལ་བའོ།

།སྐུ་ནི་སྟོང་པ་དངོས་མེད་བྲལ།
15 །ཞེས་པ། ལྷུན་གྲུབ་ཀྱི་སྐུ་སྟོང་པ་ཆེན་པོ་ནི་སྟོང་པའི་མཚན་མ་མེད་པའོ།

།གསུང་ནི་སྨོན་མེད་ཡིད་ལས་འདས།

།ཞེས་པ། བཤད་པ་ལྟར་བསྟན་པ་ཐམས་ཅད་རང་རིག་པ་ཡིན་པས་རང་གཞན་དུ་མ་ལུས་པས་རེ་

བའི་བསམ་ཡུལ་ལས་གྲོལ་བའོ།

།ཐུགས་ནི་མཚན་མེད་སྙིང་པོ་ལ།
20 །ཞེས་པ། མཚན་མ་བཞི་ལས་འདས་པའི་རང་བྱུང་བའི་ཡེ་ཤེས་ཀུན་གྱི་ཏོག་ཏུ་གྱུར་པའོ།

།མཐོང་བ་སྣང་སྲིད་དག་པའི་ཞིང་།

།ཞེས་པ། ཁམས་གསུམ་ནི་མིང་ཙམ་ལས་ངོ་བོ་མ་ལོག་པའི་ཕྱིར་རྣམ་པར་དག་པའི་འཇིག་རྟེན་ནོ།

20 ཏོག་ཏུ] em. tog du (gramm.); see nkm 311.4 and nkg 265.6.
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“The adamantine sceptre of non-duality” refers to the fact that essentially,

with regard to that which has been just explained, there is no effort to distin-

guish male and female, this being the secret adamantine sceptre.

“The lotus without grasping and attachment” means that whatever activit-

ies are to be performed, since one does not meditate with even the slightest

subject–object dichotomy of deliberate doing,means (Skt. upāya) and acumen

(Skt. prajñā) are spontaneously complete.

“Third,15 the infinite pure fields”means that since in Atiyoga the non-duality

of means and acumen effects all purposes, pure fields are created through

awakened body, speech and mind, as explained for infinite wandering beings.

“Meeting with the fourfold purpose” refers to the end of the four purposes.16

If you ask what they are, [nkj 311.1; nkg 265.3] [it is replied,] “when the six

continua of becoming have been cleansed, they are wisdom.” This means that

since the six classes of wandering beings are primordially free from the three

limitations,17 the meaning of self-originated wisdom is encountered.

“Awakened body is empty and free from reified entities”18 means that the

spontaneously present awakened body is great emptiness, and emptiness is

without signs.

“Awakened speech is aspirationless and transcends the psyche” means that

since the entirety of the teaching, as explained, is intrinsic awareness, it is liber-

ated fromobjects of thought that place their hope either in oneself or in others.

“Awakened mind is the signless quintessence” means that self-originated

wisdom, transcending the four signs,19 has reached its universal crest.

“Appearance-existence, that which is seen, is a pure field”20 means that

since there is essentially nothing wrong with the three realms, which are mere

names, this very world is utterly pure.

15 As this numbering is from the root text, it does not apply to the overall structure of

Nubchen’s commentary.

16 It is unclear what these four purposes are.

17 The three limitations, viz. eternalism and nihilism (rtag chad kyi mtha’), existence and

non-existence (yod med kyi mtha’) and grasping at the duality of emptiness and appear-

ance (snang stong gnyis ’dzin gyi mtha’). See Nor brang o rgyan 2008: vol. 1, 294.

18 Herewe have a correlation between awakened body, speech andmind and the three doors

to utter release (Skt. vimokṣamukha).

19 The four signs are not a common enumeration, but they are discussed in a gloss in the

sm55 in a passage drawing on the Avikalpapraveśa-dhāraṇi; they are discursive examining

(rtog pa) with regard to the nature, with regard to the antidotes, with regard to suchness

and with regard to the attainment. See Esler 2018: 73. For the background passage from

the Avikalpapraveśa-dhāraṇi, see Meinert 2004: 114–116.

20 Quoted in the sm 373; see Esler 2018: 290.
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།དམ་པ་བྱང་ཆུབ་སེམས་ལ་གནས༑

།ཞེས་པ། དེས་ན་འདོད་དགུ་རང་ལ་རྫོགས་པས་མི་ཚོལ་བ་སྟེ། དེ་ལྟར་ཇི་བཞིན་པ་ལ་ཇི་བཞིན་པས་

བསྟན་པས་གོ་བའི་ཕྱིར་ལྡེའུ་མིག་ [312]གཉིས་པ་རྫོགས་ཏེ། །དེ་ལ་ཅུང་ཞིག་མཇལ་དཀའ་བ་ལ་

ལྡེ་མིག་དང་པོ་དྲིས་ལན་དང་ཆས་པར་བསྟན་པའི་ཕྱིར།
5 དེ་ལྟར་རྟོགས་པའི་རྣལ་འབྱོར་པས༑

།ཆེད་དུ་བརྗོད་པ་འདི་བརྗོད་དོ།

།ཞེས་པ། བཤད་པའི་སྙིང་པོ་བྱ་བ་མེད་པའི་དོན་གོ་བས་མ་འོངས་པའི་ཕྱིར་དྲིས་ལན་བཤད་ལ་རྩད་

གཅོད་པའོ༑

།རིང་དུ་འཁོར་བས་ཅི་ཞིག་བཙལ།
10 །ཞེས་པ། རྩོལ་བའི་ལམ་གཞན་གྱིས་འབྲས་བུ་གང་འགྲུབ་དྲིས་པའོ།

།བརྟགས་པའི་གནས་ནི་སེམས་ལ་གཏུགས།

།ཞེས་པ། དང་པོའི་ལན་མདོ་སྟེ་རང་བཞིན་གྱི་གཏན་ཚིགས་དང་ལུང་དང་མན་ངག་དང་དཔེ་དང་རང་

གི་ཤེས་རབ་ཀྱི་དངོས་པོ་ཅི་ཡིན་དཔྱད་པའི་གཞི་དང་དོན་རང་གི་སེམས་ལ་ཐུག་པའོ།

།གཞན་ནས་བཙལ་བས་ག་ལ་རྙེད།
15 །ཞེས་པ། གཉིས་པའི་ལན་མདོ་སྟེ། གྲུབ་མཐའ་ལོགས་ནས་ཚོལ་བའི་རྩོལ་བས་མི་འགྲུབ་པའོ།

།དེ་ལ་མ་ནོར་བའི་ལམ་སྐུ་གསུང་ཐུགས་རྒྱས་པ་གང་སྙམ་པ་ལ།

ཕུང་པོ་སྦྱངས་པས་ལམ་ཅིག་ [313]སྙེད༑

།དཀྱིལ་དུ་གྱུར་པས་དོན་ལ་གཏུགས།

།ཞེས་པ། ཐམས་ཅད་བདག་གི་ལུས་ཀྱི་ངོ་བོ་ཚད་མ་གསུམ་གྱིས་དཔྱད་པས་དེ་ཉིད་རང་གི་སེམས་
20 ཡིན་པའི་དོན་ཐོབ་པ་ནི། སེམས་ཉིད་མཐའ་རྣམ་པར་བྲལ་བའི་ཕྱིར་རོ།

།དེའི་ཐབས་བརྡས་བསྟན་པ་ནི།

།རྟེན་ཡང་ཡི་གེ་ཧཱུྃ་ལ་བབས༑

།ཚོལ་ཡང་ཧཱུྃ་གི་དོན་ཅིག་ཚོལ།

3 ཏེ] em. ste (gramm.); see nkm 312.1 and nkg 266.2. 4 དང་ཆས་པར] iso. dang bcas par (arch.).

See rNam rgyal tshe ring 2001: 149. Cf. nkg 266.2, which has modernized the spelling to dang

bcas par. 17 སྙེད] iso. rnyed pa (arch.) 22 ཧཱུྃ] The Tibetan text alternates between spelling

hūṃwith and without a candrabindu; I have standardized all occurrences to the spelling with a

candrabindu.
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“Abiding in the supernal enlightened mind”21 means that since all one

desires is intrinsically complete, there is no searching. Because it is understood

when it is shown just as it is, the second key22 [nkj 312.1; nkg 266.1] is com-

plete. For those for whom encountering it is difficult, there is the first key; it is

therefore taught through questions and answers.

“The yogin having realization describes these deliberate expressions”means

that since the quintessence of the explanations is to understand themeaning of

non-action, one investigates for the future the explanations based on questions

and answers.

“What is there to search for by circling around for so long?” This asks what

fruit can be accomplished through the other effortful paths.

“The place that is examined is tomeet themind” refers to the first answer: on

the basis of scrutinizing what the reified entities are, using natural arguments,

authoritative scriptures, pith instructions, examples and one’s own acumen,

one meets with one’s own mind, which is the whole purpose.

“Searching elsewhere, where will it be found?” This refers to the second

answer: being aside from tenets, it will not be accomplished through the effort

of searching.

If you fancy in this regard: “What is the unmistaken pathwhereby awakened

body, speech and mind might unfold?”, [it is replied that] “by cleansing the

aggregates, a path [nkj 313.1; nkg 266.6] is found; coming to the core, onemeets

with absolute meaningfulness.” This means that everything is the essence of

one’s own body; by scrutinizing it through the three valid criteria,23 one attains

the meaning that it is one’s own mind since mind-as-such is utterly free from

limitations.

“The means is to show it through symbols: the support is to descend upon

the letterhūṃ; searching, themeaning of hūṃ is sought for.” Thismeans that it

21 Also quoted in Ibid.

22 This would seem to refer to the key of non-axioms (gtan tshigs med pa’i lde mig) men-

tioned above (nkj 307.2–3).

23 Viz. actual perception (Skt. pratyakṣa), inference (Skt. anumāna) and the authoritative

scriptures (Skt. āgama).
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།ཞེས་པ། རང་རིག་པ་ལ་བརྟེན་ནས་རང་རིག་པའི་རྩད་གཅོད་པའོ།

།ཧཱུྃ་གིས་ཧཱུྃ་ཚོལ་ཧཱུྃ་མི་རྙེད།

།ཞེས་པ༑ སེམས་ཀྱི་སེམས་བཙལ་ན་སེམས་ཀྱི་ངོ་བོ་འདི་འདྲར་མི་མཐོང་བའོ།

།དེ་ལས་ཧཱུྃ་གིས་དོན་ཅིག་རྙེད།
5 །དོན་གྱི་དོན་རྙེད་སེམས་ལ་གཏུགས།

།ཞེས་པ། ཅིར་ཡང་མ་མཐོང་བ་དེ་ཁོ་ན་སེམས་ཉིད་མཐོང་བ་ཡིན་པའི་ཕྱིར་རང་སེམས་ལས་ཤེས་བྱ་

གཞན་ན་མེད་པའོ།

།སེམས་ཀྱི་དེ་ཉིད་བརྟག་པར་བྱ༑

།ཞེས་པ། སེམས་ཀྱི་དོན་བཙལ་ཞིང་རྙེད་ནས་བསྒོམས་ཤིག་པར་གདམ་པའོ།
10 །ཐབས་དེ་གང་ཞེ་ན།

ཡི་གེ་ཆོས་ཀྱི་དབྱིངས་ཞེའམ།

།ཆོས་ [314]ཀྱི་དབྱིངས་ཉིད་ཡི་གེའམ།

།ཞེས་པ། དཔྱད་ཐབས་ནི། གལ་ཏེ་བརྡ་མ་ཡིན་པར་ཡི་གེ་ཁོ་ནས་མཚོན་ནས་སྒོམ་མོ་ཞེ་ནའང་། ཡི་

གེ་དང་ཆོས་ཉིད་གཅིག་གམ་ཐ་དད་པ་གང་ཡིན་བརྟག་པའོ།
15 །ཐུགས་ཀྱི་སྙིང་པོ་ཡི་གེ་ཧཱུྃ།

།ཧཱུྃ་གིས་ཐུགས་ལ་ཇི་ལྟར་མཚོན།

།ཞེས་པ། འདི་ལྟར་བློས་དཔྱད་པའོ།

།ཐུགས་ལ་དངོས་པོ་ཡོད་ཞེ་སྙམ།

།ཡི་གེ་དངོས་པོ་གང་གིས་བགྱི།
20 །ཞེས་པ། སེམས་ཧཱུྃ་ལྟ་བུ་ཅིག་ཡོད་དམ་འོན་ཏེ་ཡི་གེ་ཉིད་དངོས་གཞི་ཇི་ལྟ་བུ་ཡིན་དཔྱད་ན་རྙེད་

པར་འགྱུར་ཞེས་དྲིས་པའོ།

།དངོས་མེད་དངོས་བྲལ་བྱང་ཆུབ་སེམས།

།བྱང་ཆུབ་སེམས་ནི་ཀུན་གྱི་རྒྱུ།

།ཞེས་པ། ལན་ནི་དེ་ལྟར་བརྟགས་ན་རང་རིག་པ་ནི་ཐེར་ཟུག་པ་མེད་དེ་རིལ་མ་སྤངས་བྲལ་བའོ།
25 །དེའི་ཕྱིར་ཆོས་སོ་ཅོག་གི་གཞིར་གྱུར་པས་ཡི་གེའི་ངོ་བོའང་ཡིན་པའོ།

5 གྱི] em. kyi (gramm.) 9 གདམ་པའོ] nkg 267.5 has gdams pa’o (tense).
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is by depending on intrinsic awareness that one can investigate intrinsic aware-

ness.

“It is hūṃ that searches for hūṃ, yet hūṃ is not found.” This means that

when the mind searches for the mind, the mind’s essence cannot be seen as

being this or that.

“It is through hūṃ that the meaning is found; finding absolute meaning-

fulness, one meets one’s mind.” This means that since seeing mind-as-such is

precisely not seeing anything at all, there is nothing other to know than one’s

own mind.

“One should examine the very thatness of mind” means that having sought

and found the mind’s absolute meaningfulness, one is instructed to meditate

thereon.

If you ask what themeans to do so are, it is replied, “is there a syllable that is

the open dimension of phenomena (Skt. dharmadhātu), or is the open dimen-

sion of phenomena [nkj 314.1; nkg 267.5] a syllable?” Themeans of scrutiny: If

it is not a symbol, yet you say that [the open dimension] is indicated through

a precise syllable and that you meditate thereon, then examine whether the

syllable and reality-as-such are one or different.

“The quintessence of the awakened mind is the syllable hūṃ; how is the

awakened mind to be indicated through hūṃ?” Thus, one should scrutinize

with one’s intellect.

“Fancying that there are entities in awakenedmind, what are you doingwith

the entity of a syllable?” Is the mind one with the hūṃ? In that case, scrutiniz-

ing whether this syllable is an actual basis, ask yourself where it is to be found.

“Not an entity and free from reification is the enlightened mind; the en-

lightenedmind is the universal cause.” The answer is that, by examining in this

way, [youwill find that] intrinsic awareness is non-perdurable,24 yet is free from

relinquishing anything. Therefore, since it is the ground of all phenomena, it is

also the essence of the syllable.

24 The point is also made in the sm 388, in the section defining the characteristics of such-

ness; see Esler 2018: 297.
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།ཧཱུྃ་ནི་ཐུགས་ཀྱི་རང་རྟགས་ཡིན།

།ཞེས་པ། རྒྱུད་ལུང་མན་ཆད་ལྟར་ཡེ་ཤེས་ལྔར་ཕྱེ་ནས་མཚོན་པ་ནི། འདིར་མི་ལེན་མི་སྤོང་སྟེ་རང་

རིག་ཧཱུྃ་དུ་རང་ཤར་བ་ [315] ནི༑ དཔེར་དཔའ་མཚན་ལྟ་བུ་མ་ཡིན་ཏེ་དཔའ་བའི་རྟགས་སྣ་ལ་

མཆོང་བ་ལྟ་བུ་སྟེ་ཡི་གེ་གཉིས་ཀྱང་རྗེས་སུ་སྦྱར་རོ།
5 །ༀཱ་ནི་སྐུ་རུ་ཇི་ལྟར་བསྐྱེད།

།ཞེས་པ་དག །དྲིས་པ་ལྟ་བུ་ནི། ཡོངས་སུ་རྫོགས་པའི་ཡི་གེ་དང་ཡེ་ཤེས་ཀྱི་སྐུ་ཐ་མི་དད་པར་རང་

སྣང་བས་ༀཱ་ལ་རྟེན་པ་མེད་པའི་ཕྱིར་ཏེ་ཧཱུྃ་གི་རྗེས་སུ་སྦྱར་རོ།

།གསུང་ནི་ཕྱོགས་བྲལ་མཐའ་ཡས་པ།

།ༀཱ་གྱིས་གསུང་ནི་ཇི་ལྟར་འགྲུབ།
10 །ཞེས་པ། དྲིས་པ་ལྟ་བུ་ནི། འདིའི་གསུང་རྣམ་པ་དང་བྲལ་བ་དེ་ཡི་གེ་ཕྱོགས་ཆ་ཅིག་གིས་ཇི་ལྟར་

འགྲུབ་དྲིས་པའོ།

།ༀཱ་ནི་གསུང་ལ་མི་གནས་སོ།

།ཞེས་པ། ལན་ལྟ་བུ་ནི་ༀཱ་ཉིད་རང་རིག་བརྗོད་པ་དང་བྲལ་བ་ཡིན་པས་ཕྱོགས་ཆ་ལ་རྟེན་མཚོན་མེད་

པའི་ཕྱིར་རོ། །ཡང་ན་ཧཱུྃ་ༀཱ་གྱི་རྗེས་སུ་མཐུན་པར་འགྲེལ་ཏེ།
15 སྙིང་པོ་བྱང་ཆུབ་སེམས་དེ་ནི།

།ཡི་གེ་ལ་ཡང་མི་གནས་ཤིང་།

།སྐུ་གསུང་ཐུགས་ཀྱང་མི་བསྒྲུབ་པའོ།

།ཞེས་པ། རིག་པའི་ཡེ་ཤེས་འབྲུ་གསུམ་རེ་རེས་མཚོན་པའི་ཐ་སྙད་མེད་པར་ [316] གསུམ་ལྷུན་

གྱིས་གྲུབ་པའི་ངོ་བོའོ།
20 །སྟོང་པ་མཚན་མེད་སྨོན་མེད་པའི།

།རྣམ་ཐར་སྒོ་གསུམ་སྐུ་གསུང་ཐུགས།

།ཞེས་པ། དེ་ཇི་ལྟར་གྲུབ་ཞེ་ན། བཤད་པའི་སྐུ་གསུང་ཐུགས་ཉིད་བཅིངས་གྲོལ་མེད་པར་ཐམས་ཅད་

དུ་སྣང་བ་མི་འགོག་པའི་ཕྱིར་རོ།

2 སྟེ] em. te (gramm.) 3 དཔའ་བའི] em. dpa’ pa’i (gramm.); see nkg 268.5. 18 རིག་པའི] nkg 269.3

has rigs pa’i (hom.). 20 མཚན་མེད] em.mtshon med (psych.)
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“hūṃ is the awakened mind’s intrinsic insignia” means that from the tan-

tras and authoritative scriptures onwards, it indicates wisdomdistinguished as

being fivefold. Here, there is neither accepting nor relinquishing, so intrinsic

awareness’ self-arising as hūṃ [nkj 315.1; nkg 268.4] is not like the example of

the marks of heroism: the indications of heroism are various, such as jumping,

so it would follow that the syllables must also be two.

“How could ōṃ be generated as awakened body?” This question means that

since the syllables, all thoroughly complete, and the awakened body of wis-

dom intrinsically appear as not being different, there is no dependence on ōṃ.

Therefore, [the same] applies for hūṃ.

“Awakened speech is free frombias and infinite; howcould awakened speech

be established through ōṃ?” The question is being asked how awakened

speech, which is free from all particular aspects, could be established bymeans

of a positional syllable.

“ōṃ does not abide in awakened speech.” The answer provided is that since

ōṃ itself is inexpressible intrinsic awareness, there is no indicating it with pos-

itional supports. Alternatively, it is elucidated that hūṃ too agrees with [the

case of] ōṃ.

“The quintessence, the enlightened mind, does not abide in syllables;

awakened body, speech and mind will not be accomplished [thereby].” This

means that thewisdomof awareness, beingwithout the designations indicated

through the three seed-syllables, [nkj 316.1; nkg 269.3] is the essence wherein

the three are spontaneously accomplished.

“Empty, signless25 and aspirationless—the three doors to utter release are

awakened body, speech andmind.” If you ask how this might be accomplished,

it is explained that there is nothing to bind or to liberate in awakened body,

speech and mind, so there is no inhibiting all that appears.

25 The Tibetan reads mtshon med, but this is an error for mtshan med (Skt. animitta), the

second of the three doors to utter release.
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།རྒྱུད་དྲུག་ལམ་ནི་ཡེ་ཤེས་དྲུག

།ཞེས་པ། ཉོན་མོངས་དྲུག་ཉིད་རང་བྱུང་བའི་ཡེ་ཤེས་ཡིན་པའི་ཕྱིར་རོ།

།ཕྱོགས་བྲལ་སྐྱེས་བུ་ཆེན་པོ་དེས།

།ཕྱོགས་ཅིག་སྤོང་ཞིང་ཕྱོགས་དང་བྲལ།
5 །ཞེས་པ། སྤྱོད་ཡུལ་མེད་པར་རྟོགས་པའི་རྣལ་འབྱོར་པས་ལྟ་ངན་ལ་མི་གནས་བཞིན་དོར་བ་མེད་

པའོ།

།ཕྱོགས་ཀྱི་དོན་ཅིག་ཕྱོགས་ལ་སྤྲོ།

།སེམས་ཀྱིས་སེམས་ཚོལ་སེམས་མི་རྙེད།

།ཞེས་པ། སུ་ཞིག་ཤེས་པ་ཆོས་ཉིད་ལ་ཕར་འབྲང་དེ་ཚོལ་སྤྱོད་པ་ནི་གླང་པོ་ཞོན་ནས་གླང་ཚོལ་བ་ལྟ་
10 བུར་མི་རྟོགས་སོ༑

།དེ་ཅིའི་ཕྱིར་ཞེ་ན།

སེམས་ཀྱི་རང་བཞིན་གཏིང་དཔག་དཀའ།

།ཞེས་པ། མཚན་ཉིད་མེད་པའི་ཕྱིར་རོ།

།སེམས་དེ་རྙེད་ན་བྱང་ཆུབ་ [317]སེམས༑
15 །ཞེས་པ། ཚོལ་བ་མེད་པས་ཅིར་ཡང་མ་མཐོང་ན་དེ་འཐོབ་པའོ།

།དེ་མཚོན་གྱི་དོན་གྱིས་བསྟན་པ་གང་ཞེ་ན།

།གཟུགས་བྲལ་དེ་ལ་གཟུགས་ཀྱང་རྫོགས།

།ཞེས་པ། བྱང་ཆུབ་སེམས་ལ་རྣམ་པའི་གཟུགས་མེད་བཞིན་ཁ་དོག་དབྱིབས་ཀུན་ཀྱི་ངོ་བོར་གྱུར་པ་

བྱང་ཆུབ་བོ།
20 །ཁ་དོག་དབྱིབས་ཀྱང་གཟུང་དུ་མེད།

།ཞེས་པ། དེ་ལྟ་ཡིན་ཡང་རྣམ་པ་ཅན་ཞིག་ཏུ་མེད་པའི་ཕྱིར་དངོས་པོར་ཐལ་བ་མེད་པ་སེམས་སོ།

།དེ་ཀུན་འགྱུར་མེད་བྱང་ཆུབ་སེམས།

།ཞེས་པ། སྣང་སྟོང་རིལ་འཕོ་འགྱུར་མེད་པའི་ངོ་བོ་ཉིད་ཡིན་པའོ།

།རྟོག་པའི་སྤྱོད་ཡུལ་ལས་འདས་པ།
25 །ཞེས་པ། ཡིད་ཀྱིས་ངེས་པར་བསམ་དུ་མེད་པས་བདེའོ།

9 ཞོན] em. zhen (psych., visual); see nkg 270.1. 18 ཀུན] em. kun kun (ditto)
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“The paths of the six continua of becoming are the six wisdoms.” This is

because the six afflictions themselves are self-originated wisdom.

“The great person is free from bias; relinquishing unidirectional positions,

he is free from bias.” This means that the yogin whose realization is without

objective scope does not abide in evil views and is without rejecting anything.

“The only meaning of directions is to radiate in the directions; when the

mind searches for the mind, the mind is not found.”Whoever follows after and

searches for a cognizance of reality-as-such yonder does not realize that such

conduct is like riding26 an elephant while searching for that same elephant.27

If it be asked why, [it is replied that] “it is difficult to fathom the depths of

the nature of mind.” This is because it is without characteristics.

“If you find the mind, that is the mind of enlightenment” [nkj 317.1; nkg

270.2] means that if, without searching, you do not see anything whatsoever,

you have obtained it.

If you ask whether it can be taught through indicative meaning, [it is re-

plied,] “free from forms, forms are complete therein.”28 This means that while

the enlightened mind is without aspectual forms, the essence of all colours,

shapes, etc., is enlightenment.

“There is no grasping at colours or shapes”29 means that since it is without

the particularized aspect of being this or that, the mind cannot be overstated

as being an entity.

“The enlightened mind is totally changeless” means that all that appears is

empty, this being the essence of the immutable.

“It transcends the objective scope of discursiveness” means that it is well

enough without the psyche thinking in terms of definiteness.

26 nkj erroneously reads zhen, but nkg has emended this to zhon.

27 This example is also found in the sm 356, in the section concerning incomprehension of

the view of great bliss; see Esler 2018: 282.

28 Quoted in the sm 373; see Esler 2018: 290.

29 Also quoted in Ibid.
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།དེ་ཉིད་རྟོག་མེད་ཁོ་ནའོ།

།ཞེས་པ། བསམ་དུ་མེད་པར་རིག་ན་ལྟ་བ་མ་ནོར་བའོ།

།རིན་པོ་ཆེ་ནི་ལུང་དུ་བསྡུས།

།ཞེས། ཡོན་ཏན་རིལ་རང་རིག་ངེས་པའི་ལུང་ལ་རྫོགས་པ་བཀོད་པ་སྟེ།
5 སེམས་ནི་ [318] རིན་པོ་ཆེ་ལ་གནས།

།ཞེས་པ། བྱང་ཆུབ་སེམས་ཉིད་ཡོན་ཏན་གྱི་ངོ་བོར་བཞུགས་པའོ།

།སེམས་ཉིད་ལུང་དུ་བསྟན་པའོ།

།ཞེས་པ། ངང་གིས་སྒྲོ་སྐུར་བྲལ་བར་གསུངས་པའོ།

།དཀར་ལ་ལྡེམ་ཚེར་དག་པ་སྟེ།
10 །ཞེས་པ། མཐའ་རྣམ་བྲལ་བས་ཅིར་ཡང་སྣང་བའི་རིག་པ་རང་གསལ་བས་བྱང་བའོ།

།བྱང་བའི་དོན་གྱིས་འགྱུར་བའི་སེམས།

།ཞེས་པ། བཤད་པའི་ཕྱིར་ངོ་བོ་མ་ངེས་པས་ལྷུན་གྱིས་གྲུབ་པའོ།

།མི་འགྱུར་ཤེས་པས་བརྟག་པར་བྱ།

།ཞེས་པ༑ འགྱུར་བའི་མ་ངེས་པ་མ་ཡིན་པར་རིག་པས་དེ་བསྒོམ་པའོ།
15 །བྱང་ཆུབ་སེམས་ལུང་མན་ངག་རྫོགས།

།འདི་ནི་སྙིང་པོ་རྫོགས་པའོ།

།ཞེས་པ༑ དེ་ལྟར་མཇལ་བ་ནི་ཚད་མ་གཉིས་ཀྱི་དོན་མཐར་ཕྱིན་པ་སྟེ། བློའི་གཏིང་དུ་མཇལ་བས་

མཚན་གྱི་དོན་མཐོང་བའོ།

།འོངས་སོ་ཐམས་ཅད་དང་བྲལ་བའི༑
20 །དངོས་པོ་ཐམས་ཅད་ཡོངས་སུ་རྫོགས།

།ཞེས་པ། བྱང་ཆུབ་སེམས་སྣང་བ་དང་སྟོང་པ་གཉིས་སུ་མེད་པའོ།

།སེམས་ཀྱིས་སེམས་ཚོལ་ [319]སེམས་དེ་རྙེད།

།ཞེས་པ། ཐུན་མོང་མ་ཡིན་པའི་བསམ་དཔྱོད་ཀྱིས་རྟོགས་སུ་བཏུབ་པའོ།

།དེ་ནི་སེམས་ཀྱི་གཏེར་སེམས་ཡིན།
25 །ཞེས་པ། རྟོགས་པའི་ཡོན་ཏན་གོ་སླའོ།

1 རྟོག] em. rtogs (hom.)
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“It alone is non-discursiveness”30 means that when there is awareness

without thoughts, one’s view is unmistaken.

“It is a jewel contained within the authoritative scriptures” means that

intrinsic awareness with all its qualities is completely laid out within the defin-

itive authoritative scriptures.

“The mind [nkj 318.1; nkg 270.6] abides within the jewel” means that the

enlightened mind dwells as the essence of qualities.

“Mind-as-such is authoritatively taught” means that it is spoken of as inher-

ently free from exaggeration and denigration.

“Its whiteness is flexible and pure” means that, being free from limitations,

whatever appears to awareness is refined through its intrinsic clarity.

“The mind is transformed through the meaning of refinement” means that,

as explained, the essence is spontaneously present because it is indefinite.

“You should examine it by knowing the unchanging” means that one should

meditate with awareness that is not indefinite changeability.

“In the enlightened mind the authoritative scriptures and pith instructions

are complete; it is their complete quintessence”means that by encountering it,

one brings to culmination the purpose of the two valid criteria.31 Encountering

it as the depth of one’s intellect, the meaning of the signs is seen.

“It is free from all coming, yet all entities are thoroughly complete” refers to

the fact that in the enlightenedmind, appearance and emptiness are non-dual.

“When the mind searches for the mind, [nkj 319.1; nkg 271.5] the mind is

found”means that it can be realized through uncommon scrutinizing thought.

“The treasure of mind is the mind” refers to the qualities of realization; this

is easy to understand.

30 The Tibetan reads rtogs med, but this is clearly an error for the homophone rtog med.

31 Viz. actual perception and inference.
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།ལུང་ནི་བྱང་ཆུབ་སེམས་དེ་ཡིན།

།ཞེས་པ་བཤད་ཟིན་ཏོ།

།མན་ངག་བདེ་བ་ཆེན་པོ་ཉིད།

།ཞེས་པ། རང་རིག་རྩོལ་བའི་སྡུག་བསྔལ་དང་བྲལ་བའོ།
5 །ཐིག་ལེ་འཁྱིལ་པས་དོན་ལ་གཏུགས།

།ཞེས་པ། དེ་ལྟར་དོན་དང་གཏན་ཚིགས་ཀུན་རང་ཡིན་པས་དབྱེར་མེད་པར་ཐག་ཆོད་པའོ།

།སྤྱོད་པ་ནི།

འདོད་ཆགས་ཞེ་སྡང་གཏི་མུག་ཀྱང་།

།བདེ་བ་ཆེན་པོའི་རྒྱན་ཡིན་པས།
10 །ཞེས་པ། ཉོན་མོངས་པ་སོ་མ་གྲུབ་པས་དུག་གསུམ་གྱི་དེ་ཁོ་ན་ཉིད་བདེ་བ་ཆེན་པོ་སྟེ། མ་སྤངས་

བྲལ་བས་སྤང་དུ་མེད་དོ།

།མ་བཀག་བག་ལ་ཉལ་བསལ་ཞིང་།

།ཞེས་པ། དེར་མཇལ་བས་ཉོན་མོངས་པའི་བག་ཆགས་རང་སར་རང་གྲོལ་བའོ།

།དོན་ལ་གཏོད་ཅིང་ལུང་ལ་གཏུགས།
15 །ཞེས་པ། གདིང་ལས་མི་འགྱུར་བར་ངེས་པའི་ལུང་དང་ཕྲད་ [320] པའོ༑

།གཏུགས་པའི་དོན་ལ་དེ་མ་ཐག

།ཞེས་པ། ས་མ་བགྲོད་པར་ནོན་པས་དུས་ཤིན་ཏུ་མྱུར་བའོ།

།ས་གང་ཞེ་ན།

དབྱིངས་དང་སྣང་སྲིད་ཐམས་ཅད་ཀུན༑
20 །ཡེ་ནས་རྒྱུན་གྱི་བྱང་ཆུབ་སེམས།

།ཞེས་པ། ཆོས་སོ་ཅོག་བྱང་ཆུབ་སེམས་སྐད་ཅིག་མ་མེད་པར་རྒྱུན་དུ་བྱུང་བའི་ངོ་བོ་ཡིན་པ་ནི་སྣང་

སྲིད་དག་པའི་ཞིང་སྟེ།

15 ཕྲད་པའོ] nkg 272.4 has ’phrad pa’o (tense).
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“The authoritative scripture is the enlightened mind” has already been ex-

plained.

“The pith instructions are great bliss” means that intrinsic awareness is free

from the suffering of effort.

“The swirling seminal nucleus touches absolute meaningfulness” means

resolving that since absolute meaningfulness and the axioms are all intrinsic,

they are inseparable.

Regarding conduct, “even desire, hatred and stupidity are the ornamentation of

great bliss.” This means that since the afflictions are established as ever-fresh,

the suchness of the three poisons is great bliss.

“Free from relinquishing, there is nothing to relinquish; uninhibited, the

impregnations are eliminated” means that once [intrinsic awareness] is en-

countered, the afflictions’ imprints self-liberate in their own locus.

“Focusing on absolute meaningfulness, one meets with the authoritative

scripture” refers to meeting the authoritative scripture of certainty in its un-

changing depths. [nkj 320.1; nkg 272.4]

“Immediately meeting absolute meaningfulness” signifies that since one

treads without traversing any stages, the time [required] is veritably fast.

If you ask what the stages are, [it is replied,] “the open dimension and all

of appearance-existence are the enlightened mind as primordial continuity.”

This means that all phenomena are the enlightened mind. Its essence is to

occur continuously without momentary lapses, so appearance-existence is a

pure field.
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དེའི་ཕྱིར།

འགྲོ་བ་རིགས་དྲུག་སྐྱེ་བ་བཞི།

།འདི་ནི་འབྲས་བུ་རྫོགས་པའོ།

།ཞེས་པ། དེ་དག་མིང་ཙམ་སྣང་བ་ལས་ངོ་བོ་ཅིའང་མ་ཡིན་པའི་ཕྱིར་ཆོས་ཀྱི་སྐུ་ཆེན་པོའོ།
5 །ཁྱད་པར་མཆོག་དང་ཁྱད་པར་གྱི།

།ཞེས་པ། ཐེག་པ་འདི་ཉིང་དང་གཞན་གྱི་ལྟ་སྤྱོད་འབྲས་བུ་རྣམས་སོ།

།ཐུགས་ནས་བསྒེགས་པས་རྒྱན་གྱི་མཆོག

།ཞེས་པ། དེ་དག་ལྷག་པའི་ཡེ་ཤེས་སུ་གདོད་ནས་རང་འུབ་པས་མཛེས་པའོ།

།རྫོགས་པ་ཆེན་པོའི་སྐུའི་རྒྱན།
10 །ཞེས་པ། མ་འདྲེས་གསལ་ལ་ཡོངས་སུ་རྫོགས་པའི་ཕྱིར་སྟོང་གི་འཇིག་རྟེན་ཉིད་བླ་མའི་སའོ།

།སྐལ་ལྡན་སྐྱེས་བུ་ཆེན་པོ་དེས།

།བླ་མ་ཀུན་དང་ [321]མཉམ་སྦྱོར་བའི།

།རྡོ་རྗེ་ཡིས་ནི་དེ་མ་ཐག

།ཞེས་པ། མ་ནོར་བའི་བློ་ཅན་གྱིས་རྒྱལ་བ་དང་རིག་འཛིན་རིལ་དང་དགོངས་པ་གཅིག་པར་བཤད་
15 པའི་དོན་དེ་མཇལ་བའི་རིག་པའི་ཡེ་ཤེས་ཀྱིས་སྐད་ཅིག་ལ་ས་དེ་ནོན་པའོ།

།དེའི་མཛད་པ་ནི།

དེ་ལྟར་གསལ་རྟོགས་རྣལ་འབྱོར་པས།

།བྱང་ཆུབ་སེམས་ཀྱི་དབྱིངས་མི་སྐྱོང་།

།ཞེས་པ། བཤད་པ་བཞིན་ལྟ་བ་དང་ཏིང་ངེ་འཛིན་དུ་ལྡན་པས་རིལ་ཡེ་ཤེས་བླ་མའི་སར་བཏོན་པའོ།
20 །སྦྱོར་ལས་ཆགས་བྲལ་བྱང་ཆུབ་སེམས།

།དབང་ཕྱུག་ཆེན་པོ་མཁའ་ལ་སྦྱོར།

།ཞེས་པ། ཅིར་ཡང་དོན་མཛད་པ་དེ་ལ་རློམ་སེམས་མེད་པའི་བདག་ཉིད་ཆེན་པོས་རིལ་ཆོས་ཀྱི་སྐུ་

ཆེན་པོར་སྦྱོར་བའོ།

14 རིག་འཛིན] em. rigs ’dzin (hom.) 15 མཇལ་བའི] em. mjal pa’i (gramm.); see nkg 273.4. 18 མི་སྐྱོང]

em.ma skyong (tense)
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Hence, “the six classes of wandering beings32 and the four kinds of birth33

are complete as the fruition.” This means that since appearances, as mere

names, are not in any way an essence, they are the great body of reality (Skt.

dharmakāya).

“Distinctly superior and special” refers to [a comparison of] the view, con-

duct and fruition of this and the other vehicles.

“From [the perspective of] the awakenedmind, obstructors are the supreme

ornament” means that since they are consummately realized to be originally

eminent wisdom, they are beautiful.

“The ornament of the awakened body of the Great Completeness” means

that since unmixed clarity is thoroughly complete, the chiliocosm itself is the

exalted stage.

“The fortunate great person is poised inunionwith all themasters, [nkj 321.1;

nkg 273.3] immediately through the adamantine sceptre.” This means that he

whose intellect is unmistaken treads the stages instantly through the wisdom

of awareness that encounters the meaning explained as the single intent of all

the Victorious Ones and awareness-holders (Skt. vidyādhara).

Regarding the tasks, “the yoginwhose realization is clear doesnotprotect the

open dimension of the enlightened mind.” This means that, because of being

endowed with the view and concentration as previously explained, everything

is extracted on the stage of exalted wisdom.

“The activity of union is the enlightened mind free from attachment; the

great omnipotent one unites with the sky.” This means that, whatever pur-

poses one performs, one’s integral identity, which is free from conceit, unites

everything with the great body of reality.

32 Viz. the gods, titans, humans, animals, hungry ghosts and denizens of hell.

33 Viz. birth from a womb (mngal nas skye ba; Skt. jarāyuja), from an egg (sgo nga las skye

ba; Skt. aṇḍaja), birth fromwarmth andmoisture (drod gsher las skye ba; Skt. saṃsvedaja)

andpreternatural birth (brdzus te skye ba; Skt.upapāduka). See Skorupski, Dorje andNima

2002: 197–198.
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།ཅི་ཡང་ཡིན་ནོ་གང་ཡང་རུང་།

།སུ་ཞིག་ཐུགས་ཀྱི་དཀྱིལ་འཁོར་དུ།

།གཏེར་དང་ལྡན་ནོ་ཁྱད་པར་ཆེ།

།ཞེས་པ། རིལ་མཛད་སྤྱོད་དུ་མ་གྱུར་པ་མེད་པའི་གདེད་ཅན་ནི་ཟད་པ་མེད་པའི་གཏེར་རྙེད་པའི་ཕྱིར་
5 རྟོགས་པའི་ཡོན་ཏན་ནོ།

།མ་བཀག་སེམས་ཀྱི་ཁྱད་པར་ལ།

།གཡང་ས་ཞེས་པ་ག་ [322]ལ་ཡོད།

།ཞེས་པ། ཐམས་ཅད་རང་རིག་རང་སྣང་བའི་ཕྱིར་གཡང་ས་གཞི་ལ་མ་གྲུབ་པའོ།

།སུ་ཞིག་གཡང་ས་གང་ནས་སྐྱེས།
10 །གཡང་ས་ཚོལ་བ་སུ་ཞིག་ཡིན༑

།ཞེས་པ། དེ་ལྟ་བུའི་ངང་ལ་གཡང་ས་གང་གི་རིག་པ་ལས་བྱུང་། དེ་ཆེད་དུ་གཉེར་བ་སུ་ཡོད་དེ་མ་

གྲུབ་པའོ།

།བྱང་ཆུབ་སེམས་ནི་བདེ་ཆེན་གྱིས།

།གཡང་ས་ཞེས་པ་གཏན་དུ་ཕྱུང་།
15 །ཞེས་པ། དམྱལ་བ་ལ་སོགས་པ་ཉིད་ཀྱིས་སྡུག་བསྔལ་ཆོས་ཉིད་ཀྱི་ཡོ་ལང་ཡིན་པས་ལྟུང་བ་ཀ་

ནས་མེད་པའོ།

།དེ་ཅིའི་ཕྱིར་ཞེ་ན།

གཡང་ས་ཉིད་ཀྱང་བྱང་ཆུབ་སེམས།

།ཞེས་གསུངས་ཏེ། དེ་ཉིད་ལས་བདེ་བ་ཆེན་པོ་གཞན་ན་མེད་པའི་ཕྱིར་མི་བཟད་ཁམས་ལ་བག་མི་ཚ་
20 བའོ།

།སུ་ཞིག་དུས་གསུམ་གང་ནས་ཚོལ།

།དུས་གསུམ་བྱ་བ་གང་ན་ཡོད།

།ཞེས་པ། རྒྱུ་རྐྱེན་འབྲས་བུ་ཉིད་རང་འབྲས་བུ་ཡེ་ཤེས་སུ་ཐ་མི་དད་པ་ལ་གང་ཞིག་འདས་པ་དང་མ་

འོངས་པ་དང་ད་ལྟར་གཉེར་བ་ཡོད་དེ་གཞི་ལ་རིམ་པ་མ་གྲུབ་པའོ།
25 །འབྲས་བུ་ཡོངས་སུ་དག་པས་ན།

།དུས་གསུམ་ཡོངས་སུ་དག་ [323] པའི་རྒྱུ།



text 2: meaning commentary on the inlaid jewel of bliss (dpg) 111

“It is anything at all, apt at everything;34 whoever is in the configuration

(Skt. maṇḍala) of the awakened mind is endowed with a treasure: that is its

great distinction.” This means that having changeless confidence in all forms

of behaviour, one gains an inexhaustible treasure; hence, that is the quality of

realization.

“Uninhibited is the distinction of the mind—where could there be an

abyss?” [nkj 322.1; nkg 274.2] This means that since everything is the self-

illumination of intrinsic awareness, a basis for an abyss is unestablished.

“Inwhomandwhence is an abyss produced?Who is the one searching for an

abyss?” This means that in that state, whenever there is awareness of an abyss,

the existence of someone deliberately pursuing it is unestablished.

“Since the enlightened mind is great bliss, the so-called abyss is perpetually

removed.”35 This means that since the sufferings of the hells themselves, etc.,

are the panoply of reality-as-such, there is nowhere to fall down to in the first

place.

If you ask why, [it is replied,] “the abyss itself is the enlightened mind.” This

means that because great bliss is nowhere else, there is no anxiety with regard

to the intolerable realms.

“Who is the one searching during the three times? What is there to do dur-

ing the three times?” This means that since causes, conditions and effects are

undifferentiated in the wisdom of the fruition, the existence of one pursuing

the past, future and present has no basis that could be gradually established.

“If the fruition is thoroughlypure, the causeof this thoroughpurity is present

throughout the three times.” [nkj 323.1; nkg 275.1] This means that cause and

34 Quoted in the sm 383; see Esler 2018: 295.

35 Quoted in the sm 354; see Esler 2018: 280.
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།ཞེས་པ། གདོད་ནས་རྒྱུ་འབྲས་དབྱེར་མེད་དེ་འབྲས་བུ་ཉིད་དུ་སྨིན་ཟིན་པའི་ཕྱིར་འགྲུབ་པའི་དུས་

ཀྱི་རིམ་པ་ལས་གྲོལ་བའོ།

།སྐུ་གསུང་ཐུགས་ཀྱི་བདེ་ཆེན་ལ།

།གོལ་ས་བྱ་བ་ག་ལ་ཡོད།
5 །ཞེས་པ། ཐམས་ཅད་སྐུ་གསུང་ཐུགས་ཆེན་པོར་སངས་རྒྱས་པས་གོལ་ས་ཀ་ནས་རང་དག་པའོ།

།སུ་ཞིག་གོལ་ས་དོན་དུ་གཉེར།

།ཞེས་པ། མེད་བཞིན་ཚོལ་བ་མི་འབྱུང་བའོ།

།གདེང་གིས་དག་པའི་ཕྱིར།

།ཡེ་ཤེས་རྟོགས་འདི་ཁྱད་པར་གྱིས།
10 །སྤྱོད་ལམ་རྣམ་བཞི་གང་སྤྱད་ཀྱང་།

།འཆིང་བར་མི་འགྱུར་རྣམ་གྲོལ་རྫོགས།

།ཞེས་པ། རང་བྱུང་ཡེ་ཤེས་གཏིང་ཕྱིན་པར་མཇལ་བས་འགྲོ་ཉལ་འདུག་སྡོད་ལོངས་སྤྱོད་དུ་སྤྱོད་པ་

རིལ་ལ་སྤྱད་ཀྱང་གོལ་བ་མེད་དེ་ཡང་དག་པའི་མཛད་སྤྱོད་ཉིད་དུ་སྨིན་ཟིན་ཏོ།

།དེ་ཅིའི་ཕྱིར་ཞེ་ན།
15 ལྟ་བས་མཐོང་ལ་རྟོག་པ་མིན།

།ཞེས་པ། ཐམས་ཅད་མཁྱེན་པར་རིག་པ་རང་གསལ་བས་ཡུལ་མེད་པའི་ཕྱིར་རོ།

།ཡེ་ནས་ལྷུན་རྫོགས་མཉམ་པའི་ངང་།

།དེ་ལ་གོལ་ས་ག་ལ་ཡོད།

།ཞེས་པ། བདག་ཉིད་ [324] ཆེན་པོར་ལྷུན་གྱིས་རྫོགས་པས་ཟུག་རྔུ་མེད་པ་དང་བྲལ་བ་ལ་གཞན་
20 པ་མ་དམིགས་པའི་ཕྱིར་གོལ་བའི་ས་མེད་པའོ།

།མཁའ་མཉམ་དབྱིངས་ལ་གཏེར་ལྡན་པའི༑

།དོན་ཆེན་རྟོགས་པའི་རྣལ་འབྱོར་པས།

།ཞེས་པ། ལྷུན་གྱིས་གྲུབ་པའི་དོན་རྟོགས་པ་ཡོད་པས་ཡོན་ཏན་ཅི་འབྱུང་ཞེ་ན།

1 དབྱེར་མེད] nkg 275.2 has dbye med (psych., orth.).
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effect being originally inseparable since the fruition has already ripened, one

is liberated from gradually established temporality.

“In the great bliss of awakened body, speech and mind, where could one

deviate towards?”36 This means that since everything is awakened as body,

speech and mind, deviations are intrinsically alpha-pure.

“Who could pursue a deviation?”37 This means that [deviations] being non-

existent, no searching for them occurs.

For the sake of those having this confidence, [it is said,] “It is especially

through the realization of wisdom that, whatever one engages inwith regard to

the four types of conduct, one does not become fettered, utter liberation being

complete.”38 This means that having encountered self-originated wisdom in its

depth, one can engage in all types of conduct, enjoying walking, lying down,

sitting and standing, yet there is nowhere to deviate, for the behaviour of genu-

ineness has already ripened.

If you ask why, [it is replied,] “Seeing with the view is not discursive.” This

is because through the intrinsic clarity of omniscient awareness, there are no

objects.

“In the state of equality, which is primordially and spontaneously com-

plete, where could there be a deviation?” This means that since integral being

[nkj 324.1; nkg 275.6] is spontaneously complete, one is free from all pain and

does not referentially image anything else; hence, there is no deviation.

“Endowed with a treasure, the sky-like open dimension, the yogin realizes

the great meaning.” If you ask what the qualities that occur from having real-

ization of the spontaneously present absolute meaningfulness might be, [it is

36 Quoted in the sm 354; see Esler 2018: 281.

37 Quoted in Ibid.

38 Quoted in the sm 452; see Esler 2018: 337.
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ཁྱད་པར་ཅན་དང་ཁྱད་པར་གྱི།

།ཆུ་ཤིང་རུལ་པའི་སྙིང་པོ་ལྟར།

།གཏན་དུ་མེད་པ་མ་ཡིན་ཏེ།

།སུརྱའི་འོད་དང་ཙན་དྲ་བཞིན།
5 །དངོས་པོ་མེད་ལས་སྙིང་པོ་འབྱུང་།

།ཞེས་པ། མངོན་པར་མཐོ་བའི་འབྲས་བུ་ཆེན་པོ་ཉིད་དང་མངོན་ཤེས་རྫུ་འཕྲུལ་ལ་སོགས་པ་ཤིན་

ཏུ་ཟག་པ་མེད་པའི་ཡོན་ཏན་ནི་ཆུ་ཤིང་ལྟར་མེད་པ་མིན་ཏེ། ཉི་མ་དང་ཟླ་བའི་འོད་བཞིན་དུ་རང་རིག་

ཅིའང་མ་ཡིན་པ་ཉིད་ཞེན་པ་གཉིས་དག་པ་ཙམ་གྱིས་འབྲས་བུ་ཐམས་ཅད་དུ་རང་འཆར་བའོ།

།དེས་ན་དངོས་བྲལ་དངོས་མེད་ཆོས་དབྱིངས་ལ།
10 །སེམས་ཀྱི་ཉི་ཟེར་སྤྲོ་ཞིང་བསྡུ།

།ཞེས། མཐའ་དང་བྲལ་བའི་ཆོས་ཇི་བཞིན་པ་ལ་རང་རིག་པའི་ཡེ་ཤེས་རང་གསལ་བའི་ [325] ཉི་

མས་རང་བརྡལ་ཞིང་དེར་བཟླུམས་པའང་ཐ་སྙད་ཙམ་སྟེ། ངོ་བོས་ཡུལ་དུ་སྒོམ་པར་ཐལ་བ་ནི་མེད་

པའོ། །དེ་ཅིའི་ཕྱིར་ཞེ་ན།

ཆགས་པ་ཉིད་ན་མ་ཆགས་ཏེ།
15 །ཞེས་པ། བསྒོམས་ཙམ་ཉིད་ན་ཡུལ་དུ་ཞེན་པ་མེད་དེ་སྒོམ་སྤྱོད་ཀྱི་སྒྲིབ་པ་ཉིད་སེམས་ཀྱི་ཡེ་ཤེས་

སུ་རང་གསལ་བ་ནི་མུན་པ་ཉིད་སྣང་བར་གསལ་བ་ལྟ་བུའི་ཕྱིར།

ནུབ་ཀའི་ཟེར་དང་ནམ་ལངས་བཞིན།

།ཞེས་གསུངས་སོ། །འདི་བཙའ་བའི་ཐབས་ནི།

རྒྱ་མཚོའི་རྟིང་གི་རྡོ་བ་བཞིན།
20 །སྐལ་པར་དཀྲུག་ཀྱང་ཁར་མི་དབྱུང་།

།ཞེས་པ།

སྲོག་ལ་བབ་ཀྱང་གསང་བའོ།

།རྟོགས་ལ་མ་ཆགས་སེམས་དང་ཡུལ།

།སྦྱོར་ཞིང་མ་ཆགས་སྒྲོལ་ཞེས་བྱ།

14 ཏེ] em. ste (gramm.); see nkm 325.2 and nkg 276.6. 18 བཙའ་བའི] em. btsa’ pa’i (gramm.); see

nkg 277.2. 19 རྟིང] nkg 277.2 has gting (rec., alt.). 20 དབྱུང] nkg 277.2 has ’byung (hom., psych.).
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replied that] “distinctive and special, it is not inconsistent, like the heart of

the plantain tree; like the moon or like sunlight, its quintessence occurs as

an absence of reified entities.”39 This means that the upraised great fruition

itself, along with its veritably uncontaminated qualities, such as the miracu-

lous supracognitions, etc., is not non-existent like the plantain tree. Intrinsic

awareness, like the light of themoon or sun, is nothing in itself, yet through the

mere purification of the twofold craving everything self-arises as the fruition.

Then, “in the open dimension of phenomena, free from reification and not

an entity, the sunrays of the mind radiate and are absorbed.” This is merely

a designation for the fact that in the being as it is of phenomena, free from

limitations, the sun of intrinsic clarity, i.e. the wisdom of intrinsic awareness,

[nkj 325.1; nkg 276.5] self-expands and contracts.

Meditating on the objects in terms of their essence, there is no vanishing

thereof. If it be asked why, [it is replied that] “attachment itself is detachment.”

This means that craving towards objects is absent merely during meditation.

Yet the obscurations of meditation and conduct being themselves intrinsically

clear as the mind’s wisdom, this is like darkness that is illuminated. It is there-

fore said, “like the rays of dusk and like daybreak.”

Regarding the means of safeguarding [this doctrine], it is said that “like a

stone at the bottom of the ocean, even if one’s fortune is disturbed, it will not

be drawn forth from one’s mouth.”

“Even if one’s life be at stake, one will keep them secret. In realization,

detachment is the union of mind and objects, and detachment is their liber-

ation called.”

39 Quoted in the sm 342–343; see Esler 2018: 274.
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།ཞེས་པ། ཡོན་ཏན་ཅི་ལའང་ཞེན་པའི་སྐྱེས་བུས་ཡུལ་སེམས་གཉིས་མེད་དུ་རྟོགས་པས་སྤྱོད་

ཡུལ་ཡོངས་སུ་དག་པས་སྦྱོར་སྒྲོལ་གཉིས་དུས་ཅིག་ཏུ་ལྷུན་གྱིས་རྫོགས་པའོ།

།འཕྲ་བཀོད་ལུང་དོན་གྱི་སྒང་དྲིལ་ནས། །ཕྱོགས་མཐོང་དོན་དུ་འགྲེལ་པ་འདི་བྱས་པའི། །ཉེས་པ་

རང་སེམས་ཀློང་དུ་བཤགས། །དགེ་ [326] རྩས་མཐའ་ཡས་བྱ་བྲལ་ཤོག །བྱང་ཆུབ་སེམས་བདེ་བ་
5 འཕྲ་བཀོད་ཀྱི་དོན་འགྲེལ་རྫོགས་སྟོ།

།ནོར་མཆོག་མི་གཏོང་སྒོམ་མི་བྱེད།

།ཐོབ་ནས་ཚོང་སེམས་ཁེ་གྲགས་གཉེར།

།སྣང་རྒུར་འཕྱན་ཞིང་སྤེལ་བྱེད་པའི།

།སྣོད་དམ་བྲལ་དང་མ་ཕྲད་ཅིག
10 །སྐལ་ལྡན་དུས་བབ་སྣོད་དམ་ཅན།

།རྒྱུད་དེས་འཚོ་བྱེད་ཀྱེ་འདི་ལྟ།

།ཡང་དབང་གཏེར།། །།

2 ཅིག་ཏུ] em. cig du (gramm.); see nkm 325.5 and nkg 277.4. 3 འཕྲ་བཀོད] nkg 277.4 has phra bkod

(rec., alt.). ‖ ལུང་དོན] em. lung don don (ditto) 5 འཕྲ་བཀོད] nkg 277.5 has phra bkod (rec., alt.). ‖ སྟོ]

nkm 326.1 and nkg 277.5 have so (rec., alt.). I have refrained from emending the sentence final

particle, since sto is an archaic spelling convention frequently found in the older literature. One

also encounters the variants s+ho, s+h+yo and sts+ho. See Cantwell andMayer 2012: 228, 348; and

Cantwell and Mayer 2008: 124. 11 དེས] nkg 277.6 has nges (visual).
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Thismeans that whatever qualities a person craves for, by realizing that objects

and mind are non-dual, one’s objective scope is thoroughly purified, so both

union and liberation40 are at once spontaneously complete.

Condensing themeaning of the authoritative scripture, the Inlaid Jewel, I made

this commentary for the purpose of those whose sight is biased. Whatever

faults there may be, I confess them in the expanse of my own mind. Through

these roots of virtue, [nkj 326.1; nkg 277.5] may infinite beings be free from

action!

The meaning commentary on the Inlaid Jewel of Bliss, the Enlightened Mind is

completed.

May this supreme wealth, which can neither be given up nor meditated on,

Not meet with those who, having obtained it, trade it away, their mind pursu-

ing renown,41

Nor with those who roam about among manifold appearances,

Nor with those who are vessels free from pledges and who spread it far and

wide!

The time for the fortunate will come: vessels holding pledges,

They will be nourished through this tantra.

By YangWangter.

40 See below, Text 4, note 108.

41 The verse is somewhat cryptic and could also be translated as follows: “Not meet with

those who, having obtained it, pursue renown with a mercantile mind.”
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text 3

rDo rje gzong phugs kyi ’grel pa (dzg)

[References: rDo rje gzong phugs kyi ’grel pa, in nkj, vol. 103/pe: 381–398. Reproduced

in nkm, vol. 93/ge: 381–398.

Computer input version (based on nkj via nkm) in nkg, vol. 98/nye: 329–343.]

༄༅།། །རྡོ་རྗེ་གཟོང་ཕུགས་ཀྱི་འགྲེལ་པ་བཞུགས་སོ།། །། [382]

།རྡོ་རྗེ་གཟོང་ཕུགས་འགྲེལ་པ་ནི།

ཡེ་ཤེས་རྡོ་རྗེ་མ་ལུས་ལྷུན་རྫོགས་ངང་དུ་བཅོམ།

།དེ་ཉིད་ཀུན་དངོས་མང་བསྡུས་རྫོགས་པར་ལྡན་འགྱུར་ཡང་།
5 །རང་གི་ངོ་བོ་འདི་ཞེས་སྨྲ་བསམ་སྤྱོད་ཡུལ་འདས།

།ཡིད་བཞིན་ནོར་ལྟར་ལྷུན་གྲུབ་བདག་གཞན་ལེགས་པ་ཆེ།

།སྤྱོད་ཡུལ་ཟུག་རྔུ་ཀུན་བྲལ་སྡུག་བསྔལ་ལམ་དུ་བདེ།

།འབྲས་བུ་དེ་བཞིན་ཆེ་བ་ལྔར་ལྡན་པ་ནི་གནས།

།དེ་ཉིད་གདེང་འགྱུར་ཀླུང་ཞུགས་མངོན་བྱས་གང་གྱུར་པ།
10 །མཉམ་ཉིད་ལྷག་པའི་འདུད་པ་མཆོད་པ་ཀུན་གྱི་མཆོག

7 བྲལ] nkg 330.2 has ’bral (tense). 9 གདེང] em. rdeng; see nkg 330.3.

https://creativecommons.org/licenses/by-nc-nd/4.0/


text 3

Commentary on the Adamantine Piercing Awl

(dzg)

The commentary on the Adamantine Piercing Awl.1

Having conquered the state in which all the adamantine wisdoms without

exception are spontaneously complete,2

You are endowed with the completeness of assembling numerous paradigms;

Your essence transcends the objective scope of speech and thought.

Like the wish-granting gem, spontaneous presence is the great excellence in

self and others.

Its scope is free from all pain, so on the path, suffering is bliss.

It abides as the fruition, endowed with the five greatnesses.3

Whenever it is actualized by confidently4 entering its stream,

Bowing down in the eminent equality is supreme among all offerings.

1 Critical edition of the root text (the Nammkha’i rgyal po) in Liljenberg 2012b: 253–258 (M ver-

sion), 259–264 (D version); for a translation, see Liljenberg 2012b: 177–181 (M version); 181–188

(D version). There are vast differences in the placement of the lines in this commentarywhen

compared to the ngb root text. Generally, the version found within the commentary here

tends to be closer to the D version of the root text than to its M counterpart. See Liljenberg

2012b: 233. References to Liljenberg’s study in this chapter are thus primarily to her edition of

the D version.

2 The first three lines play on the term bcom ldan ’das (Skt. bhagavat: ‘HallowedOne’), the indi-

vidual components of which in Tibetan are given in italics in the translation.

3 The five greatnesses are discussed in the sm 336–337. They evoke various aspects of awaken-

ing as seen from the Dzogchen perspective and refer to (1) the greatness of awakening to

phenomena’s open dimension; (2) the greatness of awakening as actual perception; (3) the

greatness of awakening as integral being; (4) the greatness of awakening to that which is; and

(5) the greatness of the non-existence of awakening. For a full translation, see Esler 2018: 270–

271.

4 nkj has rdeng ’gyur, whereas nkg emends this to gdeng ’gyur. In any case, the sense of gdeng

seems to be called for.
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།སྣོད་དང་སྐལ་ [383] བར་ལྡན་ལ་གདམས་པའི་ཕྱིར།

།ཡིད་བཞིན་ཡེ་ཤེས་དབྱིངས་ཀྱི་མཐའ་ཁྱབ་པ།

།གྲོལ་ཞིང་རྟོགས་ཏེ་དོན་ལྡན་བརྩོན་པས་ཉོན།

།ཡིད་བཞིན་འབར་བ་ཡེ་ཤེས་རང་བྱུང་སྟེ།
5 །ཅིར་སྣང་འཕེལ་འགྲིབ་མེད་པར་གསལ་བ་ཉིད།

།གང་ཡང་མ་བཀོལ་རྫོགས་པ་འདུས་མ་བྱས།

།མུ་མཐའ་མེད་པས་འགྲོ་འོང་མེད་པར་འབྱུང་།

།ཀུན་ཁྱབ་བདག་ཉིད་འཆིང་འགྲོལ་མེད་པའི་དོན།

།རྟོགས་པའི་སྐལ་ཡོད་ཆུ་བོ་སྤྱོད་ལྡན་ལ།།
10 ༈ །།ལོ་རྒྱུས་དོན་གྱིས་ལྷག་པའི་དོན་བསྟན་ཕྱིར།

།སྣང་ [384]མེད་བརྗོད་པ་མེད་ལས་འདས་པའོ།

།ངེས་པར་བསྟན་པ་སྣང་གྲགས་ལྷུན་རྫོགས་ཀྱང་།

།དེ་དེ་ཡོད་དང་མེད་ལས་གང་འདས་པ།

།འདས་པའི་ཕྱོགས་སུ་གྱུར་མེད་མན་ངག་མཚན།
15 །ཆོས་ཀྱི་དབྱིངས་ལ་བསྡུས་ཏེ་རྣམ་བཤད་པ།

།བྱ་བྱེད་མེད་པར་མན་ངག་བཅུད་ཤར་བའི།

།སེམས་ལ་ཚིག་ཏུ་བརྗོད་མེད་སྐུའང་མེད༑

།ཕྱི་ནང་སྤྱོད་ཡུལ་མེད་པར་ནང་ཉིད་ལ།

།བརྗོད་སྣང་ཀུན་དངོས་འདི་འདྲ་འདི་ཞེས་མེད།
20 །ཡེ་ཤེས་རྣམ་པར་དག་པ་ཅིག་ཕྱིར་ཏེ།

།མི་གནས་ཡེ་ཤེས་རང་དག་ཐ་དད་མེད།

2 For the ngb root text, cf. Liljenberg 2012b: 263 (D version). Although the lemmata from the

root text are not marked off in the extant version of Nubchen’s commentary, in this edition they

are placed in colour in order to distinguish them visually from the surrounding commentary. It

should also be noted that the order inwhich the lines are placed in the commentary differs signi-

ficantly from the extant versions of the root text. 9 ལ] nkg 331.1 has pa (rec., alt.). 10 གྱིས] em.

kyis (gramm.) 11 For the ngb root text, see Liljenberg 2012b: 258 (M version), 263 (D version).

17 For the ngb root text, see Liljenberg 2012b: 262 (D version). 20 For the ngb root text, see

Liljenberg 2012b: 262 (D version).



text 3: commentary on the adamantine piercing awl (dzg) 121

Because these instructions are for fortunate vessels,5 [nkj 383.1; nkg 330.3]

[They are] “the wish-granting wisdom that pervades the limits of the open

dimension.”6

Listen well and strive in what is meaningful, i.e. liberation and realization!

The wish-granting blazing wisdom is self-originated—

Whatever appears, its clarity is without developing or fading away.

Without picking out anything, its completeness is uncompounded.

Being without extremes, it is without coming or going.

All-pervading, one’s integral identity means being without binding or libera-

tion.

Those with the fortune of realization are endowed with river-like conduct.

In order to teach the eminent meaning in terms of history,

“It transcends appearance and expression.”7 [nkj 384.1; nkg 331.1]

Although appearance and resonance are spontaneously complete within the

definitive teaching,

It transcends existence and non-existence.

From the position of transcendence, the name of this pith instruction is the

‘changeless’,

[Yet] included within phenomena’s open dimension are explanations.

Being without action and agent, it arises as the elixir of pith instructions.

“The mind [of enlightenment] is without expression in terms of words and

without body”:8

Its inwardness is without objective scope in terms of ‘inner’ and ‘outer’.

All expressions and appearances are without identifiable realness.

“Because the utter purity of wisdom is one,”9

Non-abiding wisdom is not different from its intrinsic purity.

5 Here there is a change from an eleven-syllabic metre to a nine-syllabic one.

6 A close variant of this line is found towards the end of the ngb root text; cf. Liljenberg 2012b:

263 (D version). It is also quoted in the sm 342; see Esler 2018: 274. Although the lemmata from

the root text are notmarked off in the extant version of Nubchen’s commentary, I have placed

them in quotationmarks in the English translation in order to distinguish them visually from

the surrounding explanatory verses.

7 This line is found towards the end of the ngb root text; see Liljenberg 2012b: 258 (M version),

263 (D version). It is also quoted in the sm 342; see Esler 2018: 274.

8 This line is found in the ngb root text; see Liljenberg 2012b: 262 (D version).

9 This line is found in the ngb root text; see Liljenberg 2012b: 262 (D version). It is also quoted

in the sm 370 (see Esler 2018: 288) as part of a citation from a text called the sPros pa med pa’i

tig. This may have been an alternative title for the Nammkha’i rgyal po; see Liljenberg 2012b:

126.
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།བདག་ཉིད་ཆེན་པོའི་གཏན་ཚིགས་དོན་ཡིན་པས།

།གྲོལ་བའི་ལས་ནི་མཚན་ཉིད་ཡོད་མ་ཡིན།

།བཅིངས་པ་གཉིས་བྲལ་འཕྲིན་ལས་འདི་འདྲར་མེད།

།མཐའ་བྲལ་གཏན་ཚིགས་སྒོ་ནས་མཐུན་བསྟན་པ།
5 །གཅིག་དང་དུ་མའི་མཐའ་ལས་འདས་པ་ནི།

།གཅིག་ལས་མ་གཡོས་ཐ་དད་སྣང་བ་དང་།

།ཀུན་བྲལ་ཉག་གཅིག་ཅི་མ་སྤངས་པའི་ཕྱིར།

།རྒྱ་མཚོའི་རླབས་དང་དེ་ཉིད་མཚུངས་བཞིན་དང་།

།ཆོས་ཀྱི་དབྱིངས་ཀྱི་མཚན་ཉིད་བཀྲ་ [385] བ་མེད།
10 །དེ་བས་གཟུགས་བྲལ་གཟུགས་ཀུན་དངོས།

།ཚོན་ལྔ་བསྲེས་བཞིན་འདི་འདྲར་བསྟན་པར་དཀའ།

།ཐམས་ཅད་མཁྱེན་ལྟས་དབུ་མ་ཟིལ་གྱིས་གནོན།

།འདི་འདྲ་དོན་མཆོག་མ་རྟོགས་སྐྱོན་བསྟན་ཕྱིར།

།ཀུན་གྱི་བདག་ཉིད་དུས་གསུམ་དབྱིངས་མི་གཡོ།
15 །འགྲེ་ལོག་སྤྱི་ཚུགས་གར་འགྲེ་གར་སྤྱོད་ཀྱང་།

།སྙིང་པོའི་དོན་ལས་མི་འདའ་མཁའ་ལྟ་བུའི།

།ལྟ་བ་འདི་མེད་སྤྱོད་པ་སྒྱུ་མས་འཆིང་།

།གཟའ་གཏད་བྲལ་སྤྱན་མེད་ན་ཐམས་ཅད་དུ།

།ཅི་བྱས་ཅི་སྤྱད་གཟུང་འཛིན་བརྫུན་པས་འཆིང་།

2 For the ngb root text, cf. Liljenberg 2012b: 262 (D version). 5 For the ngb root text, see

Liljenberg 2012b: 262 (D version). 9 For the ngb root text, cf. Liljenberg 2012b: 262 (D version).

14 For the ngb root text, see Liljenberg 2012b: 256 (M version), 261 (D version). 17 For the

ngb root text, see Liljenberg 2012b: 256 (M version), 262 (D version). 19 གཟུང་འཛིན] nkg 332.4 has

gzungs ’dzin (tense).
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Since the axiom of integral being is absolute meaningfulness,

“The activity of liberation is without characteristics.”10

Being free from dualistic bondage, there is no identifiable awakened activity.

Since it is taught through the axiom of freedom from limitations,

“It transcends the limitations of singularity and multiplicity,”11

Appearing as different, yet without wavering from the one.

Since in its unicity, free from all, it has nothing to relinquish,

It is congruent with the ocean’s waves:

“The characteristic of phenomena’s open dimension is its absence of glitter.”12

[nkj 385.1; nkg 332.1]

Therefore, being free from form, it is the paradigm of form.

As it blends the five colours, it is difficult to show.

From the perspective of the omniscient, it outshines the middle.13

In order to show the flaws of not realizing the supreme meaning,

“The universal paragon does not waver from the open dimension throughout

the three times.”14

Even though one’s conduct writhes about upside down, rolling around,

One does not trespass against the quintessential meaning, like the sky.15

Yet “without the view, one’s conduct is bound to illusion.”16

Without the eye that is free from thematic focus,

Whatever one does or engages in will be bound by the lies of grasper and

grasped.

10 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 262 (D version). It

is also quoted in the sm 370 in the citation from the sPros pa med pa’i tig; see Esler 2018:

288.

11 This line is found in the ngb root text; see Liljenberg 2012b: 262 (D version). It is also

quoted in the sm 370 in the citation from the sPros pa med pa’i tig; see Esler 2018: 288.

12 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 262 (D version). It

is also quoted in the sm 370 in the citation from the sPros pa med pa’i tig; see Esler 2018:

288.

13 This line means that any concept of a middle that avoids extremes is also left behind.

14 This line is found in the ngb root text; see Liljenberg 2012b: 256 (M version), 261 (D ver-

sion). It is also quoted in the sm 371 in the citation from the sPros pamed pa’i tig; see Esler

2018: 288.

15 These two phrases appear in the sm 351 (see Esler 2018: 279), as well as in the Dunhuang

manuscript iolTib J 647, fol. 2r.3–4, translated and edited in Karmay 2007: 53, 57. The first

clause also occurs in the dpg (nkj 309.5–6).

16 This line is found in the ngb root text; see Liljenberg 2012b: 256 (M version), 262 (D ver-

sion). It is quoted in the sm 456; see Esler 2018: 340.
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།དེ་བས་གཉིས་སུ་མེད་པར་དོན་བསྟན་ཕྱིར།

།ཕྱིན་ཅི་ལོག་དང་མ་ལོག་བྱང་ཆུབ་སྟེ།

།བྱང་ཆུབ་ཉིད་ལ་ལོག་དང་མ་ལོག་མེད།

།རང་བཞིན་ངོ་བོ་མཚན་ཉིད་མ་ནོར་ལམ་ལོག་པའི།
5 །འཁོར་དང་དེ་བཟློག་མྱ་ངན་འདས་པའི་ཆོས།

།གསུམ་གྱིས་ཐ་དད་མེད་པས་བྱང་ཆུབ་སེམས།

།འོན་ཀྱང་དེ་ལ་དེའི་ཕྱོགས་འགྱུར་མེད།

།དེ་ནི་གཉུག་མར་གནས་པའི་བྱང་ཆུབ་སེམས།

།ཕྱོགས་ལ་སོགས་པ་ཤེས་ [386] རབ་འཆལ་པའི་བློ།
10 །ཡང་དག་ལྟ་དང་བསྒོམ་པའི་དོན་བསྟན་ཕྱིར།

།བསམ་དང་བྲལ་བའི་སེམས་རྣམས་དེ་ཉིད་ནི།

།ནམ་མཁའ་འདྲ་བའི་སེམས་དེ་ཉིད་དང་བྲལ།

།མཐའ་ཡས་སེམས་བརྒྱུད་ལོག་རྟོག་ཐ་དད་རྣམས།

།དེའི་ཁོ་ན་ཉིད་ནི་རིགས་དང་རྒྱུད་མེད་ཕྱིན།
15 །ལྷུན་གྲུབ་ཡེ་ཤེས་སྤྱོད་ཡུལ་བྲལ་བའི་དཔེ༑

།མཁའ་ལ་མཁར་སེམས་མེད་འདྲར་དེ་ཉིད་དེར་སེམས་བྲལ།

།ཡོད་མེད་དབུ་མ་མ་དམིགས་བརྗོད་མེད་ན།

།ནམ་མཁའ་མི་གནས་བརྗོད་དུ་མེད་ལས་འདས།

།སྣང་སྟོང་མཐའ་དབུས་ངང་ཉིད་ཡུལ་མེད་བསྟན་དཀའ་བ།
20 །གདེང་དུ་ཆུད་ན་ཡེ་ཤེས་ནམ་མཁའ་ལའང་།

།སེམས་རྟེན་མི་འཆའ་བརྗོད་མེད་བླང་དུ་མེད།

།དོན་དེ་གང་ལྡན་མཉམ་བཞག་བསྒོམས་པའི་བླང་།

།དེ་ཕྱིར་གསང་བ་ཕྱི་ནང་ལས་འཕགས་པས།

2–3 For the ngb root text, see Liljenberg 2012b: 262 (D version). 11–12 For the ngb root text,

see Liljenberg 2012b: 262 (D version). 17–18 For the ngb root text, see Liljenberg 2012b: 256–257

(M version: the second line is quite different), 262 (D version).
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Hence, in order to reveal the non-dual meaning,

“With regard to enlightenment being distorted and undistorted,

Enlightenment itself is without distortedness and undistortedness.”17

The unmistaken characteristic of the essential nature, as well as

The phenomena of the distorted path, cyclic existence (Skt. saṃsāra), and its

reverse, woe-transcendence (Skt. nirvāṇa),

Are not different as three, being the enlightened mind.

In any case, its orientation being changeless,

The enlightened mind abides as the innate;

[Yet] the intellect searches with acumen for positions, etc. [nkj 386.1; nkg

332.6]

In order to show the meaning of the genuine view and meditation,

“Minds may be free from thought,

Yet the sky-like mind is free from that too.”18

For the lineage of infinite mind, the different misconceptions

Are in their suchness without class and pedigree.

Spontaneous wisdom is free from objective scope; for example,

Mindlessness is like a castle in the sky, yet freedom frommind,

“Inexpressible, cannot be referentially imaged as existing, non-existing or their

middle.

Non-abiding, like space, it transcends expression.”19

Appearance-emptiness, without the objects pertaining to extremes or their

middle, is difficult to show.

When assimilated with confidence, in the sky of wisdom,

Mind has no support to set up; inexpressible, there is nothing to take up.

Whoever is endowed with this meaning takes up meditation in equipoise.

Therefore, this secret is superior to all outer and inner [practices].

17 These two lines are found in the ngb root text; see Liljenberg 2012b: 262 (D version).

18 These two lines are in the ngb root text; see Liljenberg 2012b: 262 (D version).

19 Again, these two lines are in the ngb root text; see Liljenberg 2012b: 256–257 (M version:

the second line is quite different), 262 (D version).
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།མཚན་མ་འཇིལ་བའི་སྐུ་མེད་དག་པས་ན།

།རྟོགས་པའི་རྙེན་པ་ཕྱག་རྒྱ་བསྒོམ་མེད་ཕྱིར།

།གཟའ་བའི་ཡུལ་མེད་བརྩལ་བའི་དབང་པོས་སྟོང་།

།གཞི་བསྒོམ་བཟླས་པས་ཐོབ་ [387] བྱའི་སྤྱོད་ཡུལ་མེད།
5 །དུས་གསུམ་མཉམ་པ་ཉིད་ཀྱང་འབྱུང་འཇུག་གོ།

།དོན་དམ་དུས་གསུམ་མཉམ་ལ་ལྡང་འཇུག་པ།

།ཆེད་དུ་བྱེད་པ་གཟུང་འཛིན་གཙོ་བོ་ཡིན།

།དེ་བས་འདི་ལ་དེ་མེད་དོན་བསྟན་ཕྱིར།

།ལེན་མེད་འཛིན་དང་ཡོངས་སུ་བྲལ་བས་ན།
10 །དུས་གསུམ་བདག་ཉིད་རྡོ་རྗེ་སེམས་དཔའ་ཆེ།

།དུས་གསུམ་བདག་ཕྱིར་སྤོང་ལེན་གཟུང་འཛིན་མེད།

།དེ་ཕྱིར་ཆོས་ཀུན་སོ་སོའི་གནས་ན་དཔལ།

།རྡོ་རྗེ་སེམས་དཔའ་དུས་སྐབས་མེད་པར་གནས།

།གཅིག་གིས་སྤགས་པས་ཐེག་པ་ཀུན་བས་ཆེ།
15 །བརྟགས་པའི་སྐུ་གསུང་ཐུགས་ལས་འདས་པའི་ཕྱིར།

།སེམས་ཉིད་ཆོས་པས་སེམས་ལ་སྐུ་མི་མངའ།

།རང་སེམས་ཆོས་སྐུར་གནས་ཕྱིར་དབྱིབས་དང་ཁ་དོག་མེད།

1 For the ngb root text, cf. Liljenberg 2012b: 256 (M version), 261 (D version). 2 རྙེན་པ] iso. rnyed

pa. See bTsan lha ngag dbang tshul khrims 1997: 225. Cf. nkg 333.5, which introduces the hyper-

correction bsnyenpa (hom., rec.). 3 For thengb root text, see Liljenberg 2012b: 256 (Mversion).

5 For the ngb root text, see Liljenberg 2012b: 261 (D version). 9–10 For the ngb root text, see

Liljenberg 2012b: 256 (M version: separated by two further lines), 261 (D version). 16 For the

ngb root text, see Liljenberg 2012b: 261 (D version).
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“Since the absence of awakened body, in which signs are expelled, is pure,”20

In gaining21 realization, there is no meditating on emblematic gestures (Skt.

mudrā); hence,

“One is empty of the faculties of striving, being without thematic object.”22

There is no objective scope obtainable throughmeditating on the basis [of the

deity]23 and through incantatory repetition. [nkj 387.1; nkg 333.5]

“Throughout the three times there is occurrence and involvement even in

equality.”24

In absolute truth, one emerges and enters the three times as equal.

Deliberate performance is chiefly about grasper and grasped.

Hence, in order to reveal the meaning in which they are absent,

“Which is without acceptance and is thoroughly free from grasping,

The paragon of the three times, the great Vajrasattva,”25

Being the custodian of the three times, is without relinquishing or acceptance,

without grasper and grasped.

Therefore, abiding in all individual phenomena, he is glorious.

Vajrasattva abides without time frame.

Being alone to rise up,26 it is greater than all the vehicles.

Because it transcends awakened body, speech and mind insofar as they are

examinable,

“The spiritual practitioner of mind-as-such possesses no awakened body in his

mind.”27

Because one abides in the body of reality (Skt. dharmakāya) that is one’s own

mind, there is neither shape nor colour.

20 Variants of this line are found in the versions of the ngb root text; cf. Liljenberg 2012b: 256

(M version), 261 (D version).

21 nkj reads rtogs pa’i rnyen pa, whereas nkg has rtogs pa’i bsnyen pa. The term rnyen is

equivalent in meaning to rnyed (‘gain’); see bTsan lha ngag dbang tshul khrims 1997: 225.

22 This line is quoted under the title Byang chub sems tig in the sm 318; see Esler 2018: 260.

The line is found in the ngb root text; see Liljenberg 2012b: 256 (M version).

23 Lopon P. Ogyan Tanzin comments that in this context the word gzhi refers to the basis of

the deity that is meditated on.

24 This line is quoted in the sm 436; see Esler 2018: 325. It is found in the ngb root text; see

Liljenberg 2012b: 261 (D version).

25 These two lines are found in the ngb root text; see Liljenberg 2012b: 256 (M version: sep-

arated by two further lines), 261 (D version).

26 On the word spags pa, see below, Text 4, note 105.

27 This line is found in the ngb root text; see Liljenberg 2012b: 261 (D version).



128 text 3: rdo rje gzong phugs kyi ’grel pa (dzg)

།གྲགས་ལས་འདས་པས་གྲགས་ཉིད་ཡེ་ཤེས་ཏེ།

།འདི་འདྲར་སྒྲར་བརྗོད་མེད་ཕྱིར་སྒྲ་ཉིད་ཡེ་ཤེས་སྣང་།

།ཞི་བའི་འོད་གསལ་གདོད་ནས་ལྷུན་གྱིས་གྲུབ།

།གཟུང་འཛིན་གསུམ་བྲལ་ལྷུན་གྲུབ་ཡེ་ཤེས་ནི།
5 །ཡེ་ནས་ [388] དེ་བཞིན་གྲུབ་དང་མ་གྲུབ་བདག

།འགྱུར་བས་ཆགས་པ་མེད་པའི་ཆོས་ཡུལ་ཀྱང་མི་འགྱུར།

།དེ་ལས་བསམ་ཞིང་སྣང་བས་འཛིན་མེད་རྟགས་འགྱུར་མེད།

།སངས་རྒྱས་ཡེ་ཤེས་ངོ་བོ་མེད་ཞེས་བྱ།

།རྒྱལ་བའི་ཐུགས་ནི་ཡོད་མེད་དབུས་བྲལ་བདག
10 །བསྟན་པར་དཀའ་ལ་ཆོད་ཕྱིར་དེ་སྐད་མཚོན།

།མི་འབྱུང་མི་འཇུག་ཡུལ་མེད་དབང་པོས་སྟོང་།

།མཁའ་ལ་འབྱུང་འཇུག་ཡུལ་མེད་དེ་ལྟ་བུ།

།སངས་རྒྱས་ཡེ་ཤེས་ངང་གིས་དེ་ལྟ་བའོ།

།མི་རྟག་གཏན་ཚིགས་བདག་ལྟ་སུན་འབྱུང་ཕྱིར།
15 །སྐྱེ་འཇིག་འབྱུང་ཕྱིར་བདག་མཐའ་ཡེ་ནས་མེད།

།སྙིང་པོ་བདག་རིག་ཡོད་ན་དེ་ལྟ་འབྱུང་མི་རིགས།

།རྩོལ་བས་འདི་ལ་བྱ་བ་མེད་པའི་ཕྱིར།

1 For the ngb root text, cf. Liljenberg 2012b: 261 (D version). 3 For the ngb root text, see Liljen-

berg 2012b: 256 (M version), 261 (D version). 8 For the ngb root text, cf. Liljenberg 2012b: 256

(M version), 261 (D version). 9 རྒྱལ་བའི] nkg 334.5 has rgyas ba’i (psych., gramm.). 10 དཀའ]

nkg 334.6 has dkal (orth.). ‖ ཆོད] nkg 334.6 has mchod (hom.). 11 For the ngb root text, see

Liljenberg 2012b: 261 (D version). 12 མཁའ] nkg 334.6 hasmkhas (psych., rec., alt.). ‖ དེ་ལྟ་བུ] em.

de ltar bu (orth.) 15 For the ngb root text, see Liljenberg 2012b: 255 (Mversion), 261 (D version).
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“Since it transcends noise, resonance itself is wisdom”:28

Since it is inexpressible in terms of locution, sound itself appears as wisdom.

“The luminosity of peace is primal and spontaneously present”:29

Being free from the triad of grasper, grasped [and action], spontaneouswisdom

Is primordially thus; when one’s identity, established yet unestablished, [nkj

388.1; nkg 334.4]

Changes, the principle of detachment does not change in the manner of an

object.

Therefore, beingwithout grasping towards thoughts andappearances, there are

no changing indications.

“The wisdom of the Buddha is said to be without essence.”30

As for the awakened mind of the Victorious One, its identity is free from exist-

ence, non-existence and their middle;

In order to get across31 that which is difficult to show, it is indicated thus.

“Unoriginated, uninvolved, without object and empty of sense-faculties,”32

Like the sky,33 in which there is no origination, no involvement and no object,

Such is the inherent wisdom of the Buddha.

The axiom of impermanence is to repudiate the view of a self:

“Since it occurs as something that is produced and is destroyed, the limitation

of a self is primordially absent.”34

If there is awareness of a quintessential self, it is inappropriate for it to occur

like that.

Because there is no effortful action,

28 A variant of the line is found in the ngb root text; cf. Liljenberg 2012b: 261 (D version).

29 This line is found in the ngb root text; see Liljenberg 2012b: 256 (M version), 261 (D ver-

sion).

30 Variants of this line are found in the versions of the ngb root text; cf. Liljenberg 2012b: 256

(M version), 261 (D version).

31 nkj has chod (‘to get across’, ‘to deal with’, ‘to cover’; cf. sa chod), but nkg readsmchod (‘to

worship’) instead.

32 Here we have an instance of intertextuality with another mind section text, the rMad du

byung ba, inM, vol. 2/kha: 843.6, which shares this line. The line is quoted from that source

in the sm 366; see Esler 2018: 286. For the line as found in the ngb root text, see Liljenberg

2012b: 261 (D version).

33 nkj hasmkha’ la, but nkg readsmkhas la; this would suggest a translation as follows: “For

the sage there are no objects of origination and involvement.”

34 This line is found in the ngb root text, see Liljenberg 2012b: 255 (M version), 261 (D ver-

sion).
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།སྐུ་གསུང་ཐུགས་དང་བྲལ་བས་ཆེ་བའི་མཆོག

།སྣ་ཚོགས་སྐུ་གསུང་ཐུགས་ཀྱི་བདག་ཉིད་ལ།

།གསུམ་ཐོབ་རྩོལ་བས་དེ་བསྒོམ་བྱ་བྱེད་མེད།

།སྔགས་དང་ཕྱག་རྒྱ་བྲལ་ཡང་ཉམས་པ་མེད།
5 །མི་གཡོ་ཕྱག་རྒྱ་བཟླས་བརྗོད་མེད་པའི་སྔགས།

།དེ་ཉིད་བདག་ [389]ལ་སྣང་བརྗོད་བྲལ་ཉམས་མེད།

།ཕྱི་ནང་སྒོ་ཕུགས་མེད་པས་རྒྱ་ཆེ་ནང་པ་ཉིད།

།བྱ་བྱེད་མེད་པས་བགྲོད་མེད་ཡུལ་བྲལ་རྟེན་དང་བྲལ།

།མཐའ་དབུས་ཀུན་དང་བྲལ་བས་སྙིང་པོ་ཉིད།
10 །བརྒྱད་མཐར་ཐུག་དང་དབུ་མ་ཀུན་དངོས་མེད།

།འདི་ལ་འདིས་རིག་མེད་པས་དོན་བཅུད་ནི།

།བདེ་དང་མི་བདེ་མཉམ་པ་ཡེ་ནས་མེད།

།ལོངས་སྤྱོད་སྡུག་བསྔལ་བཟང་ངན་མ་འདྲེས་རྫོགས།

།དེ་ལ་དེ་འདྲར་ཡེ་ནས་བརྟག་ཏུ་མེད།
15 །འཛིན་མེད་བློ་ནི་གང་དང་འང་མི་སྐྱེ་ན།

1 For the ngb root text, see Liljenberg 2012b: 255 (M version), 261 (D version). 4 For the ngb

root text, see Liljenberg 2012b: 255 (M version: the end of the line is slightly different), 261 (D ver-

sion). 7 For the ngb root text, see Liljenberg 2012b: 261 (D version). 9 For the ngb root

text, see Liljenberg 2012b: 261 (D version). 12 For the ngb root text, see Liljenberg 2012b: 261

(D version). 15 For the ngb root text, see Liljenberg 2012b: 261 (D version).
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“Being free from awakened body, speech and mind, it is supremely great.”35

As the integral identity of awakened body, speech and mind in their variety,

The three are attained, yet there is neither the actionnor agent of effortfulmed-

itation.

“Though free from spells and emblematic gestures, there is no impairment”:36

Theunwavering emblematic gesture and the spell of the inexpressible incantat-

ory repetition,

Being in themselves free from appearance and expression, are unimpaired.

[nkj 389.1; nkg 335.3]

“Being without outer and inner, exterior and interior, it is extensive inward-

ness.”37

Being without action and agent, there is nowhere to travel, and one is free from

objects and free from supports.

“Since it is free from the extremes and their middle, it is the quintessence”:38

All the eight limitations39 and their middle are nonentities.

Without the awareness of this and that,40 in the elixir of absolute meaningful-

ness,

“Pleasure and displeasure are equal, primordially non-existent”:41

Enjoyment and suffering, good and bad, are unmixed yet complete;

They are primordially unexamined in terms of being this or that.

“Without grasping, if the intellect is not produced,”42

35 This line is quoted in the sm 349; see Esler 2018: 278. For the line as found in the ngb

root text, see Liljenberg 2012b: 255 (M version), 261 (D version). Here we witness a fur-

ther instance of intertextuality with the rMad du byung ba, in M, vol. 2/kha: 843.6, which

shares several of these lines, though they are given in a different order; for a translation,

see Guarisco 2013: 145.

36 This line is also quoted in the sm 349; see Esler 2018: 278. For the line as found in the ngb

root text, see Liljenberg 2012b: 255 (M version: the end of the line is slightly different), 261

(D version). This line too is found in the rMad du byung ba, in M, vol. 2/kha: 843.7.

37 For the line as given in the ngb root text, see Liljenberg 2012b: 261 (D version). Again, this

line is shared with the rMad du byung ba, in M, vol. 2/kha: 843.6. It is quoted from that

source in the sm 366; see Esler 2018: 286.

38 The line is found in the ngb root text; see Liljenberg 2012b: 261 (D version).

39 The eight limitations are production (skye ba), cessation (’gog pa), permanence (rtag pa),

nihility (chad pa), going (’gro ba), coming (’ong ba), singularity (don gcig) and difference

(tha dad pa). See Nor brang o rgyan 2008: vol. 2, 1848.

40 Amore literal translation would be “without the awareness of this through that” (’di la ’dis

rig med pas).

41 The line is found in the ngb root text; see Liljenberg 2012b: 261 (D version).

42 The line is found in the ngb root text; see Liljenberg 2012b: 261 (D version).
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།མཉམ་པར་འཇོག་ཚེ་འདུ་ཤེས་ཡུལ་གང་ལ།

།འཇུག་པ་མེད་དེ་མེད་པ་ལེན་པའང་མེད།

།བྲལ་དང་མ་བྲལ་དངོས་མེད་གཟུང་དུ་མེད།

།དོན་ལ་མཐའ་དང་ཞེན་རྟོག་ཡོད་དང་མེད།
5 །སྒྲོས་སྐུར་འདི་འདྲར་མེད་ཕྱིར་དམིགས་གཟུང་མེད།

།དེ་ལ་དྲུག་གི་འཛིན་པ་མེད་པའི་ཕྱིར༑

།ཐོས་མེད་མཐོང་མེད་རེ་མེད་དོགས་པ་མེད།

།དོན་ལ་འདི་འདྲར་སྟོན་མེད་དབྱིངས་ལ་བཀྲ་བ་མེད།

།ཤེས་དང་ཐོབ་པའི་ཡུལ་མེད་གཡང་ས་ [390]མེད༑
10 །དྲུག་གི་སྤྱོད་ཡུལ་སྤངས་པ་རང་བྲལ་ལ།

།དག་དང་མ་དག་ཡེ་ཤེས་ཚིག་མཐའ་བྲལ།

།མ་རིག་ཡེ་ཤེས་ཐ་དད་མེད་པའི་ཕྱིར།

།ཡེ་ཤེས་ངང་སྒྲིབས་སྦྱངས་པས་ཐ་སྙད་མཚོན་དུ་མེད།

།ཚིག་ཏུ་འཛིན་མེད་ཡེ་ཤེས་ཡེ་ནས་དབེན།
15 །སྨྲ་ཚིག་རིག་ཕྱིར་ལྕགས་གྲོལ་སྒྲོས་སྐུར་མེད།

།མུ་སྟེགས་ལྟ་བའང་མ་སྤངས་བྲལ་བསྟན་ཕྱིར།

།རྟག་ཆད་འབྱེད་མེད་སྣང་སྟོང་ཀུན་མེད་དོ།

།རྟག་ཆད་གཉིས་གར་རང་སྣང་དེ་ལ་དེར་འཛིན་མེད།

།སྐྱེ་བོས་གཟུང་འཛིན་དེ་ལྟར་དེ་བཞིན་ནོ།
20 །དེ་དག་འདི་འདྲར་བརྟག་དཀའ་ཉིད་བས་བརྗོད་དཀའི་ཕྱིར།

3 For the ngb root text, see Liljenberg 2012b: 261 (D version). 7 For the ngb root text, cf.

Liljenberg 2012b: 260 (D version). 11 For the ngb root text, see Liljenberg 2012b: 260 (D ver-

sion). 14 For the ngb root text, see Liljenberg 2012b: 260 (D version). 17 For the ngb root

text, cf. Liljenberg 2012b: 261 (D version).
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When remaining in equipoise, there is no involvement

In the objects of one’s notions, nor is there any taking up this absence.

“Free and unfree are nonentities, and there is nothing to grasp.”43

In absolute meaningfulness, limitations and discursive craving, existence and

non-existence,

Exaggeration and denigration are absent. Hence, there is nothing to grasp

through referential imaging.

Since there is no grasping at these six,44

“There is nothing to hear and nothing to see, nor is there hope andmisgiving.”45

Absolutemeaningfulness cannot be taught, and phenomena’s open dimension

is without glitter.

There is no object to know or to attain, nor is there an abyss: [nkj 390.1;

nkg 336.2]

Relinquishing the objective scope of these six, one is intrinsically free from

them.

“Pure and impure—wisdom is free from the limitations of words”:46

Since ignorance and wisdom are not different,

The cleansing of the obscurations cannot be indicated through designations in

the state of wisdom.

“Without grasping at words, wisdom is primordially void”:47

Being aware of spokenwords, one is liberated from their iron chains,48 without

exaggeration or denigration.

Since freedom from the heretical views is taught without relinquishing them,

“Eternalism and nihilism are indistinguishable and totally absent from ap-

pearance-emptiness.”49

Intrinsic illumination, as both eternalismandnihilism, iswithout any grasping,

So the person, including grasper and grasped, is just thus.

As they [i.e. persons] are difficult to examine, they are difficult to describe:

43 The line is found in the ngb root text; see Liljenberg 2012b: 261 (D version).

44 It is likely that this refers to the previously enumerated six items, viz. limitations and dis-

cursive craving, existence and non-existence, exaggeration and denigration.

45 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 260 (D version).

46 This line is found in the ngb root text; see Liljenberg 2012b: 260 (D version).

47 This line is found in the ngb root text; see Liljenberg 2012b: 260 (D version).

48 This line refers to the fact that thepractitioner remains aware of spokenwords, yetwithout

reacting to them—hence, the metaphor of being liberated from iron chains, these chains

being the tendency to reify words into solid, graspable existents.

49 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 261 (D version).
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།དངོས་པོ་མེད་ཕྱིར་ཞི་བས་ཆད་པའང་མེད།

།རང་བྱུང་རྟགས་བྲལ་ཟུག་རྔུ་ཀུན་གཞིའི་ཕྱིར།

།ཆད་པར་འཛིན་གསུམ་ནམ་ཡང་ཡོད་མ་ཡིན།

།ཀུན་ལ་ཁྱབ་པས་བདག་དང་བྲལ་བའོ།
5 །བསྒོས་མེད་ཀུན་སོན་གཏན་ཚིགས་དོན་དེས་ན།

།བདག་ཉིད་རིས་སུ་ཕྱེ་བར་ཤིན་ཏུ་དཀའ།

།ཏིང་འཛིན་གོལ་སྒྲིབ་ངེས་པར་བསྟན་པའི་ཕྱིར།

།ཏིང་འཛིན་ [391]སྒྱུ་མས་སྤྱོད་པ་སྒྱུ་མའི་ནད།

།དམིགས་པའི་རྣལ་འབྱོར་མ་ནི་བསླུ་སྤྱོད་ཀྱི།
10 །ཕྱི་ནང་སྒྲིབ་སྦྱོང་འདོད་པའི་ནད་ཀྱིས་བསྒྲིབས།

།དེ་བས་ཤིན་ཏུ་རྣལ་འབྱོར་ཆེ་བའི་ཆེན་པོའི་ཕྱིར།

།རང་བྱུང་ཡེ་ཤེས་དབང་ལ་མི་རྟེན་པས།

།རེ་ཞིང་དོགས་པའི་མཐའ་ཀུན་རྣམ་པར་ཞི།

།ཡེ་ཤེས་ཆེན་པོ་ཉིད་ལ་རག་ལུས་མེད་པའི་ཕྱིར།
15 །རང་དབང་ཅན་འདྲར་ཀུན་ལ་དབང་སྒྱུར་ཡང་།

།སེམས་ཕྱིར་དམིགས་པའི་རྟེན་འཆང་མི་སྲིད་ཕྱིར།

།འཛིན་རྟོག་མེད་པས་རེ་དོགས་བརྒྱད་འཇམ་དཔལ།

།འོ་ན་ཞི་འདོད་རེ་འབྱུང་ཐེ་ཚོམ་ཟའོ་ཞེ།

།ནམ་མཁའི་མཐའ་ཀུན་མེད་དེ་ཕྱོགས་མེད་ན།
20 །ཞི་དང་མ་ཞི་མེད་དེ་ཕྱོགས་རྣམས་བྲལ།

1 For the ngb root text, cf. Liljenberg 2012b: 261 (D version: reads chags pa’ang med instead of

chad pa’ang med). 4 For the ngb root text, cf. Liljenberg 2012b: 261 (D version). 8 For the

ngb root text, cf. Liljenberg 2012b: 260 (D version). 12–13 For the ngb root text, see Liljenberg

2012b: 255 (M version), 260 (D version). 19–20 For the ngb root text, see Liljenberg 2012b: 260

(D version).
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“Since [the person] is a nonentity, it is pacified yet is not nil.”50

Because the universal ground of pain is self-originated and free from insignia,

The threefold grasping at nihilism51 has never existed:

“All-pervading, it is free from a self.”52

Without tainting anything, it is the universal seed; the meaning of this axiom

is that

It is veritably difficult to analyse selfhood.

In order to definitively show the deviations andobscurations pertaining to con-

centration,

“Engaging in illusory concentration is an illusory illness.”53 [nkj 391.1; nkg

337.1]

The mystic lady of referential imaging engages in deception:

Cleansing the outer and inner obscurations, one is obscured by the illness of

desire.

Therefore, the greatness of Atiyoga is greater:

“As self-originated wisdom does not depend on any [outer] power,

All the limitations of hope and misgiving are utterly pacified.”54

Since the greatness of wisdom is without pivoting on anything,

It is autonomous and wields power over all.

Since it is impossible for the mind to hold the supports of referential imaging,

There is no discursive grasping. Regarding the eight hopes and misgivings,55 O

Mañjuśrī,

[It might be said,] well, if one desires peace, hope occurs and one doubts.

[It is replied that] “all limits are absent in space, and so there is no bias:

Since there is neither peace nor unrest, it is free from biased positions.”56

50 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 261 (D version). It

reads chags pa’ang med instead of chad pa’ang med.

51 It is not quite clear what this threefold grasping at nihilism (chad par ’dzin gsum) refers

to.

52 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 261 (D version).

53 A close variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 260 (D ver-

sion).

54 These two lines are quoted in the sm 436; see Esler 2018: 325. They are found in the ngb

root text; see Liljenberg 2012b: 255 (M version), 260 (D version).

55 This refers to the eight worldly phenomena (Skt. aṣṭau lokadharmāḥ): gain and no-gain,

pleasure and suffering, praise and blame, fame and infamy. See Nāgārjuna 2007: 35.

56 These two lines are found in the ngb root text; see Liljenberg 2012b: 260 (D version).



136 text 3: rdo rje gzong phugs kyi ’grel pa (dzg)

།རང་བྱུང་བྱང་སེམས་མཁའ་ལྟར་ཐུག་མེད་ཕྱིར།

།སྤྲོས་པའི་ཟུག་རྔུ་ཡོད་མེད་ཕྱོགས་རྩོལ་བྲལ།

།ཡེ་ནས་དག་དང་མ་དག་གང་ཡང་མེད།

།ཀུན་ནས་ཉོན་མོངས་རྣམ་པར་བྱང་བའི་ཆོས།
5 །གཉིས་མེད་ལྷུན་གྲུབ་ཐ་སྙད་གཉིས་དང་བྲལ།

།ཞི་བས་སྒྲ་ [392]མེད་རྟོགས་པའི་མཐའ་ལས་འདས།

།ཟུག་རྔུ་མ་སྤངས་བྲལ་ཕྱིར་ཚིག་གིས་བརྗོད་དུ་མེད།

།དེ་བས་འདི་འདྲར་བསམས་པའི་ཡུལ་ལས་གྲོལ།

།མཐར་ཐུག་མེད་པས་ཁྱོན་དང་བྲལ་བས་འདས།
10 །མཐའ་རྣམས་ལྷུན་གྲུབ་གང་གི་མ་རེག་ཕྱིར།

།མཐའ་དབུས་རྟོགས་པའི་སྤྱོད་ཡུལ་ཚད་ལས་འདས།

།དེ་ལ་རྟོག་དཔྱོད་ཚད་མས་ཚོལ་འཁྲུལ་ཕྱིར།

།ཚད་མས་གཟུང་ཕྱིར་འཛིན་པ་དེ་སྐྱེས་ཏེ།

།དེ་བས་མཚོན་བྱེད་སེམས་ཀྱི་རྒྱུད་ཁ་འཁོར།
15 །དོན་གྱི་གྲུབ་མཐའ་ངེས་པར་རྟག་ཆེད་དུ།

།མངོན་སུམ་རྗེས་དཔག་རྟོག་པས་དོན་ཚོལ་བ།

།སྨིགས་རྒྱུའི་ཆུ་ལྟར་ཇི་བཞིན་ངེས་འཇོག་སྐྱེ།

།དེ་ཕྱིར་བརྩོན་རྟོག་རྩོལ་བའི་ཁ་བརྒྱུད་པས།

།བརྩོན་རྟོག་དཔྱོད་དང་བྲལ་བའི་དོན་མི་རྙེད།

3 For the ngb root text, cf. Liljenberg 2012b: 260 (D version). 6 For the ngb root text, cf.

Liljenberg 2012b: 260 (D version: thogma instead of rtogs pa’i). 13–14 For the ngb root text, see

Liljenberg 2012b: 254 (M version: the first line differs), 260 (D version). 15 གྱི] em. kyi (gramm.)
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Since the self-originated enlightened mind, like space, is untouched,

It is free from thebiased effort regarding the existence or non-existence of pain-

ful elaborations.

“Primordially, there has never been purity or impurity”:57

The phenomena of total afflictions and of utter refinement

Are non-dual, spontaneously free from dualistic designations.

“Being pacified, it is soundless, having transcended the limitations of compre-

hension.”58 [nkj 392.1; nkg 337.6]

Since it is free from pain without relinquishing it, it is inexpressible through

words.

It therefore liberates from the objects of thinking.

Ultimately an absence, it transcends and is free from quantification.

Because it is spontaneously untouched by any limitations,

It transcends the criteria of the scope of comprehension relating to the ex-

tremes and their middle.

Since one is confused by searching with the criteria of examination and scru-

tiny,

“Grasping is produced because [the absolute] is grasped in terms of criteria.

Hence, one’s mental continuum is encircled by indicators.”59

In order to definitively examine the tenets of absolute meaningfulness,

One searches for absolute meaningfulness discursively through actual percep-

tion and inference,

Only to certainly posit it as being like water in a mirage.

Therefore, one does not find absolute meaningfulness, which is free from per-

severant examination and scrutiny,

Through the oral lineage of perseverant discursive striving.

57 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 260 (D version).

58 A variant of the line is found in the ngb root text; cf. Liljenberg 2012b: 260 (D version). The

text reads rtogs pa’i, referring to ‘[ordinary] comprehension’, as opposed to ‘realization’

(which rtogs pa often, though not always, means). An alternative interpretation would be

to take this to be a homophonic error for rtog pa’i, referring to ‘discursive [limitations]’,

but Lopon P. Ogyan Tanzin comments that here it seems unnecessary to emend the text.

The variant in the ngb root text (D version) is thog ma, which, meaning ‘beginning’, is of

little help.

59 These two lines are quoted in the sm 304; see Esler 2018: 253. They are found in the ngb

root text; see Liljenberg 2012b: 254 (M version: the first line differs), 260 (D version).
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།ཏིང་འཛིན་གོལ་ས་རིམ་པར་བསྟན་པའི་ཕྱིར།

།ཏིང་འཛིན་བདེ་བའི་རོ་ལ་ཆགས་གནས་པའོ།

།འཇིག་རྟེན་བསམ་གཏན་གསུམ་པ་གོལ་བ་སྟེ།

།ཡོད་མེད་རྒྱུ་ལ་མི་ [393]ལྟོས་ཆོས་ཉིད་ཡིན།
5 །དེ་ལ་དེ་ཡོད་ཕྱིར་ན་མཐའ་མྱོང་གཉིས།

།རྒྱུ་ལ་མི་ལྟོས་ཆོས་ཉིད་མཐོང་མ་ཡིན།

།ཞི་བའི་ཏིང་འཛིན་མྱ་ངན་མི་འདའ་ཡིས།

།རྟོག་དང་འདུ་ཤེས་དགྲ་ལྟ་ཞི་འདོད་པ།

།ཉན་ཐོས་རང་རྒྱལ་མི་གནས་འདས་ཐོབ་མིན།
10 །དབུ་མའི་ལྟ་བའི་གོལ་ས་མེད་པའི་ཕྱིར།

།རང་སེམས་མ་བཅོས་མ་སྦྱངས་ཆོས་ཉིད་དེ།

།དགོས་པས་གདགས་སེམས་བརྗོད་ཀྱི་སེམས།

།གསང་བའི་དབྱིངས་དེ་བྱས་མེད་གསལ་སྤངས་མེད།

།གང་ཟག་སྒྱུ་མ་བཀྲི་དོན་བདེན་གཉིས་མེད།
15 །དབུ་མ་དམན་དྲངས་བདེན་གཉིས་བསྟན་པ་ཡང་།

།བདེན་བརྫུན་ལྷུན་གྲུབ་ངང་ལས་རིས་ལྟ་མེད།

།དེ་བས་བདག་དང་བསྒྲུབ་པ་འདི་ལ་ཡོད་མ་ཡིན།

།བག་ཙམ་གཏོང་སེམས་དེ་དག་གཡང་ས་ཆེ།

།དབུགས་རྒྱུའི་ཡུད་ཙམ་དོན་དམ་ཕྱོགས་འཇུག་པའི།
20 །སྟོང་མཐས་ལྟུང་ཕྱིར་གཡང་ས་ཤིན་ཏུ་ཆེ།

།དོན་བྲལ་དེ་ལ་སེམས་མེད་ཆད་པའང་མེད།

།དོན་དམ་མཆོག་ལྟ་མེད་ལ་དེ་ཡུལ་བྱེད་པའང་མེད།

2 For the ngb root text, see Liljenberg 2012b: 254 (M version), 260 (D version). 11 For the ngb

root text, see Liljenberg 2012b: 260 (D version). ‖ མ་སྦྱངས] nkj (and nkm) has an erased na ro,

indicating that sbyongs was corrected to sbyangs, as found in nkg 338.6. 14 For the ngb root

text, see Liljenberg 2012b: 259 (D version). 20 ལྟུང] nkg 339.3 has stong (psych.). 21 For the

ngb root text, see Liljenberg 2012b: 260 (D version).



text 3: commentary on the adamantine piercing awl (dzg) 139

In order to gradually show the deviations in concentration,

“There is abiding in attachment to the taste of concentration,”60

The deviation of the third worldly contemplation.61

That which is not associated with the causes of existence or non-existence is

reality-as-such. [nkj 393.1; nkg 338.5]

Because of existence, there is the dualistic experience of limitations, and

Reality-as-such, which is not associated with causes, is not seen.

Not transcending the concentration of pacification,62

One sees conceptions and notions as enemies, desiring peace:

The auditors and independent buddhas do not obtain non-abiding transcend-

ence (Skt. apratiṣṭhita-nirvāṇa).

Being without the deviation of the view of Madhyamaka,63

“One’s own mind, uncontrived and uncleansed, is reality-as-such.”64

The mind of labelling and the mind of description are due to necessity,

Yet the secret open dimension is uncreated; its clarity is without relinquishing.

“The two truths pertaining to the provisional meaning of illusory individuals

are non-existent”:65

Though the Madhyamaka teaches two truths to guide the lowly,

In the state of spontaneity, there is no partial view regarding what is true and

what is spurious.

Therefore, there is neither self nor anything to accomplish.

The mind that gives up for a while is a great abyss.

Entering the direction of absolute truth for a breath’s fleeting second

Is a downfall due to the limit of emptiness; hence, it is a veritably great abyss.66

“Free from any purpose, there is neither mind nor nihilism”:67

The supreme absolute truth in which views are absent is without objectifica-

tion.

60 This line is from the ngb root text; see Liljenberg 2012b: 254 (M version), 260 (D version).

It is quoted from the root text, along with several other lines, in the sm 432; see Esler 2018:

322.

61 On the deviations of the four contemplations seen from an Atiyoga perspective, cf. the

sm 430, in Esler 2018: 321.

62 In the sm 431–433, this deviation is discussed under two headings, relating to the auditors

and independent buddhas, respectively; see Esler 2018: 321–323.

63 Cf. the section concerning the deviation of theMadhyamaka in the sm433–434, translated

in Esler 2018: 323.

64 This line is found in the ngb root text; see Liljenberg 2012b: 260 (D version).

65 This line is quoted in the sm 366; see Esler 2018: 286. The line is found towards the begin-

ning of the ngb root text; see Liljenberg 2012b: 259 (D version).

66 Cf. Inada 1993: 93 (translation of Nāgārjuna, Mūlamadhyamakakārikā, ch. 13, v. 8).

67 This line is found in the ngb root text; see Liljenberg 2012b: 260 (D version).
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།དེ་མེད་པས་ན་ཆད་པར་ [394]ལྟུང་བ་མེད།

།ཏིང་འཛིན་ཆེ་བའི་ལུང་དེ་དོན་བྲལ་ཆེ།

།ཏིང་འཛིན་རྒྱལ་པོ་སྒྲོ་སྐུར་མེད་པ་ལ།

།མི་རྟོག་ལེན་པ་མེད་པས་ཁྱད་པར་འཕགས།
5 །སྐྱེ་བ་མེད་པ་དེ་ཉིད་ཉན་པ་ཡིན།

།ལྷུན་གྲུབ་ཇི་བཞིན་ཕྱོགས་སུ་སྐྱེ་མེད་པར།

།གོ་བ་གང་ཡིན་དེ་ཉིད་ཐོས་པའི་ཕུལ།

།སེམས་མེད་མ་སྐྱེས་དོན་མེད་བྲལ་བའང་མེད།

།དམིགས་ཡུལ་དེ་ལ་ཤེས་པ་ཕར་སྐྱེ་མེད།
10 །དེ་ལ་དོན་ལེན་མེད་པར་བདག་ཕྱིར་ལྡན།

།རྟོག་དཔྱོད་ཚོལ་བ་མོས་པ་བསྟན་པའི་ཕྱིར།

།དོན་ལ་མཚོན་པར་རྒྱལ་བས་གང་གསུངས་པ།

།མཚོན་ཅིང་རྟོགས་པར་བྱ་བ་དེ་ཉིད་དོ།

།ཤིན་ཏུ་རྣལ་འབྱོར་མཚོན་དུ་མེད་པའི་དོན།
15 །མིང་ཚིག་སྒྲོན་མས་དོན་གྱི་གསེར་འཚོལ་བ།

།ཚིག་གི་རྣམ་གྲངས་གསུང་གི་འཁོར་ལོ་ཅན།

།དེ་ལྟར་སྟོན་པས་གསུངས་པ་མཚོན་བྱ་བ།

།སྤྱོད་ཡུལ་རང་གྲོལ་སྨྲ་བསམ་མེད་པ་ཡི།

།དོན་ཉིད་དེ་ལྟར་བསྟན་པས་བརྡའ་མཇལ་བྱེད།
20 །འོ་ན་དོན་མཚོན་གཟུང་འཛིན་ཡོད་དོ་ཞེ།

2 For the ngb root text, cf. Liljenberg 2012b: 254 (M version), 260 (D version). 5 For the ngb

root text, cf. Liljenberg 2012b: 260 (D version). ‖ མེད་པ] nkg 339.5 hasmed pa’i (alt.). 8 For the

ngb root text, see Liljenberg 2012b: 260 (D version). 12–13 For the ngb root text, see Liljenberg

2012b: 254 (M version), 260 (D version). 15 གྱི] em. kyi (gramm.) 20 ཡོད་དོ] nkg 340.3 has yong

ngo (visual).
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Because it is an absence, there is no falling down into nihilism. [nkj 394.1;

nkg 339.4]

“The authoritative statement of great concentration is great freedom from all

purpose.”68

For the king of concentration, being without exaggeration and denigration,

There is no taking up non-discursiveness, to which he is superior.

“It is the birthless which is listened to.”69

Spontaneous presence, just as it is, is without directional birth.

Whatever is understood is exquisite hearing.

“The absence of mind is unborn; it is purposeless, yet without being free from

[purpose].”70

For referential objects, there is no cognition that is born thither.

In this regard, without taking up a purpose, one is oneself re-endowed with

[purpose].

In order to teach those with a predilection towards searching through examin-

ation and scrutiny,

“Whatever the Victorious One declares to indicate absolute meaningfulness,

That is the indicated and should be realized.”71

In Atiyoga the meaning is without indicating, yet

The gold of the meaning is sought with the lamp of names and words,

So verbal enumerations are the wheeled vehicle of awakened speech;72

Thus, what the Teacher declares is the indicated:

Its objective scope self-liberated, it is unspeakable and unthinkable—

By thus teaching absolute meaningfulness, it is encountered symbolically.

[It might be said,] well, if the meaning can be indicated, grasped and grasper

are there.

68 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 254 (M version),

260 (D version).

69 A variant of this line is found in the ngb root text; cf. Liljenberg 2012b: 260 (D version).

70 This line is found in the ngb root text; see Liljenberg 2012b: 260 (D version).

71 These two lines are found in the ngb root text; see Liljenberg 2012b: 254 (M version), 260

(D version).

72 A close variant of these two lines is found in the rTse mo byung rgyal, inM, vol. 1/ka: 612.1–

2; Valby 2014: 6–7 (English translation), 41 (commentary). The line is quoted from that

source in the sm 13; see Esler 2018: 37 (translation), 404 (critical edition).
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།མཉམ་དང་མི་མཉམ་ནམ་མཁའ་ལས་འདས་པ། [395]

།ནམ་མཁའ་མེད་པས་ནམ་མཁའ་ཁྱབ་པ་མེད།

།བཟང་ངན་མཐོན་དམན་ཡོད་མེད་ལྷུན་རྫོགས་སེམས།

།མཁའ་ལྟར་ཡིན་མིན་རྩོལ་བ་མཐའ་ལས་འདས།
5 །མཁའ་ལྟར་འདི་འདྲ་མེད་པས་འདི་ལ་འདིས་ཁྱབ་མེད།

།དེ་ཉིད་མཚོན་པས་འདི་ཞེས་མི་ནུས་སོ།

།བཤད་པ་འཞིན་ཏེ་དཔེ་དང་ཚིག་གིས་ཀྱང་༑

།ཇི་བཞིན་སྒྲ་ལྟར་དོན་ཡོད་མ་ཡིན་ཕྱིར།

།ཚིག་མེད་ཚིག་ཀུན་སྒྲ་མེད་ཚིག་དང་བྲལ།
10 །ཚིག་ཀུན་ལྷུན་རྫོགས་ཡོད་མེད་འདི་འདྲར་དཀའ།

།དེ་བས་དེ་མཚོན་དབྱངས་མེད་དེས་རེག་མེད།

།ལྟ་སྤྱོད་གོལ་ས་འདི་ལ་མེད་པའི་ཕྱིར།

།དགེ་སྡིག་སྙིང་པོ་མེད་དེ་དབུས་མཐའ་ཀུན་དང་བྲལ།

།བཅུ་དང་བཅུའི་འབྲས་བུ་རྣམ་གཉིས་སོ།
15 །རང་བྱུང་ང་ལ་བསྒོམ་མེད་སྨིན་པའང་མེད།

།དེ་བས་བྲལ་དང་མ་བྲལ་ཕྱོགས་ཐུག་མེད།

།དབང་པོ་རང་གི་བློ་མེད་སྤྱོད་ཡུལ་བྲལ།

1–2 For the ngb root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 6 For the

ngb root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 9 For the ngb root text,

see Liljenberg 2012b: 253 (M version: a more distant parallel), 259 (D version). 13 For the ngb

root text, cf. Liljenberg 2012b: 253 (M version: a more distant parallel), 259 (D version). 15 བསྒོམ་

མེད] em. bsgor med (orth.) 17 For the ngb root text, see Liljenberg 2012b: 259 (D version).
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[It is replied that] “space transcends equality and non-equality; [nkj 395.1;

nkg 340.3]

Since space is an absence, there is nothing that pervades the sky.”73

Good and bad, high and low, existence and non-existence, are spontaneously

complete in the mind:

Like the sky, it transcends the effortful limitations of being and non-being;

Like space, it is an absence, and there is no entailing this or that—

“Indicating it, one is incapable of saying: ‘It is this.’ ”74

While explaining it, even though [one uses] examples and words,

The locutions are not what is meaningful; hence,

“Wordless, all words are soundless and free from words.”75

All words have difficulty with spontaneous completeness since they [describe

it] as existent or non-existent.

That is why, when it is indicated, it is without vowels76 and untouched by them.

Since there are no deviations of the view and conduct,

“There is no quintessence with regard to virtues and sins, and one is free from

a centre and from all limits.”77

The ten [virtues] and their ten effects are two aspects.

I, the self-originated, am without meditation78 and without ripening.

I am therefore untouched by the positions of being free and unfree.

“Without the intellect that is intrinsic to the sense-faculties, one is free from

their objective scope.”79

73 These two lines are found towards the beginning of thengb root text; see Liljenberg 2012b:

253 (M version), 259 (D version).

74 This line is found towards the beginning of the ngb root text; see Liljenberg 2012b: 253

(M version), 259 (D version).

75 This line is found towards the beginning of the ngb root text; see Liljenberg 2012b: 253

(M version: a more distant parallel), 259 (D version).

76 Vowels (dbyangs; Skt. svara) are that which permits distinct articulation. Their absence

here signifies that spontaneous completeness defies description. The Sanskrit term asvara

can signify ‘indistinct’; cf. Monier-Williams 2001: 124.

77 A variant of this line is found towards the beginning of the ngb root text; cf. Liljenberg

2012b: 253 (M version: a more distant parallel), 259 (D version).

78 I take bsgor med, which does not readily make sense, to be an error for bsgommed.

79 This line is found towards the beginning of the ngb root text; see Liljenberg 2012b: 259

(D version). It is also quoted in the sm 341; see Esler 2018: 273.
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།རང་བྱུང་ཡེ་ཤེས་ཆེན་པོའི་ཚོགས་གཅིག་པོ།

།ཀུན་མཁྱེན་ཕྱིར་ན་ཤེས་རབ་སྤྱན་མཆོག་ཡིན།

།ཡུལ་མེད་སྒྱུ་མ་ཡུལ་ལ་སྤྱད་པས་འཁྲུལ།

།ལྟ་སྤྱོད་སྤྱོད་ [396]ཡུལ་གཉིས་སུ་མེད་པ་ལ།
5 །ཤེས་ཡུལ་འབྱེད་རྣམས་གཟུང་འཛིན་གཙོ་བོ་ཡིན།

།ཚིག་ཉིད་མེད་དེ་ཚིག་ཕྱིར་འབྲང་བ་མེད།

།མཚོན་བྱེད་མེད་པས་དེ་ཕྱིར་འབྲང་བ་མེད།

།ནམ་མཁར་མི་གཅིག་པ་ཡང་དམིགས་སུ་མེད།

།གཅིག་གི་མཐའ་ནི་སྐྱོན་ཕྱིར་མི་གཅིག་དོན།
10 །མཆོག་ཏུ་དམིགས་སུ་སྨྲར་མེད་ཡུལ་དང་བྲལ།

།ནམ་མཁའ་མཚན་ཉིད་ཀུན་ལས་རབ་འདས་པ།

།མེད་པས་ནམ་མཁའ་ལ་ཡང་ནམ་མཁའ་མེད།

།བསམ་གཏན་གཅིག་དང་དུ་མ་གང་དུའང་མི་སེམས་ཏེ།

།ཆོས་ཉིད་ནམ་མཁའ་ཇི་བཞིན་ཉིད་མེད་པ།
15 །མེད་པ་ཉིད་མིན་འདི་ལྟར་མཁའ་ལ་བསམ་མེད་འདྲའང་།

།འོ་ན་བསྒོམ་དུ་མེད་པར་དང་དུ་བླང་ངོ་ཞེ།

།ནམ་མཁའ་དེ་ཉིད་བསྒོམ་དུ་མེད་པ་སྟེ།

།ནམ་མཁའི་ཡེ་ཤེས་ཡུལ་དངོས་མེད་པའི་ཕྱིར།

།བརྗོད་མེད་ནམ་མཁའ་བསྒོམ་དུ་མེད་ལས་འདས།
20 །བསྒོམ་མེད་བདག་ཕྱིར་དེ་ཡུལ་བྱེད་པའང་མེད།

།འོ་ན་འདོད་པ་ཡུལ་དུ་བྱ་ཞེ་ན།

།འདས་པ་བརྗོད་དུ་མེད་དེ་མི་གནས་ན།

།བསྒོམ་དུ་ [397]མེད་ལས་ཕ་རོལ་འགྱུར་ན་དེ་ལྟ་སྟེ།

3 For the ngb root text, cf. Liljenberg 2012b: 259 (D version). 6 For the ngb root text, cf. Liljen-

berg 2012b: 254 (M version), 259 (D version). 11–12 For the ngb root text, see Liljenberg 2012b:

253 (M version: first line only), 259 (D version). 17 For the ngb root text, see Liljenberg 2012b:

253 (M version), 259 (D version). 19 For the ngb root text, see Liljenberg 2012b: 259 (D version).
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The only accumulation is that of the great self-originated wisdom;

Since it is all-knowing, it is the supreme eye of acumen.80

“Since objects are non-existent, one is confused by engaging in illusory ob-

jects”:81

For the non-dual scope of the view and conduct, [nkj 396.1; nkg 341.2]

The knowable objects that are analysed are chiefly grasped and grasper.

“The wordless is without following after words”:82

Since it is without indicators, it does not follow after them.

In the sky, there is no referentially imaging that which is not one,

Yet since the limitation of oneness is a flaw, its meaning is not one;

In the supreme sense, it cannot be referentially spoken of and is free from

objects.

“Space verily transcends all characteristics:

Being non-existent, even the sky is spaceless.”83

In contemplation, one does not think in terms of singularity and multiplicity.

Reality-as-such, just like the sky, is non-existent;

Not being a sheer absence, the sky is without thoughts.

[It might be said,] in that case, this is taking up non-meditation.

[It is replied that] “the sky is without anything on which to meditate”:84

Since for sky-like wisdom, objects are nonentities,

“Inexpressible, space transcends non-meditation.”85

Since one’s identity is non-meditation, there is no objectifying.

It might be said, well, that is objectifying one’s desires.

[It is replied that] in non-abiding inexpressible transcendence,

One goes beyond even non-meditation: [nkj 397.1; nkg 342.1]

80 The eye of acumen is one among five eyes, which comprise (1) the eye of flesh, (2) the

eye of clairvoyance, (3) the eye of acumen, (4) the eye of the doctrine and (5) the eye of

the Buddha. Its particular function is to realize the selflessness of all phenomena. See Nor

brang o rgyan 2008: vol. 1, 1136.

81 A close variant of this line is found towards the beginning of the ngb root text; cf. Liljen-

berg 2012b: 259 (D version).

82 A variant of this line is found towards the beginning of the ngb root text; cf. Liljenberg

2012b: 254 (M version), 259 (D version).

83 These two lines are found at the beginning of the ngb root text; see Liljenberg 2012b: 253

(M version: first line only), 259 (D version). They are quoted in the sm 415; see Esler 2018:

313.

84 This line is found at the beginning of the ngb root text; see Liljenberg 2012b: 253 (M ver-

sion), 259 (D version). It is also quoted in the sm 415; see Esler 2018: 313.

85 This line is found at the beginning of the ngb root text; see Liljenberg 2012b: 259 (D ver-

sion). It is also quoted in the sm 415; see Esler 2018: 313.
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།འདི་ལ་བྱ་བྱེད་མེད་པས་དེ་ལ་རྟེན་མི་འཆའ།

།དེའི་ཕྱིར་ན་རྟོག་པ་གཉིས་བྲལ་ཕྱིར།

།ནམ་མཁའི་ལུས་མེད་ནམ་མཁའི་སེམས་དང་བྲལ།

།མཁའ་འདྲའི་ཆོས་ཉིད་གཞི་མེད་དམིགས་པ་མེད།
5 །བསམ་པ་ཀུན་བྲལ་ཀུན་མཁྱེན་དེ་ངོ་བོ།

།ནམ་མཁའི་བསྒོམ་པས་ཐོབ་མེད་འབྲས་བུའི་ཕྱིར།

།ནམ་མཁའི་རྒྱལ་པོ་ཡེ་ཤེས་ཆོས་ཀྱི་སྐུ།

།མཁའ་གསལ་བདག་ཉིད་མ་འདྲེས་ཡོངས་རྫོགས་སྐུ།

།ཆོས་ཉིད་བསམ་དུ་མེད་པས་ནམ་མཁའ་ཆེ།
10 །མཁའ་ལ་མཁའ་ཡིས་བསམ་མེད་ཇི་བཞིན་པས།

།ནམ་མཁའ་བསམ་པ་དེ་དག་ཀུན་དང་བྲལ།

།རང་རིག་མཁའ་ལ་རིག་པས་བསམ་དང་བྲལ།

།དེ་ལ་རང་བཞིན་གནས་པའི་མཐུར་ལྡན་པས།

།བསམ་དུ་མེད་པས་ནམ་མཁའ་དེ་ཉིད་འབྱུང་།
15 །དེ་ཉིད་ཡོན་ཏན་ལྷུན་གྲུབ་ཀུན་དངོས་ཕྱིར༑

།བསམ་པ་མེད་པས་མ་བསྒུལ་རྙོག་སངས་ལྟར།

།ཡོན་ཏན་རྣམ་གྲངས་དང་བས་རང་ཉིད་འཆར།

།ཐོབ་པ་མེད་པའང་འདོད་པའི་རློམ་སེམས་བྲལ། [398]

།རང་དོན་ཆེན་པོར་ནམ་ཀ་དེ་ཉིད་འབྱུང་།
20 །གྲོལ་ནས་གྲོལ་བའི་ལམ་ཡང་སྟོན།

།སྤྲོས་པ་མེད་དང་ཡོད་པ་ཀུན་བྲལ་ཆུབ་པ་ཡི།

།དོན་མཆོག་ངང་གསལ་མི་གཡོ་སེམས་ཆེན་པོ།

3 For the ngb root text, see Liljenberg 2012b: 253 (M version), 259 (D version). 7 For the ngb

root text, see Liljenberg 2012b: 253 (M version). 9 For the ngb root text, see Liljenberg 2012b:

253 (M version), 259 (D version). 11 For the ngb root text, see Liljenberg 2012b: 253 (M version),

259 (D version). 19 ནམ་ཀ] iso. nammkha’ (arch.). See rNam rgyal tshe ring 2001: 281.
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Since there is neither action nor agent, there is no support.

Being thus free from dualistic conceptions,

“The sky has no body; the sky is free frommind.”86

Reality-as-such, sky-like, is groundless and without referential imaging:

Free from all thoughts, its essence is omniscience.

Since the fruition is that there is nothing to obtain through sky-likemeditation,

“The king of space is the wisdom body of reality.”87

The clarity of space is theunmixed integral identity, the awakenedbodyof thor-

ough completeness.

“Since reality-as-such is without thoughts, it is the greatness of space”:88

Just as the sky is without thoughts about the sky,

“Space is free from all thoughts.”89

Intrinsic awareness, aware of space, is free from thoughts:

Endowed with the force of abiding naturally,

It is without thoughts and occurs like the sky itself.

Since it is the paradigm of spontaneously present qualities,

It is without thoughts and does not quiver, like the dispelling of what sullies.

The series of its qualities being limpid, they arise of themselves.

Though there is nothing to obtain, one is free from the conceit of desire.

[nkj 398.1; nkg 342.6]

Space itself arises as one’s own purpose.

Being liberated, one shows the path of liberation.

Free from all the elaborations of non-existence and existence, such is the con-

summation:

The great mind is unwavering clarity in the state of supreme meaningfulness.

86 This line is found towards the beginning of the ngb root text; see Liljenberg 2012b: 253

(M version), 259 (D version).

87 This line is found at the beginning of the ngb root text; see Liljenberg 2012b: 253 (M ver-

sion).

88 This line is found at the beginning of the ngb root text; see Liljenberg 2012b: 253 (M ver-

sion), 259 (D version). It is also quoted in the sm 415; see Esler 2018: 313.

89 This line is found at the beginning of the ngb root text; see Liljenberg 2012b: 253 (M ver-

sion), 259 (D version). It is also quoted in the sm 415; see Esler 2018: 313.
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།མ་ནོར་དགོངས་པའི་ཡང་ཏིག་མན་ངག་འགྲེལ།

།རྡོ་རྗེ་གཟོང་ཕུགས་མ་འོངས་སྤྱན་གྱུར་ཅིག

།ཨ་ཙརྱ་གསལ་བ་རྒྱལ། །ཏིག་འགྲེལ་རྫོགས་སོ།

།ཡང་དབང་གཏེར་གྱིས་མཛད། །རྡོ་རྗེ་གཟོང་ཕུགས་དཔེ་ལས་བཏགས།། །།
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This commentary on the pith instructions concerning the very nub of the

unmistaken intent

Is an Adamantine Piercing Awl; may it become an eye for those in future

times!90

The commentary by Ācārya Salwagyal (gSal ba rgyal)91 is hereby completed.

It was made by Yang Wangter and labelled according to the exemplar of the

Adamantine Piercing Awl.

90 This is reminiscent of a formulation found in the sm 499; see Esler 2018: 368.

91 On this master, also known as Prakāśālaṃkāra (gSal ba’i rgyan), see Esler 2014: 10.
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text 4

rTse mo byung rgyal ’grel pa (tbg)

[References: rTse mo byung rgyal ’grel pa, in nkj, vol. 103/pe: 179–230. Reproduced in

nkm, vol. 93/ge: 179–230.

Computer input version (based on nkj via nkm) in nkg, vol. 98/nye: 159–200.]

༄༅།། །རྩེ་མོ་བྱུང་རྒྱལ་འགྲེལ་བ་བཞུགས་སོ། །

[180] །མན་ངག་གི་ཡི་གེ་རྣམས་ནི་སྤྱི་དོན་ལྔས་བཤད་པ་བརྩམ་པར་བྱས་པ་བཞིན། འདིར་

འཆད་དེ། ལོ་རྒྱུས་དང་པོ་སེམས་ཉིད་སྟོན་པའི་བྱིན་བརླབས་བརྒྱུད་པའོ། །རང་གི་ངོ་བོས་བཤད་པ་

ནི། སངས་རྒྱས་སེམས་ཅན་དང་མཁའ་རྡུལ་ཡན་ཆད་ཀུན་གྱིས་བྱང་ཆུབ་སེམས་རྟོགས་པ་ཅན་ལ་
5 ལྷག་གེ་ལྷང་ངེ་ལྷན་ནེར་སྟོན་པར་བྱེད་པར་མན་ངག་གི་དེ་ཁོ་ན་ཉིད་སྟོན་པར་གྱུར་པའོ། །གསུམ་པ་

ནི་ཤོ་ལོ་ཀ་དྲུག་བཅུ་རྩ་བརྒྱད་པ་བཀོད་དེ་བསྟན་པས་ཁུངས་ཀྱིས་ཡིད་ཆེས་པར་འགྱུར་བའོ། །དོན་

གཅིག་ཏུ་དྲིལ་པའི་ [181] ཕྱིར་ཐམས་ཅད་ལྷུན་གྱིས་གྲུབ་པས་ཐེག་པའི་ཡང་རྩེར་སྟོན་ཏོ། །ཕྱོགས་

མཐུན་པར་བྱ་བའི་ཕྱིར་ཨ་ཏི་ཡོ་གར་སྟོན་ཏོ། །དགོས་ཆེད་སྐལ་བ་དང་སྣོད་དུ་ལྡན་པ་ཡང་རབས་ཀྱི་

ཕྱིར་རོ། །ཚིག་གི་དོན་བསྡུ་ན་མཆོད་པ་དང་། སྣོད་དང་ཚོད་དང་གཞུང་དང་གསུམ་གྱིས་སྟོན་ཏོ།
10 །བཅོམ་ལྡན་འདས་དཔལ་བདེ་བ་ཆེན་པོ་ཀུན་ཏུ་བཟང་པོ་ལ་ཕྱག་འཚལ་ལོ།

།ཞེས་པ། སྟོན་པ་ལ་མཆོད་པ་སྟེ། ཡེ་ཤེས་རྡོ་རྗེས་ཞེན་པ་རྩད་ནས་བཅད།

མ་བརྩལ་ [182]ཀུན་རྫོགས་སྨྲ་བསམས་བྲལ།

7 གཅིག་ཏུ] em. gcig du (gramm.); see nkm 180.4 and nkg 160.3. 9 ཚོད] em. chod (cod.); see

nkg 160.5. 12 མ་བརྩལ] This initial stanza is by the author of the commentary and not part of the

root text.

https://creativecommons.org/licenses/by-nc-nd/4.0/


text 4

Commentary on the Victorious Peak (tbg)

Commentary on the Victorious Peak.1

[nkj 180.1; nkg 160.1] Having undertaken to explain the written words of the

pith instructions through the fivefold general meaning, it is explained that first

is the history, i.e. the lineage of the blessings of the Teacher of mind-as-such.

[Secondly,] the explanation relating to one’s essence: the enlightened mind is

revealed by all the Buddhas and sentient beings, up to the dust particles in

space, to those with realization as conspicuous, obvious and still; it is taught

as the suchness of the pith instructions. Thirdly, one can trust the source since

it is taught in an array of sixty-eight stanzas (Skt. śloka). [Fourthly,] because

it condenses the single meaning, [nkj 181.1; nkg 160.3] everything is spontan-

eously accomplished, so it is taught as the pinnacle vehicle. [Fifthly,] because it

is conducive, it is taught asAtiyoga.Therefore, it is for those of outstanding [fac-

ulties] who are endowed with the requirements and who are fortunate vessels.

In summarizing themeaning of the words, one teaches the eulogy,2 the ves-

sels and their measure,3 and the basic text, these three.

Homage to the Hallowed One, the glorious Samantabhadra of great bliss.

This is the eulogy of the Teacher. Through [his] wisdom diamond, craving is

eradicated.

Without striving, there is total completeness, free from speaking and

thought.4 [nkj 182.1; nkg 161.1]

1 Critical edition of the root text (the rTse mo byung rgyal) in Liljenberg 2012b: 236–252; for a

translation, see Liljenberg 2012b: 160–176.

2 Lopon P. Ogyan Tanzin comments thatmchod needs to be understood in the sense of mchod

brjod, meaning ‘eulogy’.

3 nkj appears to read chod, but this does not readily make sense; nkg corrects this to tshod.

4 This initial stanza is not part of the root text but is by Nubchen Sangye Yeshe. It comments

on the homage just above.
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།གདོད་ནས་ཉེས་བྲལ་ཅིར་ཡང་སྣང་།

།དངོས་ཀུན་དབང་མཛད་ལོངས་སྤྱོད་ཆེ།

།ཅིར་སྣང་ཅིར་སྲིད་མ་བསྒོས་པ།

།ཀུན་རྫོགས་ཀུན་བྲལ་སྤྱོད་ཡུལ་དག
5 །དེ་ཉིད་གཞིར་གྱུར་གང་མཇལ་བས།

།མ་ནོར་ཀླུང་ཞུགས་གུས་པའི་མཆོག

།ཅེས་བྱ་བའི་དོན་ཏོ།

།མན་ངག་ལ་འདུད་པ་བསྟན་པའི་ཕྱིར།

བཅོམ་ལྡན་འདས་དཔལ་བདེ་ཆེན་ཐམས་ཅད་མཁྱེན་པའི་ཐུགས།
10 །སྣ་ཚོགས་ཀུན་ཏུ་བཟང་པོ་རྡོ་རྗེ་སེམས།

།དབྱིངས་དང་ཡེ་ཤེས་འདུ་འབྲལ་མེད་པའི་གསུང་།

།རྣམ་དག་བྱང་ཆུབ་སེམས་ལ་ཕྱག་འཚལ་ལོ།

།ཞེས་པ། བཤད་པའི་སྟོན་པའི་ཐུགས་རང་བྱུང་བའི་ཡེ་ཤེས་རྣམ་པའི་མཆོག་ཐམས་ཅད་མཁྱེན་པའི་

ངོ་བོ་ནི། ཆོས་སོ་ཅོག་སྙིང་པོའི་དོན་ལས་མ་འདས་པས་སྐྱེ་འཇིག་དང་བྲལ་བར་གསལ་བས་རྩོལ་
15 བ་དང་བྲལ་བའི་སྟོན་པ་རྣམ་གཉིས་ཀྱི་བསྟན་པ་ཟབ་མོ་དབྱིངས་དང་ཡེ་ཤེས་འབྱེད་པའི་རྩོལ་བ་

དང་བྲལ་བས་སྒྲོ་སྐུར་མེད་པའི་ལུང་ [183] ལྷུན་གྱིས་གྲུབ་པའི་གསུང་ངང་གིས་སྤྲོས་པ་གསུམ་

དང་འབྲལ་བར་གདེང་གིས་མཇལ་ཅིང་རྣལ་འབྱོར་གྱིས་ཀླུངས་སུ་གྱུར་པའོ།

།སྣོད་དང་དགོས་ཆེད་བསྟན་པའི་ཕྱིར།

1 གདོད་ནས] em. ’dod nas (hom.)
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It is originally5 free from fault, appearing anywhere.

It appears as whatever is desired, free from fault.

Dominating all entities, it is great enjoyment.

Untainted by whatever appears and exists,6

Its pure scope is totally complete, yet free from everything.

When one encounters the ground,

One enters the unmistaken stream, which is a supreme [mark of] respect.

In order to show7 reverence for the pith instructions,

To the Hallowed One, the all-knowing awakened mind of glorious great

bliss;

To the variety of phenomena as Samantabhadra-Vajrasattva;

To the awakened speech that is the symbiosis of the open dimension

and wisdom:

Homage to the enlightened mind of utter purity.

The awakened mind of the Teacher of these explanations has the essence

of omniscience, the supreme aspect of self-originated wisdom. Without by-

passing the quintessential absolute meaningfulness of all phenomena, there is

clarity free from birth and destruction. The Teacher free from effort [bestows]

the two types of profound teaching, free from the effort of distinguishing

the open dimension and wisdom, the authoritative statement without exag-

geration and denigration. [nkj 183.1; nkg 162.1] The spontaneously present

awakened speech is inherently free from the three elaborations.8 Encounter-

ing it with confidence, yogins enter the stream.

In order to show the vessels and requirements,

5 Here I take ’dod nas to be a homophonic error for gdod nas.

6 Lopon P. Ogyan Tanzin comments that these four lines appear to refer to the three awakened

bodies, with the first two lines signifying the body of reality (Skt. dharmakāya), the third line

signifying the enjoyment body (Skt. saṃbhogakāya) and the fourth line signifying the eman-

ation body (Skt. nirmāṇakāya).

7 The expression ‘in order to show’ (bstan pa’i phyir) is used repeatedly to introduce a passage

from the root text. On this expression and its usage in a similar context, cf. Liljenberg 2012a:

142 and n. 47.

8 Valby 2014: 14, n. 16 suggests: the object of homage, the onewhopays homage and the actionof

paying homage. According to Lopon P. OgyanTanzin, this could even refer to the elaborations

of the three awakened bodies, in the sense of grasping towards them as separate identities,

when in fact they are three dimensions of a single reality.
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སྔོན་ཚེ་འདས་པའི་སྐལ་པ་མཐའ་རིངས་ནས།

།འཁྲུལ་འཁོར་བླུན་རྨོངས་མདོངས་པའི་འགྲོ་བ་རྣམས།

།ང་དང་བདག་བཅས་མཚན་མས་བཅིངས་པ་ཡིས།

ཁམས་གསུམ་རྒྱུད་ལས་འཁོར་བའི་འགྲོ་དོན་པ།
5 །ཞེས་པ། ཐུན་མོང་གི་དགོས་ཆེད་འཆད་དེ། རྩོམ་པ་མེད་པའི་དུས་ནས་ཤེས་པ་ནོར་བས་འཁྱམས་

ཤིང་མ་རིག་པས་ལྟ་བ་དང་བྲལ་བ་དྲུག་པོ་ཀུན་རྩ་བའི་རྟོགས་པས་ཞགས་པ་གཉིས་ཀྱིས་ཟིན་ཅིང་

གྲོང་ཁྱེར་གསུམ་དུ་བར་མ་ཆད་པར་ཡང་སྐྱེ་བའི་ཆེད་དུ་བཀའ་སྩལ་ཏོ།

།འོ་ན་ཀུན་ཀྱང་མན་ངག་གི་སྣོད་དུ་ཐལ་བར་འགྱུར་རོ་བར་དགོས་པ་ལ།

སྙིགས་མའི་དོན་ལས་གདམས་པའི་གསུང་མཆོག་འདི།
10 །རྒྱལ་སྲས་གང་འདོད་དབང་ཕྱུག་སྐལ་ལྡན་ལ།

།ཐུགས་རྗེའི་དཀྱིལ་འཁོར་རྨད་འབྱུང་བསམ་ཡས་པ།

།རྣལ་འབྱོར་ཕྱི་རབས་དོན་དུ་གསུངས་པ་ཡིས།

།སྐལ་བཟང་སྣོད་ལྡན་ཤིན་ཏུ་རྣལ་འབྱོར་དོན།

ཞེས་པ། དམན་པའི་དོན་དུ་གསུངས་པ་དག་ལས་ཁྱད་པར་དུ་བརྣགས་པའི་བཀའ་ངེས་པའི་ལུང་
15 འདི་ནི། [185] །ཁྱད་པར་གྱི་དགོས་ཆེད་རྒྱུད་དུ་འབྱུང་ངེས་པ་འདི་ལ་མོས་པ་ལ་བདག་ཉིད་ཆེན་པོར་

མངའ་བརྙེས་པའི་ཀུན་བཟང་རྡོ་རྗེ་སེམས་དཔའ་ལས་འཕྲོ་མཆོག་དང་ལྡན་པ་དག་ལ་རང་བྱུང་གི་

ཡེ་ཤེས་ལྷུན་གྱིས་གྲུབ་པས་ཟླ་མེད་པའི་བྱིན་རླབས་སྣང་བར་མཛད་དེ་མ་འོངས་པའི་ཆེད་དུ་བཀའ་

2 མདོངས་པའི] em.mdongs ba’i (gramm.) 8 འགྱུར་རོ་བར] This construction seems ungrammatical, but

attempting a correction would be hazardous. 15 འདི་ནི།] Page 184 is an auspicious blank page:

bkra shis ngos dkar/.
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From aeons of yore, so long ago,

Blind wanderers, dull and fooled by the mechanisms of confusion,

Bound by the signs of I and self—

For the purpose of these wandering beings cycling in the continua of

the three realms …

The common requirements are explained:

Cognition has been roaming mistakenly from time without beginning: due

to ignorance, i.e. being free from the view, and due to discursive comprehen-

sion, which is at the root all six [continua of becoming], [sentient beings] are

seized by a twofold noose and are uninterruptedly born in the three cities9—

this is declared for them.

In that case, if you assert the purported requirement that in consequence all

are vessels for this pith instruction, [it is replied,]

During the age of degeneration, this supreme awakened speech of the

instructions—

Which to those fortunate heirs of the Victorious One, who are omnipo-

tent over whatever they desire,

Is an infinite and amazing configuration of compassion—

Has been spoken for the purpose of future generations of yogins.

The meaning of the Apex Yoga is for these vessels of good fortune.

These authoritative statements regarding the definitive injunctions, being

superior to that which is declared for the purpose of the lowly, should be borne

in mind.10 [nkj 185.1; nkg 163.1]

The special requirements occur continually; for those with a predilection

towards certainty, Samantabhadra-Vajrasattva has obtained mastery over in-

tegral being. For those who are supremely predestined, self-originated wisdom

is spontaneously present, so they are illuminated by matchless blessings; this

is proclaimed for the sake of those of future times.

9 This refers to the three realms, viz. the realm of desire (Skt. kāmadhātu), the form realm

(Skt. rūpadhātu) and the formless realm (Skt. ārūpyadhātu).

10 Here nkj 184 inserts an auspicious blank page (bkra shis ngos dkar). The blank page is

simply due to a printing error, and the auspicious expression has been added lest readers

of the volume might think that something is missing.



156 text 4: rtse mo byung rgyal ’grel pa (tbg)

སྩལ་པས། ལམ་མཆོག་གི་སྐལ་བ་ཡོད་ཅིང་སྐྱོན་བཞི་སྤངས་པ་ལ་ཐེག་མཆོག་ལྷུན་གྱིས་གྲུབ་

པའི་ཏིང་ངེ་འཛིན་གཟའ་གཏད་དང་རེ་དོགས་མེད་པའི་ཤེས་བྱ་དམ་པ་གནང་བ་བྱིན་པ་ནི།

ལྷུན་གྲུབ་བྱང་ཆུབ་རྫོགས་དབང་དམ་ཚིག་ཅན།

།བླ་མའི་མན་ངག་སྙན་ཁུང་ཐུགས་བརྒྱུད་པ།
5 །དད་ཅན་རྒྱལ་བའི་ཐུགས་དང་འདྲ་རྣམས་ཁྱེར།

།ཞེས་པ། ནོར་བུ་རིན་ཆེན་ལྟ་བུའི་བྱང་ཆུབ་སེམས་ཆོས་སོ་ཅོག་གི་དངོས་གཞི་དབང་ཕྱུག་ཆེན་པོའི་

ཐེག་པ་འདི། ཁུངས་ཀྱི་དབང་ལུང་ཐོབ་ཅིང་བསྲུང་བ་ཀུན་དང་ལྡན་པ་དུས་ལ་བབ་པས། སྙན་ཁུང་

བརྒྱུད་པའི་མན་ངག་བརྩལ་མི་དགོས་པ་འདི་རྒྱལ་བ་རྣམས་དགོངས་པར་བརྒྱུད་པའི་དོན་ལ་ཤིན་

ཏུ་མོས་པས་ཟང་ཟིང་དང་། སྲོག་ལ་ [186] མི་ལྟ་ཞིང་འདི་ཡོད་པར་མེ་མར་མུར་གྱི་འོབས་དང་སྤུ་
10 གྲི་སོའང་བརྒལ་ནུས་པའི་སྐྱེས་བུ་རྒྱལ་བ་ཉིད་དང་མཚུངས་པ་རྣམས་ལ་གནང་བ་རྩལ་བའོ།

།ད་ནི་མན་ངག་གི་གཞུང་ལ་བབ་པ་སྟེ། ངེས་པ་བདུན་གྱིས་ཆེ་བ་བསྟན་པ་ལས་ཀྱང་བཀའ་འདི་

ལུང་ཐམས་ཅད་ཀྱི་རྒྱལ་པོ་ཡིན་པ་ངེས་པར་བསྟན་པའི་ཕྱིར།

སྐུ་དང་གསུང་ཐུགས་ཡོན་ཏན་ཕྲིན་ལས་ཀྱི།

།ཐུགས་ཀྱི་དཀྱིལ་འཁོར་ཡོན་ཏན་སྒོ་ཕྱེ་ནས།
15 །བདེར་གཤེགས་དཔལ་གྱི་མགུར་ནས་གསུང་བསྒྲགས་པ།

།གསང་སྔགས་དབང་ཕྱུག་རྣལ་འབྱོར་རྒྱལ་པོ་ཡིན།

།ཞེས་པ། གནང་བའི་དོན་དངོས་ནི་ལྔ་སོགས་གྲངས་ལས་འདས་པའི། ལྷུན་གྲུབ་ཀྱི་སྐུ་གསུང་

ཐུགས་ཡོན་ཏན་ཕྲིན་ལས་ཀྱིས་སྙིང་པོར་གྱུར་པས། ཀུན་རྫོགས་པ་ནི་མཛོད་དམ་པ་སྟེ། གདུལ་བྱ་

ལ་སྣང་བ་མི་འགོག་པས་ཚིག་ཏུ་བཀའ་སྩལ་པར་སྣང་བ་ནི། རྒྱལ་ཐབས་སྤྱི་བླུགས་ཀྱི་དོན་རེག་

2 རེ་དོགས] em. re dgos (cod., psych.); see nkg 163.3.
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The sacred point which is to be known is the spontaneously present concen-

tration of the supreme vehicle without thematic focus and without hope and

misgiving,11 which is imparted to those having the fortune of the supreme path

and having relinquished the four defects:

The hearing lineage of the awakened mind, the pith instructions of the

master

Possessing the pledges and complete empowerments of spontaneously

present enlightenment,

Will be carried forth by those with faith, who are like the Victorious

One’s awakened mind.

The enlightened mind, like a precious gem, is the real basis of all phenom-

ena and the vehicle of great omnipotence. The time has come for those who

have obtained the source, the empowerments and scriptural authorizations,

and who guard [their pledges], to bestow these pith instructions of the hear-

ing lineage, requiring no striving, on those with a veritable predilection for the

meaning of the intent lineage: personswho can disregard their possessions and

life, [nkj 186.1; nkg 163.6]who are capable of crossing over burning ditches and

iron blades, and who are congruent with the Victorious Ones.

Now, in order to definitively show that this text of pith instructions which

has come down to us, an injunction that is greater even than the teachings on

the seven certainties, is the king of all the authoritative scriptures, [it is said,]

It opens the qualities of the configurations of awakened mind,

[Comprising] awakened body, speech, mind, qualities and activities.

Proclaiming the songs of the glorious Bliss-gone Ones,

It is the king of omnipotent yogins of the secret spell.

While the real meaning that is imparted transcends numbers, such as five, etc.,

it is the quintessence of the spontaneously present awakened body, speech,

mind, qualities and activities. Its total completeness is a sacred treasury. It

appears as being declared in words by unceasingly appearing to those to be

tamed. Since its great blessings are difficult to contact, being the meaning of

11 nkj has re dgos med pa’i (‘without requiring hope’), though some of the letters are written

in smaller characters, as if they had been inserted subsequently, which may account for

this misreading. nkg has corrected this to re dogs med pa’i, which is the reading I have

adopted in the translation.
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དཀའ་ལ་བྱིན་རླབས་ཆེ་བས་ཐེག་པའི་ཡང་རྩེ་སྤྱོད་པ་ཆེན་པོའི་ངོ་བོ་སྙིང་པོ་བྱང་ཆུབ་ལས་མི་གཡོ་

བ་འདི་ལུང་གི་རྒྱལ་པོར་གྱུར་པས་ [187] ཚད་མའོ།

།ལུང་རྣམས་ཀྱི་སྤྱི་འགྲེལ་ཡིན་ངེས་པ་ནི།

མཉམ་སྦྱོར་ཀུན་ཏུ་བཟང་པོ་ཉིད་ཀྱི་དབྱིངས།
5 །ཞེས་པ། ཐམས་ཅད་བླང་དོར་མེད་པའི་ངང་དུ་བྱུང་ཐེབས་པས་སྤྱོད་ཡུལ་ཡོངས་སུ་དག་པར་སྟོན་

པའི་དགོངས་པ་ནི། ལྷུན་གྲུབ་མུ་མཐའ་མེད་པའོ།

།རྣམ་དག་ལམ་ཆེན་ཀུན་སྒྲོལ་དགོངས་པའི་ཐུགས།

།ཞེས་པ། རྣམ་པ་དང་བྲལ་བའི་རྩོལ་བ་མེད་པར་ས་ནོན་པའི་ཐེག་པས། ཐེག་པ་གཉིས་པོ་ཐམས་

ཅད་ཆུད་མི་གསོན་པར་གནས་ཆེན་པོར་འདོན་པ་ནི་རྒྱལ་བའི་འང་ཞེ་ཕུགས་སུ་གྱུར་པའོ།
10 །དེའི་ངོ་བོ་ནི།

བགྲོད་མེད་རྣམ་གྲོལ་རྫོགས་པ་ཆེན་པའི་ལམ།

།ཞེས་པ།

བྱ་མེད་ལྷུན་རྫོགས་སྐྱེ་བ་མེད་ཀྱི་དབྱིངས།

།ཞེས་པས། བཅིངས་པ་གདོད་ནས་མེད་པས་ས་ལ་མི་རྩོལ་བ་ནི། ཡང་དག་པ་ཉིད་དུ་མཐར་འབྱིན་
15 པས་མིང་འཐོབ་སྟེ། དེ་ལ་ནི་བྱ་བ་དྲུག་དང་བྲལ་བས་གཞན་དུ་སྨོན་རེ་མེད་དེ་རང་རིག་འདུས་མ་

བྱས་པས་དངོས་གཞི་མེད་པ་ཐམས་ཅད་ཀྱི་འབྱུང་གནས་དེས་ཐམས་ཅད་གསལ་བར་ [188] བྱེད་

པས་ལུང་གི་ངོ་བོ་ཁོ་ནའོ།

།བསྟན་པ་ཐམས་ཅད་ཀྱི་འབྱུང་གནས་ཡིན་པར་ངེས་པ་ནི།



text 4: commentary on the victorious peak (tbg) 159

the anointing coronation, the essence of the great conduct of the pinnacle of

vehicles is not to waver from the quintessential enlightenment—these are the

criteria of the king of authoritative scriptures. [nkj 187.1; nkg 164.5]

It certainly is the general commentary on the authoritative scriptures:

Union in equality is the open dimension of Samantabhadra.

Since everything occurs within the state wherein there is neither acceptance

nor rejection, one’s objective scope is thoroughly pure, and theTeacher’s intent

is spontaneously without extremes.

The great path of utter purity is the awakened mind of the universally

liberating intent.

Since it is the vehicle which treads upon the stages without effort and free from

aspects, nothing in the other two vehicles is wasted;12 it should be positioned

in a great place since it is the heart of the Victorious Ones.

Its essence is as follows:

The path of Great Completeness is utter liberation, there being nowhere

to journey.

The birthless open dimension is spontaneously complete without

action.

Since from the beginning there are no fetters, there is no striving on stages.

Yet because it culminates in genuineness, the name [path] still obtains. In this

regard, since it is free from the six actions, it is without aspirational hopes [for

perfection] from elsewhere. Since intrinsic awareness is uncompounded, it has

no real basis. Since it is the origin of everything, itmakes everything clear—this

is the very essence of this authoritative scripture. [nkj 188.1; nkg 165.5]

It is certainly the origin of all the teachings:

12 Thismeans that the qualities of the Śrāvakayāna andMahāyāna are encompassed inDzog-

chen’s higher perspective. Valby provides an alternative interpretation, suggesting that

Dzogchen does not waste anything as in the two lower vehicles, implying that it does not

have to relinquish the afflictions. See Valby 2014: 18.
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ཐེག་པའི་རྣམ་གྲངས་གྲལ་ཐབས་ཆ་མཉམ་པ།

།མ་འདྲེས་ཆོས་རྣམས་ཡོངས་སུ་རྫོགས་པའི་རྒྱན།

།ཞེས་པ། ཐེག་པ་ཆེ་འཕྲའི་གྲལ་བཀོད་པ་རིལ་ཡང་སྒོ་སོ་སོར་གཤག་ཕྱེད་པར་སྤྱོད་པ་ཉིད་ན་འདི་ལ་

རིས་མེད་པས་རིལ་འུབ་པ་ནི་བདག་ཉིད་ཀྱི་མཛེས་པའོ།
5 །ཀློང་ཡངས་རྒྱ་མཚོ་ཆུ་བོའི་འཕྲོ་འདུ་བཞིན།

།རྒྱལ་ཐབས་སྤྱི་བླུགས་དབང་ཕྱུག་རྣམས་ཀྱི་མཛོད།

།ཞེས་པ། དེ་ནི་མཚོན་པའི་དཔེ་རྒྱ་མཚོ་ཆེན་པོར་ཆུ་བོ་བཞི་དང་ཆུ་བྲན་འདུས་ལ་དེ་ལས་བྱུང་བ་ལྟ་

བུར། ཨ་ཏི་ཡོ་གའི་ཐེག་པ་ཐེག་པ་ཀུན་གྱི་བདག་ཉིད་པས་ཐེག་པ་རྣམས་ལ་མ་བཀབ་པར་ཁྱབ་

པས་སྤྱི་མེས་ཆེན་པོ་ཐམས་ཅད་འབྱུང་བའི་མཛོད་ཡིན་ནོ།
10 །ཐེག་པའི་ཡང་རྩེར་ངེས་པ་ནི།

ཤེས་བྱ་ཤེས་བྱེད་ཀུན་གྱི་གཞིར་གྱུར་པ།

།ཀུན་གཞི་གནས་གྱུར་རྫོགས་པའི་དཀྱིལ་འཁོར་ནི།

།རྣམ་ཤེས་གདེངས་ཀ་ནམ་མཁའི་རྒྱས་མཉམ་པ།

།རྩེ་མོ་བྱུང་རྒྱལ་བདེ་བ་ཆེན་པོའི་དབྱིངས།
15 །སྡེ་ [189]རྒྱུད་ཡངས་དོག་བླ་ན་མེད་པའི་ས།

།ཞེས་པ། ཐེག་པ་ཀུན་གྱི་ཡུལ་དང་ལྟ་བ་རྣམས་ཀྱི་རྩ་བར་གྱུར་པ་ནི། ལོན་པའི་ཤེས་པ་ཉིད་མ་

སྤངས་པར་རང་སར་དག་པས། རང་བཞིན་མེད་པའི་རྣམ་པར་ཤེས་པ་དགུ་པ་རིལ་གྱི་འབྱུང་ནས་

ལྷུན་གྲུབ་རྫོགས་ཆེན་མ་འདྲེས་ལ་ཡོངས་སུ་རྫོགས་པའི་ཁྱོན་ནི། རྒུ་པ་ཉིད་ཀྱིས་ཕྱིན་པ་མེད་པར་

ཀུན་ཏུ་ཁྱབ་པས་ནམ་མཁའ་ལྟ་བུའི་ཕྱིར་གཉིས་པ་མེད་པས་འཆད་པར་འགྱུར་བ་ལྟར་ཐམས་ཅད་
20 དུ་རང་ཤར་བའི་བདག་ཉིད་ཆེན་པོ་ནི་བདེ་བ་ཆེན་པོ་འདོད་པའི་འདོད་ཆགས་དང་བྲལ་བས་རྩ་བར་

1 ཆ་མཉམ་པ] em. cha mnyams pa (orth.) 13 རྣམ་ཤེས] em. rnams shes (orth.); see M 607.5. 15 ཡངས་

དོག] em. yang dog (orth.); see Liljenberg 2012b: 238. Cf. M 607.5, which has ya thog (rec., alt.).
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The means pertaining to the series of vehicles are balanced;13

The unmixed doctrines are the ornament of thorough completeness.

The entire array of great and subtle vehicles is dividedwith regard to individual

doorways, yet engagement therewithbeing impartial, all of themare thebeauty

of integral identity.

Just like the effervescent current of the ocean’s vast expanse,

So the anointing coronation is the treasury of the omnipotent ones.

This is an indicative example: just as the great ocean includes the four rivers

and lesser rivulets, so the vehicle of Atiyoga, being the integral identity of all

vehicles, pervades the other vehicleswithout refuting them.Hence, as the great

ancestor, it is the treasury whence everything originates.

It is certainly the pinnacle of vehicles:

It is the ground of all the knowable and knowers;

It is the abiding transformation of the universal ground, the configura-

tion of completeness.

It is the cobra’s hood of consciousness, equal to the seal of space;

It is the victorious peak, the open dimension of great bliss.

It is the breadth14 of the tantric section, the unsurpassed stage.

[nkj 189.1; nkg 166.4]

It is the object of all vehicles and the root of their views; it is where knowledge

arrives, pure in its intrinsic locus, without relinquishing anything. When all of

the consciousnesses, which are without intrinsic nature, occur, their extent is

thoroughly complete in theunmixedGreatCompleteness of spontaneouspres-

ence. Going nowhere, this totality15 is all-pervading like space. Hence, it will be

explained as non-duality. As the self-arisen integral being of everything, it is the

root of great bliss, free from the passion of desire. Thismeans that it certainly is

13 This and the following four lines of the root text are quoted in the sm 371; see Esler 2018:

288.

14 Here I emend yang dog to yangs dog.

15 The exact sense of rgu pa nyid is not clear, but it seems to refer to a totality. The term rgu

pa also occurs with a similar sense in nkj 211.5.
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གྱུར་པའི་དོན་དེ་གསུམ་དང་བཅོ་བརྒྱད་ལ་སོགས་པས་གཞུང་བཙུགས་པའི་ཐེག་པ་རྣམས་ཀྱི་བླར་

གྱུར་པ་རྫོགས་པ་སྤྱིར་ཆིབ་ཀྱི་སར་ངེས་པའོ།

།མན་ངག་གི་རྩ་བར་ངེས་པ་ནི།

ཀུན་ཏུ་བཟང་པོ་རང་བྱུང་བཅོམ་ལྡན་འདས།
5 །ཞེས་པ། སྲིད་གསུམ་ཆུ་ལྟར་བྲུག་ཅིང་ཁམས་གསུམ་རླུང་ལྟར་གཡེངས་ཀྱང་གཡོས་པ་མེད་པའི་

མུར་རང་སྣང་བ་ནི་གཉེན་པོར་གྱུར་པའོ།

།གཅིག་པུ་རབ་ཏུ་ཆེ་མཆོག་ཆོས་ཀྱི་སྐུ།

།ཞེས་པ། །ཐམས་ [190] ཅད་དུ་རང་གི་སེམས་རང་སྣང་བས་གཞན་པའི་ཟླ་དང་བྲལ་བས་གཉིས་

སུ་མེད་པའོ།
10 །ལྷུན་རྫོགས་སྐུ་གསུང་ཐུགས་ཀྱི་ཕྱག་རྒྱ་ཆེ།

།བླ་ན་མེད་པའི་གོ་འཕང་མཆོག་ལ་གནས།

།ཞེས་པ། དེ་ཕྱིར་སྣང་གྲགས་དྲན་སྟོང་རིལ། གསུམ་དུ་སངས་རྒྱས་པས་ལོག་པར་མི་འདའ་བ་ནི་

ཁམས་གསུམ་ཉིད་སངས་རྒྱས་ཀྱི་སར་བཞུགས་པས་དོན་དེ་ལས་ལྷག་པར་བྱ་བའི་གཞི་མེད་པའི་

ཕྱིར་རོ།
15 དོན་ཐམས་ཅད་ཀྱི་མཇུག་སྡུད་དུ་ངེས་པར་བསྟན་པའི་ཕྱིར།

ཆོས་དབྱིངས་མ་སྐྱེས་སེམས་ཅན་མེད་པའི་ཕྱིར།

།སྲིད་པའི་ཆོས་རྣམས་ཡེ་ནས་ལྷུན་གྱིས་གྲུབ།
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the completely pervasive stage, more exalted than the other vehicles with their

textual traditions consisting of three or eighteen [categories].16

It is certainly the root of the pith instructions:

The self-originated Hallowed One, Samantabhadra.17

Though the three existences well up like a river and the three realms are tossed

about like the wind, the antidote is intrinsic illumination, which is without

wavering till the end.

Verily alone and supremely great is the body of reality (Skt. dharmakāya).

Since one’s ownmind intrinsically appears as everything, [nkj 190.1; nkg 167.3]

it is unrivalled by others, being non-duality.

The great seal of the spontaneously complete awakened body, speech

and mind

Abides on the supreme unsurpassed rank.

Therefore, everything that pertains to the three empty aspects of appearance,

resonance and rumination returns to awakening, without bypassing it. The

three realms themselves dwell on the stage of awakening. Hence, it is baseless

[to expect that] anything could exceed this meaning.

In order to definitively show that it contains the conclusion of all purposes,

Because in the unborn open dimension sentient beings are non-

existent,18

The phenomena of existence are primordially spontaneously accom-

plished.

16 It is not quite clear what the referents of these categories are. Valby suggests the three bas-

kets and the eighteen tantras of Mahāyoga; cf. Valby 2014: 21, n. 38, n. 39.While the former

seems plausible, I am less convinced by the latter suggestion and would rather propose

the eighteen schools of early Buddhism. On the latter, see Lamotte 1958: 584–606.

17 This and the following four lines of the root text are quoted in the sm 372; see Esler 2018:

288–289.

18 This and the following four lines of the root text are quoted in the sm 372; see Esler 2018:

289.
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།ཞེས་པ། ཐམས་ཅད་ཀྱི་ངོ་བོ་མ་བཀོལ་མི་ལྡན། ཀུན་ཡིད་ལ་འདི་ཞེས་བྱ་བ་མེད་པས་འགྲོ་བ་

མིང་ལས་ངོ་བོ་མ་གྲུབ་པའི་གཏན་ཚིགས་ཀྱིས། སྲིད་གསུམ་ཉིད་མ་སྤངས་པར་བྱང་ཆུབ་ཆེན་པོར་

སངས་རྒྱས་པའོ།

།དེ་རྒྱུ་ལྷུན་རྫོགས་བྱང་ཆུབ་སེམས་ཀྱི་དབྱིངས།
5 །མི་གནས་མྱ་ངན་འདས་པའི་འབྲས་བུར་གནས།

།ཞེས་པ། དོན་དེ་ནི་ལྷུན་གྱིས་རྫོགས་པའི་རྒྱུ་སྟེ། [191] །མཚན་ཉིད་བསྟན་དུ་མེད་པས་མྱ་ངན་ལས་

འདས་པ་ཆེན་པོ་སྟེ་འཁོར་བ་མིང་མེད་པར་སྨིན་པའི་དོན་དུ་ལ་བཅད་པའོ།

།ཆོས་ཐམས་ཅད་ཀྱི་མེ་ལོང་དུ་ངེས་པ་བསྟན་པ་ནི།

ཟླ་རྒྱས་བཞིན་དུ་སྤྲོས་པ་མི་མངའ་བ།
10 །ཡེ་ཤེས་རྒྱ་མཚོ་འཁྱིལ་པའི་དབྱིངས་དང་མཚུངས།

།ཞེས་པ། བཅུ་དྲུག་གི་རི་བོང་ཅན་ལྟ་བུར་བྱང་ཆུབ་སེམས་ནི་ངོ་བོས་གཞན་པས་ལས་དང་བྲལ་ལོ།

།འོ་ན་རྣམ་པ་ཅན་ནོ་ཞེ་ན། རྒྱ་མཚོ་ཆེན་པོར་ཐམས་ཅད་འདུས་ཤིང་ངང་ལ་ཀུན་གསལ་བ་ལྟ་བུ་བས་

ཐམས་ཅད་བྱང་ཆུབ་སེམས་ཀྱིས་གསལ་བར་བྱེད་པའོ།

།སྤྲོས་ཀྱང་དེ་བཞིན་བསྡུས་ཀྱང་ཇི་བཞིན་པ།
15 །བསོད་ནམས་ཡེ་ནས་སྐུ་གསུང་ཐུགས་ལ་རྫོགས།

།ཞེས་པ། བྱང་ཆུབ་སེམས་སྤྱོད་ཡུལ་མེད་པའི་སེམས་འགྲོ་འོང་སྣང་ཙམ་ན་སྐད་ཅིག་མ་མེད་པའི་

ཆོས་ཉིད་ཡིན་པའང་ཉི་ཚེ་བའི་སྟོང་པ་མ་ཡིན་ཏེ། བསམ་གྱིས་མི་ཁྱབ་པའི་མཚན་དཔེའི་ངོ་བོར་ལྷུན་

6 བསྟན་དུ] em. bstan tu (gramm.) 7 དོན་དུ] em. don tu (gramm.) 11 གི] em. gi gi (ditto); see

nkg 168.4. 17 ཡིན་པའང] em. yin ba’ang (gramm.); see nkg 168.6. ‖ ཉི་ཚེ་བའི] em. nyid tshe ba’i

(orth.); see nkg 168.6.
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The essence of everything is neither picked out nor endowed with [any-

thing]. It is not that there is a so-called ‘universal psyche’, for the argument is

that an essence with regard to wandering beings cannot be established other

than nominally.19 Hence, without relinquishing the three existences, one is

awakened in great enlightenment.

The cause is spontaneously complete in the open dimension of the

enlightened mind,

Abiding as the fruition of non-abiding transcendence.

This means that the cause is spontaneously complete: [nkj 191.1; nkg 168.2]

since it cannotbe taught in termsof characteristics, it ripens as great transcend-

ence, wherein there is not even the name of cyclic existence—thus should the

meaning be resolved.

In order to definitively show it as a mirror of all phenomena,

Like the full moon, it has no elaborations;20

Wisdom is similar to the swirling dimension of the ocean.

The enlightenedmind is essentially other than themoonof sixteen parts, being

free from activities.21 Well, if its aspects be described, in the state wherein

everything is included in the great ocean, all is clear. Likewise, everything is

made clear by the enlightened mind.

Even as it radiates, so it absorbs.

Merit and wisdom are complete in the awakened body, speech and

mind.

The enlightened mind is without objective scope: when the mind merely

appears to come and go, it is reality-as-such (Skt. dharmatā), which is not

momentary, yet it is not empty in the sense of being ephemeral.22 The essence

of [the Buddha’s] characteristics and illustrative attributes being inconceiv-

19 Here my translation differs quite substantially from that proposed in Valby 2014: 22.

20 This and the following four lines of the root text are quoted in the sm 372; see Esler 2018:

289.

21 The moon is said to be full when it is endowed with all its sixteen parts. Unlike the moon,

which wanes after having attained its state of fullness, the enlightened mind is free from

such changing activity.

22 nkj has nyid tshe ba’i, but nkg corrects this to nyi tshe ba’i.
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གྱིས་གྲུབ་པའི་སྐུ་གསུང་ཐུགས་ཉིད་བཞུགས་པས་ཚོགས་མ་ [192] བརྩལ་བར་རྫོགས་པ་དེ་ལྟར་

ཐག་ཆོད་པར་བྱའོ།

།མངོན་དུ་གྱུར་པའི་ཐུགས་རྗེ་རྒྱུན་ཆད་མེད་པར་ཅིར་ཡང་སྣང་བའི་ཕྱིར།

ལྟ་བ་ནམ་མཁའི་རྒྱལ་པོ་འཕང་གཅོད་པས།
5 །བཏང་སྙོམས་ཆེན་པོར་ལྷུན་རྫོགས་ཆོས་ཀྱི་དབྱིངས།

།ཞེས་པ། འདིར་ཤེས་རབ་ཀྱི་སྤྱན་དམ་པས་བདག་ཉིད་ཆེན་པོར་ཐག་ཆོད་པས་ལྟ་ངན་ཟིལ་གྱིས་

མནན་པའི་ཕྱིར།

བདག་ཉིད་ངང་ལ་ཡོང་བསྒྲིམ་མེད་པ་ནི།

།དོགས་པ་དང་བྲལ་བའི་བཏང་སྙོམས་ཆེན་པོ་སྟེ།
10 །རིག་པ་ཉིད་ངང་དུ་རང་གསལ་བར་སྣང་བའོ།

།མ་སྐྱེས་མི་གནས་ནམ་མཁའི་རང་བཞིན་ལ།

།ཐུགས་རྗེའི་ཆོ་འཕྲུལ་ཡ་མཚན་ཆེན་པོར་སྟོན།

།ཞེས་པ། གློ་བུར་དུ་མ་བྱུང་བས་མཚན་ཉིད་ཅིར་ཡང་མི་ཟིན་པས་ནམ་མཁའི་ལྟ་བུའི་ཡེ་ཤེས་ཐམས་

ཅད་ཀྱི་འབྱུང་གནས་ཉིད་ཀྱི་ངོ་བོ་མི་གཡོ་བ་ཅིར་ཡང་སྣང་བ་ལ་ངེས་པ་མེད་པས་མི་འབྱུང་མེད་པར་
15 དོན་མཛད་པའོ། །དེ་ལྟར་མཇལ་བས་ཐུགས་རྗེ་རྒྱུན་དུ་འབྱུང་བས་སྡུག་བསྔལ་སྦྱངས་ཟིན་པའོ།

།རྟོགས་པའི་ཡོན་ཏན་ནི། [193]

།ཁྱུང་ཆེན་གཤོག་རྫོགས་མཁའ་ལ་ལྡིང་བ་བཞིན།

།ཆུ་ཀླུང་རི་རབ་གྱེན་ཐུར་ཉམ་མི་ང་།

།བར་སྣང་མཁའི་ཁམས་ཀུན་ལམ་དུ་བདེ།
20 །གང་དུ་དམིགས་པའི་ས་ཀུན་གཅོད་པར་བྱེད།

།ཞེས་པ། ཁྱུང་མཁའ་ལ་ལྡིང་བ་ནི། བག་ཚ་བ་མེད་པ་དང་། ཐམས་ཅད་དུ་ལམ་དུ་བདེ་བ་དང་། ཤིན་

ཏུ་མགྱོགས་པ་གསུམ་གྱིས་ཆོས་མཐུན་པར་སྟོན་ཏོ།

3 རྒྱུན་ཆད་མེད་པར] em. rgyun med par (psych.) 17 ལྡིང་བ] em. ldings ba (tense, gramm.); see M 608.3.

18 གྱེན་ཐུར] em. gyen thar (orth.); see Liljenberg 2012b: 239. M 608.4 has gyen ’thur. 21 ལྡིང་བ] em.

ldings ba (tense, gramm.)
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able, it dwells as the spontaneously present awakened body, speech and mind.

Therefore, one should resolve that it is complete without striving for the accu-

mulations. [nkj 192.1; nkg 169.1]

Because actualized compassion can continuously23 appear anywhere,

The view, like the king of the sky, takes flight:

The open dimension of phenomena (Skt. dharmadhātu) is spontan-

eously complete as great equanimity.

Here, since dismal views are outshined by resolving integral being through the

supernal eye of acumen, [it is said,]

The state of integral identity is without tightness:24

It is great equanimity free frommisgiving.

The state of awareness is illuminated through its intrinsic clarity.

In the sky-like nature which is unborn and non-abiding,25

The miracle of compassion is revealed as a great marvel.

Neither occurring adventitiously nor seizing upon characteristics, the unwaver-

ing essence which is at the origin of all the sky-like wisdoms appears anywhere

and is indefinite, performing its purpose in the absence of non-occurrence. By

encountering it, compassion occurs continuously, cleansing away suffering.

The qualities of its realization [nkj 193.1; nkg 169.6]:

Like the great garuḍa, whose wings are complete and who soars in the

sky,

Dreading neither streams nor mounts nor slopes,26

Comfortable in the atmosphere and in all the realms of space,

Gets across to wherever it is he imagines.

The sky-soaring garuḍa is without anxiety, is comfortable anywhere and is ver-

itably fast; [Atiyoga] is taught to be compatible with these three principles.

23 Here I follow Valby’s proposed emendation of rgyun med par (‘discontinuously’) to rgyun

chad med par (‘continuously’); see Valby 2014: 23, n. 43. Alternatively, rgyu med par

(‘without cause’) could also fit.

24 The first three lines do not appear to be found in the extant editions of the root text; cf.

Liljenberg 2012b: 239.

25 These two lines of the root text are quoted in the sm 445; see Esler 2018: 331.

26 I have emended gyen thar to gyen thur, following the root text in Liljenberg 2012b: 239.
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།དེ་བཞིན་ཡེ་ནས་བློ་སྦྱངས་རྣལ་འབྱོར་ཐུགས།

།བྱང་ཆུབ་སྙིང་པོར་འགྲོ་བའི་སྐལ་ལྡན་པའོ༑

།སངས་རྒྱས་མངོན་དུ་བྱས་པའི་མན་ངག་ཅན།

།བྱང་ཆུབ་སེམས་རྟོགས་ཡོན་ཏན་ཁྱད་པར་འཕགས།
5 །ཞེས་པ། དཔེ་དེ་ལྟར་གདོད་ནས་རང་རིག་རང་དག་པས་དོན་དེ་ལ་གོམས་པར་བྱས་པའི་རྣལ་འབྱོར་

ཆེན་པོའི་རིག་པ་སྙིང་པོ་བྱང་ཆུབ་ཏུ་འགྲོ་བ་མེད་པའི་སོན་པའི་བློ་ཅན་དེ་ལ་འབྲས་བུ་ཚེགས་ཆུང་

ངུས་འགྲུབ་པ་ལྟ་བུའང་མ་ཡིན་ཏེ། བརྩལ་མི་དགོས་པར་གྲུབ་ཟིན་པའི་ཐབས་མ་ནོར་བ་ཐོབ་ཅིང་དེ་

དང་ལྡན་པས། རྩེ་མོ་བྱུང་རྒྱལ་གྱི་དོན་རྟོགས་པའི་ [194]ཡོན་ཏན་ནི། མི་ཟད་ཁམས་ལ་བག་མི་ཚ་

བ་དང་། ཐ་སྙད་ཐམས་ཅད་མ་ནོར་ལམ་དུ་མཇལ་པས་མི་རྩོལ་བ་དང་། བགྲོད་མི་དགོས་པར་ས་ནོན་
10 པར་བྱེད་པ་ལ་སོགས་པའོ། །དེ་ལྟར་མཇལ་ན་ཡེ་ཤེས་རྒྱུན་དུ་འཆར་བས་རྟོགས་ཀྱང་ཟིན་ལ། འཕོ་

འགྱུར་ལ་ཡང་ཉམ་མི་ང་བའི་ཡིད་ཆེས་པ་འབྱུང་ངོ་།

།ཕྲིན་ལས་བསྟན་པའི་ཕྱིར།

བདག་དང་གཞན་དོན་ལྷུན་གྲུབ་མ་སྤངས་པའི།

།སྤྱོད་པ་རྒྱ་མཚོ་སྣ་ཚོགས་ཅི་བདེར་སྤྱོད།
15 །ཞེས་པ། གཉིས་ག་རང་བྱུང་ཡེ་ཤེས་སུ་ཡེ་བྱུངས་ཐེབས་པས་འཁོར་བ་དཔྱིས་ཕྱུང་ཉོན་མོངས་པ་

ལམ་དུ་དག །རྟོག་པ་ཡེ་ཤེས་སུ་ཤར། སྡུག་བསྔལ་ལོངས་སྤྱོད་དུ་གྱུར་པས་བྱ་བ་གྲུབ་ཟིན་པ་ལ་

ཕྱོགས་ཀྱི་ལས་གང་ཡང་སྤང་བླང་མེད་པའི་ཕྱིར། རྣམ་གྲངས་བརྒྱ་སྟོང་སྤྱོད་པ་ཐ་དད་ལ་དཀའ་ཐུབ་

མེད་པར་སྤྱོད་པའོ།

།དེས་སླར་ལྷུང་བར་དོགས་པ་ལ།

6 བྱང་ཆུབ་ཏུ] em. byang chub du (gramm.); see nkg 170.4. 8 བྱུང་རྒྱལ] em. khyung rgyal (psych.); see

nkg 170.5.
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Thus, the mind of the yogin having primordially trained his intellect

Has the fortune of going to the quintessence of enlightenment.

Endowed with the pith instructions that make awakening actual,

He has the superior qualities to realize the enlightened mind.

As in this example, since originally intrinsic awareness is pure in itself, the

awareness of the great yogin familiarizes himself with this fact. For one whose

intellect has the seed of quintessential enlightenment without having to go

anywhere, it is not that the fruition is accomplished with a little strain. Hav-

ing obtained and being endowed with the unmistaken means, whereby [the

fruition] is already accomplished without the need for striving, the qualities

of realizing themeaning of the victorious27 peak [nkj 194.1; nkg 170.5] are that

one iswithout anxiety throughout the inexhaustible realms; that amidst all des-

ignations one does not have to strive to encounter the unmistaken path; that

one treads all stages without having to journey anywhere, and so forth. When

thus encountered, wisdom arises continuously, so realization is already there,

and one can trust it without dreading change and mutation.

In order to show its activities,

The purposes of self and others are spontaneously accomplished;

without relinquishing [anything],28

One blissfully engages in an ocean of variegated conduct.

Since both [purposes] are primordially sown in self-originated wisdom, cyclic

existence is removed from its root,29 the afflictions are pure on the path, con-

ceptions arise aswisdom, and sufferings becomeenjoyments; hence, all actions

are already accomplished, and there are no biased activities to be relinquished

or taken up. Therefore, one engages without asceticism in the different forms

of conduct relating to a hundred thousand enumerations.

As for misgivings regarding downfalls,

27 nkj has the erroneous khyung rgyal, which nkg corrects to byung rgyal.

28 These two lines are quoted in the sm 452; see Esler 2018: 337.

29 The text reads dpyis phyung, the past tense of dpyis ’byin pa, which is defined as ‘removing

from the root’ (rtsa ba nas ’byin pa); see bTsan lha ngag dbang tshul khrims 1997: 447.



170 text 4: rtse mo byung rgyal ’grel pa (tbg)

པདྨ་སྐྱེ་བའི་རྒྱུ་ནི་འདམ་ཡིན་ཏེ།

།པདྨ་ལ་ནི་འདམ་གྱིས་གོས་པ་མེད།

།ཆོས་ཉིད་ཆགས་པ་མེད་པ་རྟོགས་འགྱུར་ན།

།ཡེ་ [195] ནས་ཆགས་མེད་ཉམས་པ་རྡུལ་ཡང་མེད།
5 །ཞེས་པ། དེས་བཤད་པ་གོ་སླའོ། །དེ་ལྟར་ཟིན་ཆགས་མེད་པའི་ལྟ་བ་གནད་ཆུད་ན། ལས་ཅི་ལས་

སྤྱད་ཀྱང་ཡེ་ཉིད་སྤྱད་པ་མེད་པ་ལ་འཕྲལ་དུ་སྤྱད་པས་ཅི་བསྒོ་སྟེ། འཕོ་འགྱུར་མེད་དེ་མ་གཡོས་སོ།

།དེ་ལྟར་མཇལ་ན་ཕྲིན་ལས་ཀྱིས་དོན་བྱས་ཀྱང་ཟིན་ལ་འཆི་འཕོ་ལ་འཇིགས་པ་བྲལ་བར་ཡིད་ཆེས་

ཏེ་ལྟ་བའི་ཡོན་ཏན་ནོ།

།རྗེས་སུ་འཇུག་པ་བསྟན་པའི་ཕྱིར།
10 །ཐུགས་རྗེ་སྤྱོད་པ་རབ་འབྱམས་ཇི་ལྟ་བ།

།རྣལ་འབྱོར་ཐབས་ཀྱི་སྤྱོད་པ་དེ་བཞིན་སྤྱོད།

།ཞེས་པ། སངས་རྒྱས་ཀྱི་མཛད་སྤྱོད་ནི་ཐམས་ཅད་དུ་འགྲོ་འོང་མེད་པར་སྣང་བས་དོན་མཛད་པ་ལ།

རྣམ་པ་ཅན་དུ་མ་གྱུར་པ་བཞིན། རྗེས་སུ་འཇུག་པ་པོའང་དེ་དང་ཐ་མི་དད་པས་དེ་ལྟར་གདེང་དང་ལྡན་

ན་སྤྱོད་པ་ཐམས་ཅད་དུ་རང་རིག་རང་སྣང་བར་མཇལ་བ་སྤྱད་པ་སྟེ། དེ་ལ་སྒོ་གསུམ་རྩོལ་བས་བྱ་བ་
15 མེད་པའོ།

།ཐུགས་རྗེ་འབྱུང་ལུགས་བསྟན་པའི་ཕྱིར།

རྣམ་རྟོག་སྤྲོས་བྲལ་གཟུང་འཛིན་ [196]མི་མངའ་ཡང་།

།མཁའ་མཉམ་རྒྱལ་པོས་འདོད་དགུ་རེ་བ་སྐོང་།

10 རབ་འབྱམས] em. rab ’byam (orth.); see nkm 195.3 and nkg 172.1. 12 མཛད་སྤྱོད] em. mdzod spyod

(tense); see nkg 172.1. 17 གཟུང་འཛིན] em. gzugs ’dzin (psych.); seeM609.1 andnkg 172.3. nkm 195.6

has gzungs ’dzin (tense).
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The cause of the lotus’ growth is mud,30

Yet untainted by mud is the lotus.

If one realizes that reality-as-such is without attachment, [nkj 195.1;

nkg 171.4]

One is primordially without attachment and without even an iota of

deterioration.

This explanation is easy to understand. If one assimilates the crucial point of

the view, which is without attachment, whatever activities one engages in are

primordially unengaged, so how could one be tainted by temporarily engaging

therewith? That which is without change and mutation does not waver. When

it is encountered, the purpose of the awakened activities is already effected,

and its quality is trust free from the fear of death and mutation.

In order to show the follow-up [modes of conduct],

Whatever be the profusion of compassionate conduct,31

The yogin engages in the conduct of salvific means.

The Buddha’s behaviour appears everywherewithout coming and going, effect-

ing the purpose [of wandering beings] yet not taking on a particular aspect.

Likewise, it is not different when it comes to the follow-up [activities]: if one

is endowed with confidence, one can engage in all forms of conduct while

encountering the self-illumination of intrinsic awareness, without the effort-

ful actions relating to the three doors.

In order to show the mode of compassion’s occurrence,

Not possessing the conceptual elaborations of grasper and grasped,32

[nkj 196.1; nkg 172.3]

The king equal to space fulfils all desires and hopes.

30 These four lines are quoted in the sm 452; see Esler 2018: 337.

31 These two lines are quoted in the sm 452; see Esler 2018: 337.

32 nkj has gzugs ’dzin, but nkg corrects this to gzung ’dzin, a reading which is confirmed by

the root text; see Liljenberg 2012b: 240.



172 text 4: rtse mo byung rgyal ’grel pa (tbg)

།སྐྱེ་མེད་དབྱིངས་ནས་སྐྱེ་བའི་ཆོ་འཕྲུལ་རྣམས།

།རྣམ་དག་བྱང་ཆུབ་སེམས་ཀྱིས་དབྱིངས་ནས་འཕྲོས།

།ཞེས་པ། དབྱིངས་ཀྱི་ཐིག་ལེ་སྤྲོས་པ་གཉིས་དང་བྲལ་བ་ནི། ཡེ་ཤེས་ལ་བདག་ཏུ་འཛིན་པ་དང་།

དབྱིངས་ཡུལ་དུ་བྱེད་པ་མེད་དོ༑ །མི་མཐུན་པ་ནི་སྟོང་པ་མ་ཡིན་ཏེ། ཡེ་ཤེས་ཀྱི་ནམ་མཁའ་བླང་དོར་
5 མེད་པ་ལྷུན་གྱིས་གྲུབ་པས་ཐམས་ཅད་ཚིམ་པར་བྱེད་པ་ནི། མ་སྐྱེས་པའི་རིག་པ་ཉིད་ཅིར་ཡང་མ་

ངེས་པར་ཐམས་ཅད་དུ་རང་སྣང་བའོ། །དེ་ལྟར་རྟོགས་ན་འདོད་པ་ཐམས་ཅད་རང་ལས་བྱུང་བར་ཡིད་

ཆེས་སོ།

།དེ་སྣང་བ་གང་ཞེ་ན།

མཁའ་དབྱིངས་རྣམ་པར་དག་པའི་དཀྱིལ་འཁོར་ནི།
10 །ལྷུན་གྲུབ་ཡིད་བཞིན་རིན་ཆེན་གཞལ་ཡས་ཁང་། [197]

།ཞེས་པ། མཐའ་རྣམས་དང་བྲལ་བའི་ཆོས་ཉིད་རྩ་བ་བྱང་ཆུབ་སེམས་ཀྱི་དཀྱིལ་འཁོར་མ་འདྲེས་

ལ་ཡོངས་སུ་རྫོགས་པ་ནི་ཡོན་ཏན་ཆེན་པོ་ལས་གྲུབ་པའི་གནས་ཉིད་ཡིན་པའོ།

།ཕྱོགས་དུས་ཀུན་ནས་འཁྱིལ་པ་རྒྱལ་བའི་ཚོགས།

།ཞེས་པ། བཅུ་བཞི་པོ་རིལ་གཅིག་དང་དུ་མ་ལས་གྲོལ་བའི་བདག་ཉིད་དུ་ཐ་མི་དད་པ་ནི་འགྲོ་བ་
15 ཉིད་ལྷ་ཚོགས་ཀྱང་ཡིན་པའོ།

།རྒྱལ་བ་ཉིད་ལས་རྒྱལ་བའི་སྐུར་སྟོན་པ།

།རྒྱལ་ཚོགས་རྡོ་རྗེ་དབྱིངས་ཀྱི་རྣལ་འབྱོར་རྣམས།

།འགྲོ་དོན་རྒྱལ་བའི་དཀྱིལ་འཁོར་བསྟན་པའི་ཕྱིར།
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From within the birthless open dimension, miracles are produced,33

Radiated from the open dimension by the utterly pure enlightened

mind.

The seminal nucleus of the open dimension is free from both elaborations [of

subject and object], for wisdom is without self-grasping, and the open dimen-

sion is without objectification. [Both] being incompatible, they are not just

empty. In the sky of wisdom there is nothing to take up or to reject, and one is

spontaneously contented with everything. Unborn awareness, which is indef-

inite in terms of being anything particular, intrinsically appears as everything.

When this is realized, one can trust that all desires are self-originating.

If it be asked what appearance is, [it is replied,]

The configuration of utter purity, the open dimension of space,

Is the spontaneously present seraphic mansion of the precious wish-

granting gem.

[nkj 197.1; nkg 173.1] The root of reality-as-such, free from limitations, is the

unmixed and thoroughly complete configuration of the enlightened mind,

whose very abidingness is established from its great qualities.

The host of Victorious Ones, swirling in from all directions and times …

All of the ten [directions] and four [times] are not different in integral iden-

tity, which is liberated from singularity and multiplicity: wandering beings are

a host of deities.

From the Victorious One’s reality, teachers who are the Victorious One’s

embodiments,

Hosts of Victorious Ones, yogins of the adamantine open dimension,

Reveal the Victorious One’s configuration for the purpose of wandering

beings.

33 This and the following line of the root text are quoted in the sm 484; see Esler 2018: 357.



174 text 4: rtse mo byung rgyal ’grel pa (tbg)

།ཞེས་པ། འགྲོ་དྲུག་རང་བྱུང་མཆོག་གི་སངས་རྒྱས་ཀྱི་ངོ་བོ་ཉིད་ལ་སྐུ་སྣང་བ་ནི། འཆད་པའི་

དཀྱིལ་འཁོར་གྱི་ལྷ་རྣམས། རང་གི་རང་བཞིན་མ་ནོར་བ་མ་མཐོང་བའི་ཆེད་དུ། འདུལ་བྱེད་ཡེ་ཤེས་

རྡོ་རྗེ་རང་སྣང་བའི་ལྷ་རྣམས་སྣང་བའི་ཕྱིར།

འགྲོ་འདུལ་རྡོ་རྗེ་དབྱིངས་ཀྱི་དཀྱིལ་འཁོར་འཕྲོ།
5 །ཞེས་གསུངས་སོ། །དེའི་དཔེའི་དོན་ནི།

སྤྲིན་མེད་མཁའ་ལ་སྐར་ཚོགས་རྒྱས་པ་ [198] བཞིན༑

།དཀར་གསལ་ལོངས་སྤྱོད་རྫོགས་པ་འཁོར་དང་བཅས།

།ཀུན་བཟང་རྡོ་རྗེ་སེམས་དཔའ་མཉམ་སྦྱོར་བ།

།ཤེས་རབ་དབྱིངས་ནས་ཐབས་ཀྱིས་ཕྱག་རྒྱར་གསལ།
10 །ཞེས་པ། གསལ་ལ་མ་འདྲེས་པར་རྫོགས་པ་མཐའ་དབུས་མེད་པར་ཁྱབ་པས་ཆོས་མཐུན་པ་ལྟར།

གསང་བ་ལོངས་སྤྱོད་རྫོགས་པའི་གཙོ་འཁོར་གྱི་ལྷ་རྣམས་ནི། སྟོན་པ་རྣམ་གཉིས་ཉིད་ལེགས་པ་

ལྷུན་གྱིས་གྲུབ་པའི་ངོ་བོར་བཞུགས་པ་མཚོན་པ་ལས་འདས་པའི་ངང་ལས་བྱེ་བྲག་ཐམས་ཅད་པར་

སྣང་བ་ནི་སྐུའི་ཕྱག་རྒྱའོ།

།སང་ངེ་ས་ལེ་མཉམ་ལ་མ་འདྲེས་པ།
15 །ཕུང་པོ་ཁམས་དང་སྐྱེ་མཆེད་རྣལ་འབྱོར་ཚོགས།

4 འདུལ] em. ’du (psych.); see M 609.4 and nkg 173.6.



text 4: commentary on the victorious peak (tbg) 175

The six classes of wandering beings appear as awakened bodies in the

essence of supreme self-originated awakening. The deities explained in terms

of the configuration appear as tamers for the sake of thosewho do not see their

own unmistaken nature; the deities are the intrinsic illumination of adam-

antine wisdom. Hence,

To tame34 wandering beings, the configurations of the adamantine open

dimension radiate forth.

The meaning is exemplified as follows:

Just as the stars unfold in a cloudless sky, [nkj 198.1; nkg 173.6]

So Samantabhadra-Vajrasattva,35 poised in union,

Along with the brilliant retinues of their enjoyment body,

Are clear as the seal of means within the open dimension of acumen.

Clear and unmixed, complete, without centre and periphery, pervasive, com-

patible with the doctrine, the chief deities of the secret enjoyment body and

their retinues abide as the essence of the spontaneously present excellence

of the two kinds of teachers.36 From the state which is beyond indicator, they

appear with all particulars: this is the seal of awakened body.

Pristine and lambent, equal and unmixed,

The aggregates, constituents and sense-bases are a host of yogins.

34 nkj has ’gro ’du, but nkg corrects this to ’gro ’dul, a reading confirmed by the root text; see

Liljenberg 2012b: 240.

35 Itmay be remarked that the three awakened bodies are sometimes classified into nine dif-

ferent aspects. Thus, we have the reality body of the reality body, the enjoyment body of

the reality body and the emanation body of the reality body, and so forth. See Nor brang

o rgyan 2008: vol. 2, 1957. The context makes it probable that here we are dealing with

the enjoyment body aspect of the body of reality, that is to say, the body of reality as it

manifests on the level of the enjoyment body.

36 According to Valby 2014: 29, n. 48, this refers to Samantabhadra and Vajrasattva, or to the

body of reality and enjoyment body.



176 text 4: rtse mo byung rgyal ’grel pa (tbg)

།ཞེས་པ་དེ་དག་དྲི་མ་མེད་པར་གསལ་ཆེ་ཆུང་མེད་པར་གཤག་ཕྱེ་བ་ནི་ལྔ་དང་བཅོ་བརྒྱད་དང་

བཅུ་གཉིས་སུ་གྲགས་པ་ཉིད་རང་རིག་པའི་མངོན་སུམ་དུ་སངས་རྒྱས་ཆེ་བ་སྟེ། དེ་ལྟར་མཇལ་བ་ལ་

ཆོས་ཐམས་ཅད་ཡོང་གིས་འོད་གསལ་བར་ངེས་པས། ལུང་གི་ལྷ་ལས་འཕགས་པའོ།

།ཀུན་ཏུ་བཟང་པོ་རང་ [199] བྱུང་བཅོམ་ལྡན་འདས།
5 །གཅིག་པུ་རབ་ཏུ་ཆེ་མཆོག་ཆོས་ཀྱི་སྐུ།

།ལྷུན་རྫོགས་སྐུ་གསུང་ཐུགས་ཀྱི་ཕྱག་རྒྱ་ཆེ།

2 བཅུ་གཉིས་སུ] em. bcu gcig su (psych., gramm.). Cf. nkm 198.5 and nkg 174.4, which introduce the

hypercorrection bcu gcig tu. ‖ མངོན་སུམ་དུ] em.mngon gsum du (hom., orth.); see nkg 174.4.



text 4: commentary on the victorious peak (tbg) 177

Stainless clarity is without size; when dissected, all that is renowned as

the five [aggregates],37 eighteen [constituents]38 and twelve [sense-bases]39

is great awakening, evident as intrinsic awareness. When [awareness] is en-

countered, it is certain that all phenomena are luminosity. This is superior to

the deities [explained] in the authoritative scriptures.

Samantabhadra, the self-originated Hallowed One,40 [nkj 199.1;

nkg 174.5]

Alone is the verily supreme body of reality,

The great seal in which awakened body, speech and mind are spontan-

eously complete.

37 The five aggregates are form (Skt. rūpa), feelings (Skt. vedanā), notions (Skt. saṃjñā), dis-

positions (Skt. saṃskāra) and consciousness (Skt. vijñāna).

38 The eighteen constituents (khams; Skt. dhātu) are (1) the constituent of the visual faculty

(Skt. cakṣur-indriya-dhātu), (2) the constituent of the auditory faculty (Skt. śrotrendriya-

dhātu), (3) the constituent of the olfactory faculty (Skt. ghrāṇendriya-dhātu), (4) the con-

stituent of the gustatory faculty (Skt. jihvendriya-dhātu), (5) the constituent of the tactile

faculty (Skt. kāyendriya-dhātu) and (6) the constituent of the psychic faculty (Skt.mana-

indriya-dhātu); (7) the constituent of form (Skt. rūpa-dhātu), (8) the constituent of sound

(Skt. śabda-dhātu), (9) the constituent of odour (Skt. gandha-dhātu), (10) the constitu-

ent of taste (Skt. rasa-dhātu), (11) the constituent of tangibles (Skt. spraṣṭavya-dhātu)

and (12) the constituent of [psychic] phenomena (Skt. dharma-dhātu); (13) the constitu-

ent of visual consciousness (Skt. cakṣur-vijñāna-dhātu), (14) the constituent of auditory

consciousness (Skt. śrotra-vijñāna-dhātu), (15) the constituent of olfactory consciousness

(Skt. ghrāṇa-vijñāna-dhātu), (16) the constituent of gustatory consciousness (Skt. jihvā-

vijñāna-dhātu), (17) the constituent of tactile consciousness (Skt. kāya-vijñāna-dhātu) and

(18) the constituent of psychic consciousness (Skt.mano-vijñāna-dhātu).

39 The Tibetan text reads bcu gcig su (‘eleven’), but this is certainly a transmissional error

since the Buddhist tradition invariably speaks of twelve sense-bases. Furthermore, gram-

matically speaking, the terminative particle su also indicates that the original reading

must have been bcu gnyis su (‘twelve’) since after a -ga ending tuwould have been required

(i.e. bcu gcig tu). (Incidentally, the latter hypercorrection is introduced in nkg, even

though philosophically this makes no sense.) The twelve sense-bases are (1) the sense-

basis of the visual faculty (Skt. cakṣur-indriyāyatana), (2) the sense-basis of the auditory

faculty (Skt. śrotrendriyāyatana), (3) the sense-basis of the olfactory faculty (Skt. ghrāṇen-

driyāyatana), (4) the sense-basis of the gustatory faculty (Skt. jihvendriyāyatana), (5) the

sense-basis of the tactile faculty (Skt. kāyendriyāyatana) and (6) the sense-basis of the

psychic faculty (Skt. mana-indriyāyatana); (7) the sense-basis of form (Skt. rūpāyatana),

(8) the sense-basis of sound (Skt. śabdāyatana), (9) the sense-basis of odour (Skt. gan-

dhāyatana), (10) the sense-basis of taste (Skt. rasāyatana), (11) the sense-basis of tan-

gibles (Skt. spraṣṭavyāyatana) and (12) the sense-basis of [psychic] phenomena (Skt.

dharmāyatana).

40 This and the following five lines of the root text are quoted in the sm 372; see Esler 2018:

289.



178 text 4: rtse mo byung rgyal ’grel pa (tbg)

།ཞེས་པ་བྱང་ཆུབ་སེམས་ཀྱི་ངང་ལས་འཁོར་བ་མིང་མེད་དེ་སུས་ཀྱང་མ་བྱས་པར་སངས་རྒྱས་

པའི་བདག་ཉིད་ཆེན་པོ་ལ་གཞན་པའི་ཟླ་བརྙན་མེད་པས་གཉིས་སུ་མེད་པར་རྫོགས་པ་ནི། བསམ་

གྱིས་མི་ཁྱབ་པའི་སྐུ་གསུང་ཐུགས་ཀྱི་བདག་ཉིད་པར་གསལ་བས་བདག་ཉིད་ཀྱི་ཆེ་བའོ།

།ཡེ་ནས་ལྷུན་གྲུབ་བྱང་ཆུབ་སྙིང་པོ་ནི།
5 །བླ་མེད་རྒྱལ་བའི་གོ་འཕང་མཆོག་ལ་བཞུགས།

།ཞེས་པ། གདོད་ནས་རྫོགས་པ་ཆེན་པོ་ཐམས་ཅད་ཀྱི་ཡང་རྩེ་བྱང་ཆུབ་སེམས་ཀུན་ཏུ་བཟང་པོ་དབྱེ་

བ་མེད་པའི་སར་སངས་རྒྱས་པས་བྱ་བརྩལ་གདོད་བསྒྲུབ་མེད་པར་གནས་པའོ།

།ཉིད་དང་གཞན་དུ་རྟོག་པ་མི་མངའ་བ།

།འཇིག་རྟེན་རྡོ་རྗེ་ཉི་མ་ཤར་བ་བཞིན༑
10 །ལྷན་ནེ་ལྷང་ངེ་གསལ་བའི་དཀྱིལ་འཁོར་ནས།

།ཞེས་པ། དེའི་མཚན་ཉིད་ནི། བདག་ཀྱང་གཞན་ཡིན་ལ། གཞན་ཡང་བདག་ཡིན་པས་ [200] རིས་

སུ་འཛིན་པ་དང་བྲལ་བ་ནི། འཇིག་རྟེན་ཁམས་སུ་ཉི་མ་ཤར་བ་ཉིད་ཡེ་ཤེས་དྲུག་པ་སྟེ། གསལ་བ་

དང་མི་གཡོ་བས་མཚོན་པ་ནི་རྟོག་པ་སྔ་ཕྱི་རིལ་ཡེ་ཤེས་རང་སྣང་བས་ཅི་བྱུང་ཡང་། མི་གཡོ་བར་

གསལ་བ་མངའ་བའི་དཀྱིལ་འཁོར་ཉིད་སུས་རྟོགས་པ་དང་ལྡན་པ་ནི་ཡེ་ཤེས་རྒྱུན་ཏུ་འཆར་བར་
15 ཡིད་ཆེས་སོ༑

།རྣམ་པར་ཐར་པའི་ཞལ་གསུམ་ཕྱག་དྲུག་ནི།

།སྐུ་གསུམ་ཡེ་ཤེས་དྲུག་དང་ཆོས་ཀྱི་དབྱིངས།

།ཞེས་པ། སྐུའི་དོན་ནི་འཆད་པའི་སྐུ་གསུང་ཐུགས་ལ་བཅིངས་པ་ངང་གིས་མེད་པ་དང་། ཡེ་ཤེས་ལྔ་

དང་རང་བྱུང་ཡེ་ཤེས་ཀྱིས་ཀུན་ལ་རྒྱས་བཏབ་པས་མུ་མཐའ་མི་རྙེད་དེ་སྐུར་ཤར་བའོ།

12 ཤར་བ] em. shar pa (gramm.); see nkg 175.5.



text 4: commentary on the victorious peak (tbg) 179

In the state of enlightenment, there is not even the name of cyclic existence.

The integral being of awakening, not created by anyone, is without the reflec-

tion of otherness; it is complete in non-duality. Because it is clear as the identity

of inconceivable body, speech andmind, it is the greatness of integral identity.

The quintessence of enlightenment is primordially and spontaneously

present

And abides on the supreme rank of the unsurpassed Victorious One.

Original Great Completeness, the pinnacle of all, the enlightenedmind, abides

on the indivisible stage of Samantabhadra, awakened without effortful action

and accomplishment.

Without discursive thoughts relating to self and other,

The adamantine sun rises in the world; likewise,

So does the configuration of luminosity, still and obvious.

Its characteristic is that since self is other andother is self, [nkj 200.1; nkg 175.4]

it is free from grasping at partiality. The rising sun in the realm of the world

refers to the six wisdoms:41 clear and unwavering. They are indicated as fol-

lows: since the entire temporal successionof discursive thoughts is the intrinsic

illumination of wisdom, whatever occurs is the configuration of unwavering

clarity. Whoever is endowed with this realization can trust that it arises as an

ornament of wisdom.

The three faces and six hands of utter release

Are the three bodies, six wisdoms and phenomena’s open dimension.

The meaning of ‘body’ is explained as the inherently unfettered awakened

body, speech and mind. Since the five wisdoms42 and self-originated wisdom

seal everything, there are no extremes to be found: this is the arising as

awakened bodies.

41 As is made clear below in the text, this refers to the five wisdoms plus self-originated wis-

dom.

42 The fivewisdoms (ye-shes, Skt. jñāna) are thewisdomof the open dimension of phenom-

ena (Skt. dharmadhātu-jñāna) corresponding to stupidity, the mirror-like wisdom (Skt.

ādarśana-jñāna) corresponding to hatred, the wisdom of discernment (Skt. pratyavekṣa-

ṇa-jñāna) corresponding to attachment, the wisdom of equality (Skt. samatā-jñāna) cor-

responding to pride, and the action-accomplishing wisdom (Skt. kṛtyānuṣṭhāna-jñāna)

corresponding to jealousy.



180 text 4: rtse mo byung rgyal ’grel pa (tbg)

།ཇི་ལྟར་སྐར་ཚོགས་གཞན་དུ་མ་འཕྲོས་བཞིན།

།ཉི་མའི་དཀྱིལ་འཁོར་འབར་བས་ཟིལ་གྱིས་གནོན།

།ཞེས་པ། དཔེ་གོ་སླའོ།

།དེ་བཞིན་ཀུན་བཟང་རྡོ་རྗེ་སེམས་དཔའ་ཡང་།
5 །ཉི་མ་སྟོང་གི་གཟི་ཆེན་འབར་བས་བརྗིད།

།རྒྱལ་བའི་ཚོགས་རྣམས་འདུས་པའི་གཙོ་བོ་སྟེ།

།ཕྱི་ནང་གསང་བའི་དཀྱིལ་འཁོར་ [201]ཀུན་གྱི་བདག

།རྣམ་པར་ཤེས་པའི་གཙོ་བོ་ཀུན་གྱི་གཞི།

།ཞེས་པ། དེ་ལྟར་དཀྱིལ་འཁོར་གཙོ་བོའང་ཆ་ལུགས་ཐམས་ཅད་པའི་ཕྱིར་ཉི་མ་སྟོང་དུས་ཅིག་ཤར་
10 བ་ལྟ་བུའི་གཟི་བརྗིད་གསུམ་མངའ་བས་རྒྱལ་བ་རིལ་གྱི་རྒྱལ་པོ་སྟེ། གཟུགས་བརྙན་དང་ཏིང་ངེ་

འཛིན་དང་། བྱང་ཆུབ་སེམས་ཀྱི་དཀྱིལ་འཁོར་ཇི་སྙེད་པའི་ངོ་བོ་སྟེ། དེ་གཞན་དུ་མ་ཡིན་ཏེ་གཞི་དོན་

གྱི་ཀུན་གཞི་དགུ་པ་རྟོག་པ་དང་བྲལ་བ་ཉིད་ཡིན་པས་རྒྱུ་འབྲས་ཐེག་པའི་དཀྱིལ་འཁོར་ཇི་སྙེད་

པའི་དངོས་གཞིའོ། །དེས་ན་དེ་ཡིན་པའི་སངས་རྒྱས་པའི་ཆེ་བའོ།

།ཀུན་ཏུ་བཟང་པོའི་ཐིག་ལེ་སྙིང་རྗེའི་སྤྱོད་པ་བསྟན་པའི་ཕྱིར།
15 རང་བྱུང་ཡེ་ཤེས་དབྱིངས་ལས་མ་གཡོས་ཀྱང་།

།སྟོང་ཁམས་ཡོངས་སུ་སྙོམས་པའི་ཐུགས་རྗེ་ཅན།

།འགྲོ་བའི་དཔལ་མགོན་སྣ་ཚོགས་ཀུན་ཏུ་བཟང་༑

།དབྱེ་བསལ་བླང་དོར་གཉིས་མེད་དོན་དུ་གཅིག
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Just as hosts of other stars radiate forth,

Yet the blazing disc of the sun outshines them…

This example is easy to understand.

So Samantabhadra-Vajrasattva,

Resplendent with the blazing dazzle of a thousand suns,

Is the chief encompassing the hosts of Victorious Ones,43

The ruler of all the outer, inner and secret configurations, [nkj 201.1;

nkg 176.3]

The ground of all, chief among consciousnesses.

In this way, since the chief of configurations includes all the attires [of the

various deities], he possesses a threefold dazzling resplendence, like that of a

thousand suns shining all at once; he is the king of all VictoriousOnes. He is the

essence of all the configurations of images, concentrations and the enlightened

mind. Not being elsewhere, he is the universal ground as absolute basis, free

from discursive thoughts. He is the real ground of all the configurations relat-

ing to the vehicles of cause and effect.44 This being the case, he is the greatness

of awakening.

In order to show the compassionate conduct of Samantabhadra’s seminal

nucleus,

Without wavering from the open dimension of self-originated wis-

dom,45

Your compassion thoroughly equalizes the third order chiliocosm;

O Samantabhadra, variegated glorious warden of wandering beings,

Your purpose is one, without the dualism of analysing and eliminating,

of acceptance and rejection.

43 This and the following line of the root text are quoted in the sm 331; see Esler 2018: 268.

44 As pointed out byValby 2014: 32, n. 53, this refers to the sūtric and tantric vehicles, respect-

ively.

45 This and the following two lines of the root text are quoted in the sm 445; see Esler 2018:

332.
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།ཞེས་པ། རང་བྱུང་ཡེ་ཤེས་མུ་མཐའ་མེད་པས་འགྲོ་འོང་དང་བྲལ་ཀྱང་། དཔེ་སྣུམས་ [202]

ཚབ་ཆེ་ཆུང་མེད་པར་ཀུན་ལ་ཁྱབ་པའི་ཐུགས་རྗེ་མངའ་བས་བྱ་བ་མེད་པར་འགྲོ་བ་ཀུན་སྐྱོབ་པ་ནི།

ཐམས་ཅད་སྟོན་པ་ཉིད་ལས་མི་གཞན་པས་སྤང་བླང་བྲལ་ཏེ། དེ་རྟོགས་ན་བྱམས་པ་ལ་མི་ཆགས་

པས་སྡང་བ་ལ་སེམས་མི་འཁྲུག་པར་ཡིད་ཆེས་སོ།
5 །ཡོན་ཏན་ལྷུན་གྱིས་རྫོགས་པའི་དོན་གྱིས་ཆེ་བས་སྤྱོམ་ཟིན་པ་ལ་བསྒྲུབ་ཏུ་མེད་པར་བསྟན་པའི་

ཕྱིར།

ཕྱི་དང་ནང་ཀུན་ཐམས་ཅད་ཆོས་ཀྱི་དབྱིངས།

།ཞེས་པ། སྤྱོད་ཡུལ་དང་སྣོད་བཅུད་ཉིད་ནི་བཏགས་པ་ཙམ་ལས་ངོ་བོ་རང་རྒྱུད་པ་མེད་དེ་མཐའ་

གསུམ་དང་བྲལ་བའི་ཕྱིར་རོ།
10 །རྣམ་པར་དག་པའི་སྤྱོད་ཡུལ་ཐམས་ཅད་ནི།

།ཞེས་པ། དེ་ལྟར་མཐའ་དང་བྲལ་བའི་སྤྱོད་ཡུལ་ཡོངས་སུ་དག་པ་ལ་བསྒྲུབ་པ་ཡང་བ་མེད་པར་

སངས་རྒྱས་ཟིན་པས་སེམས་ཅན་ལས་སངས་རྒྱས་སུ་བསྒྲུབ་ཏུ་མེད་དེ་སངས་རྒྱས་ཉིད་ཀྱི་བླ་

དྭགས་དང་ཡང་བྲལ་བའི་ཐིག་ལེའི་ཕྱིར།

སངས་རྒྱས་སེམས་ཅན་བླང་དོར་གཉིས་མེད་དེ།
15 །ལམ་གྱིས་བཅོས་སུ་ [203]ག་ལ་ཡོད།

།ཞེས་གསུངས་ཏེ། དེ་ལྟར་རྟོགས་ན་སྣང་སྲིད་ནམ་མཁར་གཅིག་པས་དངོས་པོ་ལ་རང་བཞིན་མེད་

པར་ཡིད་ཆེས་པའོ།

།སྨོན་ལམ་འགྲུབ་པས་ཡོན་ཏན་གྲུབ་ཟིན་པ་བསྟན་པའི་ཕྱིར།

2 ཚབ] em. tshabs (hom., orth.) 5 བསྒྲུབ་ཏུ] em. bsgrub du (gramm.) 12 བསྒྲུབ་ཏུ] em. bsgrub du

(gramm.); see nkm 202.5–6 and nkg 177.6. 12–13 བླ་དྭགས] em. bla dags (orth.)
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Self-originated wisdom is without extremes, free from coming and going.

The examples of oil and of the regent46 [nkj 202.1; nkg 177.2] indicate that

since [Samantabhadra] is endowed with all-pervading compassion, without

distinguishing between great and small, he is the protector of all wandering

beings yet is without action. Since there is nothing other than the teacher of

everything, one is free from acceptance and rejection. If one realizes this, one

trusts without being attached to kindness and without one’s mind being dis-

turbed by hatred.

In order to show that all boasting is finished and that there is nothing to

accomplish in the greatness of spontaneously complete qualities,

Everything,whether outer or inner, is the opendimension of phenomena.

One’s objective scope and the universe with its inhabitants are nothing aside

from imputation, being without essence and self-sufficiency; this is why they

are free from the three limitations.47

Everything is the objective scope of utter purity.

Thus, one’s objective scope, free from limitations, is thoroughly pure and there

is nothing to accomplish. Since awakening is already finished, there is no

awakening to accomplish aside from sentient beings. This is because the sem-

inal nucleus is free from the very appellation ‘Buddha’.

There is no duality of Buddhas and sentient beings to accept and to

reject.

How could there be anything to rectify through a path? [nkj 203.1;

nkg 178.1]

When this is realized, since appearance-existence is only space, one can trust

that reified entities are without intrinsic nature.

In order to show that qualities are already accomplished through one’s aspir-

ations,

46 According to Valby 2014: 32, n. 55, the example of oil indicates that the oil suffuses the

seed, whereas the example of the regent points to his working efficiently on behalf of the

king.

47 For the three limitations, see above, Text 2, note 17.
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སྒྲུབ་མེད་རྩལ་སྤྲུགས་སྨོན་པ་མེད་པ་ཡི།

།བྱར་མེད་ལྷུན་རྫོགས་བདེར་གཤེགས་དེ་བཞིན་ཏེ།

།ཞེས་པ། བདག་ཉིད་ཆེན་པོར་སངས་རྒྱས་པས་དོན་དུ་གཉེར་བ་དང་བྲལ་བ་ནི་ཡེ་ཤེས་ཆེན་པོའི་

མཐུས་འཁོར་བ་དོང་སྤྲུགས་པས་རེ་དོགས་ཆེད་རྩོལ་བ་མེད་པས་སྙིང་པོ་བྱང་ཆུབ་ཏུ་བཞུགས་པའོ།
5 །རྟོག་དཔྱོད་རྣམ་དག་གཉིས་མེད་ཆོས་དབྱིངས་ལ།

།ལོག་སྤྱོད་འཁྲུལ་པའི་དབང་དུ་ག་ལ་འགྱུར།

།ཞེས་པ། དེ་བས་ན་དམན་པའི་ཚད་མས་རྨལ་ལ་གྲུབ་མཐའ་བརྟག་ཏུ་མེད་དེ་སྤྱོད་ཡུལ་ལས་གྲོལ་

བས་ལྷུན་གྱིས་གྲུབ་པའི་དབྱིངས་ལས་མ་རྟོགས་པའི་ལོག་རྟོག་བཙལ་གྱིས་མི་རྙེད་པས་མི་འགྱུར་

བར་ངོ་བོ་ཉིད་རྟག་པའོ།
10 །དངོས་གྲུབ་གྲུབ་ཟིན་པ་ནི།

།རྟོག་དང་མི་རྟོག་ཡེ་ཤེས་ཆོས་ཀྱི་སྐུ། [204]

།མཐར་ཐུག་མེད་ཅིང་དབྱིངས་ལ་བྲི་བ་མེད།

།ཞེས་པ། སེམས་ཅན་སངས་རྒྱས་རང་བྱུང་ཡེ་ཤེས་སུ་སངས་རྒྱས་འབྲས་བུའི་ངོ་བོར་རྫོགས་པ་ལ་

མཐའ་རྣམས་བྲལ་བས་ཁྱོན་མེད་ཅིང་འཁོར་བར་སྣང་ཡང་ཆུང་དུ་མ་སོང་སྟེ་དེ་ཉིད་དེའི་ཕྱིར་རོ།
15 །སྐྱེ་མེད་དབྱིངས་ནས་སྐྱེ་བའི་ཆོ་འཕྲུལ་རྣམས།

།གང་ཡང་མ་ཡིན་སྣ་ཚོགས་ཆོས་ཀྱི་དབྱིངས།

3 དོན་དུ] em. don tu (gramm.) 4 བྱང་ཆུབ་ཏུ] em. byang chub du (gramm.); see nkm 203.4 and

nkg 178.4.
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There is nothing to achieve, no aspiration of endeavour:

Without action and spontaneously complete—thus is the Bliss-gone

One.

Since one is awakened as integral being, one is free from anything to pursue.

Since cyclic existence has been shaken from its depths by the force of great

wisdom, one iswithout the deliberate effort of hope andmisgiving; one’s quint-

essence abides in enlightenment.

How could the non-dual open dimension of phenomena, wherein

examination and scrutiny are utterly pure,

Come under the power of depraved conduct and confusion?

Therefore, the spontaneously complete open dimension cannot be examined

through tenets that speak of48 it in terms of their lowly criteria, and it is liber-

ated from an objective scope; it will not be found by searching for it through

the misconceptions of non-realization; changeless, its essence is permanent.

The accomplishments have already been achieved:

The discursive and non-discursive wisdoms, as the body of reality,

[nkj 204.1; nkg 178.6] Are without an ultimate end-point and do not

diminish in the open dimension.

As self-originated wisdom, sentient beings and Buddhas are complete in the

essence of the fruition of awakening, free from limitations and unquantifiable.

Even that which appears as cyclic existence is not in any way smaller.

From the birthless open dimension miracles are produced:

Nothing in themselves yet variegated, they are phenomena’s open

dimension.

48 The exact sense of rmal is unclear, as it is not found in any of the dictionaries. However,

Lopon P. Ogyan Tanzin suggests that it is probably close to the verbs smra ba andmol pa,

both of whichmean ‘speaking’.Mol pa (cf. bka’mol, ‘conversation’) is still used in this sense

in the sTod pa dialect, where it is pronouncedmol ba. The term rmal is also found in the

dpg (see nkg 308.5).
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།ཞེས་པ། རང་བྱུང་ངང་ལས་འཁོར་བ་དང་མྱ་ངན་ལས་འདས་པར་སྣང་བ་མ་ངེས་པར་ཀུན་ཀྱང་ངོ་

བོ་ཅི་ཡང་མ་ཡིན་པའི་ཕྱིར་ཆོས་ཀྱི་དབྱིངས་སོ།

།ཁམས་གསུམ་རྣམ་དག་མ་བྱུང་མ་སྐྱེས་ན།

།དབུས་མཐའ་མི་དམིགས་རྣམ་པར་རྟོག་ལས་འདས།
5 །ཞེས་པ། འཁོར་བ་མིང་ལས་ངོ་བོ་མ་གྲུབ་པས་ཆོས་ཉིད་དུ་ངེས་པར་རྟོགས་ན། ཅིར་ཡང་སྣང་ལ་ངོ་

བོ་མི་ཟིན་པས་གཉིས་མེད་པའི་ཕྱིར་མཐའ་གསུམ་གྱི་རྟོག་པ་མེད་པ་ནི། ཆོས་ཉིད་ཀྱི་ཐིག་ལེ་སྟེ། དེ་

ཁོ་ན་ཆོས་ཐམས་ཅད་མ་བཅོས་པར་ངེས་པ་སྐྱེའོ།

།སྒོམ་པའི་གོལ་ས་ནི།

རྣམ་རྟོག་གཉེན་པོར་རྣམ་པར་མི་རྟོག་སྒོམ།
10 །མི་རྟོག་ [205] འདོད་པ་རྟོག་པ་ཆེན་པོ་ཡིན།

།ཞེས་པ། རྟོག་པ་གཞི་ལ་མ་གྲུབ་པའི་ཕྱིར། མི་རྟོག་པ་ཆེད་དུ་བྱེད་པ་ནི། མི་རྟོག་པ་ལ་ཆགས་ཤིང་

རྟོག་པ་སྤོང་བའི་འཛིན་པ་དང་མ་བྲལ་བས་སླར་ཡེངས་པའི་སྒོམ་པའོ།

།འོ་ན་ཇི་ལྟར་བསྒོམ་སྙམ་པ་ལ།

ཆོས་ཀྱི་དབྱིངས་ཉིད་མི་རྟོག་རྟོག་ལས་འདས།
15 །རྟོག་དང་མི་རྟོག་གཉིས་ག་ཚིག་གི་མཐའ།

།ཞེས་པ། ཇི་བཞིན་པ་ཉིད་ནི་ཡེ་ཕྱི་མོ་ནས་མི་རྟོག་པས་མི་རྟོག་པར་བྱེད་པ་དང་། རྟོག་པ་སྤོང་པའི་ཐ་

སྙད་ལས་གྲོལ་བའི་ཕྱིར། གཉིས་གས་མི་ཕེབས་ཏེ་མཐར་འགྱུར་རོ། །དེས་ན་རྟོག་རྟོག་པ་ལས་མི་

རྟོག་པར་གྱུར་པ་མ་ཡིན་ཏེ། བླ་དྭགས་བྲལ་བར་རིག་པ་རང་སྣང་བ་མ་གཡོས་པར་སྒོམ་པའོ།

།དབྱིངས་རྣམ་པར་དག་པའི་ཐིག་ལེ་བསྟན་པ་ནི།
20 རྣམ་རྟོག་སྤྲོས་པ་བྱང་ཆུབ་སྙིང་པོ་ནི།

།ཀུན་གཞི་རྣམ་དག་རྣམ་ཤེས་རྣམ་པར་དག

21 རྣམ་ཤེས] An erased sa-post-postscript after rnam is visible in nkj. This has been fully removed

in nkm.
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Since all that appears indefinitely as cyclic existence (Skt. saṃsāra) andwoe-

transcendence (Skt. nirvāṇa) is from the self-originated state and is not an

essence, it is phenomena’s open dimension.

The utter purity of the three realms, unoriginated and unborn,

Does not referentially image a centre or periphery and transcends con-

cepts.

Aside from being a name, there is no essence that can be established with

regard to cyclic existence; when one definitely realizes that [cyclic existence] is

reality-as-such,whatever appears is not seized in terms of an essence. Since it is

non-dual, it transcends thediscursive thoughts relating to the three limitations:

the seminal nucleus of reality-as-such is the suchness wherein all phenomena

are born in an uncontrived manner.

Regarding the deviations of meditation,

Meditating on non-conceptuality as an antidote to concepts

Is the great concept of desiring non-conceptuality. [nkj 205.1; nkg

179.5]

Because there is no basis that could be established with regard to concepts, to

deliberately implementnon-conceptuality is attachment tonon-conceptuality.

Since one is not free from grasping at the relinquishing of concepts, suchmed-

itation will again be distracted.

Well, if you wonder how you should meditate, [it is replied,]

Phenomena’s open dimension transcends the concept of non-con-

ceptuality:

Both concepts and non-conceptuality are mere verbal limitations.

Being as it is, primordially and fundamentally, is non-conceptual. Hence, it

liberates from the designations of implementing non-conceptuality and of

relinquishing concepts. Both are limiting and do not get it. Meditation is not

about turning the conceptual into the non-conceptual. Rather, it is about not

wavering from the intrinsic illumination of awareness that is free from appel-

lations.

Showing the seminal nucleus of the open dimension’s utter purity,

Conceptual elaborations are the quintessence of enlightenment:

The universal ground is utterly pure; consciousness is utterly pure.



188 text 4: rtse mo byung rgyal ’grel pa (tbg)

།ཞེས་པ། རྟོག་པ་ཐ་དད་པར་གྱེས་པ་ཉིད་ན་ངོ་བོ་མ་ངེས་པས་ཅིར་ཡང་སྣང་བ་ལ་རང་རྒྱུད་པ་མེད་

དེ་བྱང་ཆུབ་སྙིང་པོར་སངས་རྒྱས་པའི་ [206] དོན་ནི། གཞི་དོན་གྱི་ཀུན་གཞི་དགུ་པ་མཐའ་རྣམས་

བྲལ་བ་ཚོགས་བརྒྱད་ཀྱི་རྟོག་པའང་ཡེ་ཤེས་ཆེན་པོར་དྲི་མ་མེད་པར་གསལ་བའོ།

།ཡེ་ཤེས་རྣམ་དག་ཆོས་རྣམས་རྣམ་པར་དག
5 །ཞེས་པ། རང་བྱུང་ཡེ་ཤེས་སྨྲ་བསམ་ལས་འདས་པ་དེ་ཉིད་ཆོས་ཀྱི་དབྱིངས་ཡིན་པའི་ཕྱིར་རོ།

།དམ་ཚིག་རྣམ་དག་ལྷ་རྣམས་རྣམ་པར་དག

།ཞེས་པ། འདིར་བདག་ཉིད་ཆེན་པོ་བསྲུང་མཚམས་དང་བྲལ་བས་ཕྱག་རྒྱ་བཞིའི་རྟོག་པའང་མེད་

དེ་ཡེ་ཤེས་རང་སྣང་བའོ། །དེས་ན་གཞན་པ་མེད་པའི་བླ་དྭགས་ཙམ་ལས་ཐམས་ཅད་རང་རིག་པའི་

ཕྱིར་གཉིས་ཀྱི་རྣམ་པ་མེད་དེ་སྤྱོད་ཡུལ་ལས་གྲོལ་བའོ།
10 །ལྟ་བ་རྣམ་དག་སྤྱོད་པ་རྣམ་པར་དག

།ཞེས་པ། ལྟ་བ་གཟའ་གཏད་མེད་པས་སྤྱོད་པ་ལ་ཟིན་ཆགས་མེད་དེ་ཡ་མ་ཆ་བའོ།

།སེམས་ཅན་རྣམ་དག་སངས་རྒྱས་རྣམ་པར་དག

8 བླ་དྭགས] em. bla dags (orth.)
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When different conceptions disperse, their essence is uncertain, and

however they appear, they arewithout self-sufficiency.Themeaningof awaken-

ing to quintessential enlightenment is that [nkj 206.1; nkg 180.4] the ninth,49

the universal ground as absolute basis, is free from limitations; even the con-

ceptions of the eight consciousnesses50 are stainlessly clear as great wisdom.

Wisdom is utterly pure; phenomena are utterly pure.

Self-originated wisdom transcends speaking and thinking because it is phe-

nomena’s open dimension.

The pledge is utterly pure; the deities are utterly pure.

Integral being is free from boundaries to guard and is without any conceptions

relating to the four seals:51 it is the intrinsic illumination of wisdom. Without

even the appellation of otherness since everything is intrinsic awareness, there

is no aspect of duality, and one is liberated from an objective scope.

The view is utterly pure; conduct is utterly pure.

Since the view is without thematic focus, there is no attachment towards con-

duct and one is unsurprised52 about it.

Sentient beings are utterly pure; Buddhas are utterly pure.

49 The universal ground is here counted as ninth to signify its standing aloof from the eight

consciousnesses of Yogācāra that are mentioned below. On the difference between the

universal ground and the universal ground consciousness in Dzogchen thought, with par-

ticular reference to Nubchen Sangye Yeshe’s Armour Against Darkness, see Higgins 2013:

193–195.

50 Viz. the five sense-consciousnesses, the psychic consciousness (Skt. manovijñāna), the

afflicted psychic consciousness (Skt. kliṣṭamanovijñāna) and the universal ground con-

sciousness (Skt. ālayavijñāna).

51 Viz. the great seal (Skt.mahāmudrā), the seal of the doctrine (Skt. dharmamudrā), the seal

of the pledge (Skt. samayamudrā) and the seal of activity (Skt. karmamudrā), which are

associated with the deity’s body, speech, mind and activities, respectively.

52 Ya ma cha ba in Tibetan. While this term is not found in any of the dictionaries, Lopon

P. Ogyan Tanzin comments that it refers to a state of being unconcerned, of not being sur-

prised about anything—hence my translation as ‘unsurprised’. The same expression also

occurs towards the end of our text; cf. nkj 229.3.
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།ཞེས་པ། གཞི་ལ་འགྲོ་བ་རིགས་དྲུག་མིང་ལས་ངོ་བོར་མ་གྲུབ་པས་མ་གྲོལ་བ་གྲོལ་བར་གྱུར་

པ་མེད་པའི་ཕྱིར་རོ།

།རྒྱུ་རྣམས་རྣམ་དག་འབྲས་བུ་རྣམ་པར་དག

།ཞེས་པ། རྒྱུ་ནས་ངོ་བོ་རང་བྱུང་ [207]ཡེ་ཤེས་སུ་དག་པས་དེས་བསྐྱེད་པའི་ངོ་བོ་མི་དམིགས་པའི་
5 ཕྱིར་རོ།

།རྟེན་འབྱུང་རྣམ་དག་འབྲེལ་པ་རྣམ་པ་དག

།ཞེས་པ། རྒྱུ་འབྲས་དག་པས་རྒྱུ་རྐྱེན་ཉིད་མ་སྐྱེས་པའི་ཡེ་ཤེས་ཀྱི་ཕྱིར་གཞི་ལ་རྟེན་ཅིང་ཕྱི་མ་སྣང་

རྒྱུ་མེད་པས་ངོ་བོ་རྒྱུ་འབྲས་ཚུལ་དུ་འབྲེལ་པའང་བཙལ་གྱིས་མི་རྙེད་དོ། །དེས་ན་སེམས་ཙམ་དབུ་

མ་གསང་སྔགས་དང་། །འཇིག་རྟེན་ལམ་ལ་ལྷ་མི་དང་། ཉན་ཐོས་རང་རྒྱལ་གོལ་སྒྲིབ་རྣམས། །རོལ་
10 བརྒྱ་ཤལ་བ་ཡུག་ཅིག་ཚུལ་ཞེས་པའི་དོན་ཏོ།

།བདག་མེད་གཉིས་མེད་བྱང་ཆུབ་སྙིང་པོ་ལས།

།དབྱིངས་དང་ཡེ་ཤེས་མཉམ་སྦྱོར་མ་གཏོགས་པ།

།ཆོས་ཉིད་ཆོས་ཚོལ་ཆོས་རྣམ་གཞན་ན་མེད༑

།ཞེས་པ། དེ་ལྟར་བདག་ཉིད་ཆེན་པོའི་རྣམ་པའང་མི་རྙེད་པས་ཐ་དད་པ་མི་རྙེད་པའི་སྙིང་པོ་བྱང་ཆུབ་
15 ཀྱི་གཞི་དེ། ཐ་སྙད་དུ་གོ་མཇལ་བྱེད་པ་ཙམ་ལས༑ ངོ་བོས་རང་རིག་པ་བྱང་ཆུབ་སྙིང་པོས་འབྲས་

4 རྒྱུ་ནས] nkg 181.4 introduces the hypercorrection rgyud nas.
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In terms of the ground, there is no essence, other than being mere names,

that could be established with regard to the six classes of wandering beings, so

there is nobody unliberated to liberate.

The cause is utterly pure; the effect is utterly pure.

Causally,53 the essence is pure as self-originated wisdom. [nkj 207.1; nkg 181.4]

Therefore, one does not referentially image an essence that would need to be

generated [separately].

Dependent origination is utterly pure; its connections are utterly pure.54

Since cause and effect are pure, wisdom is not produced from causes and con-

ditions.Hence, there is no cause for it to appear later by depending on a ground.

Its essence cannot be found by searching for its connections in the manner of

cause and effect. Therefore, the deviations and obscurations of the Cittamātra,

Madhyamaka, secret Mantrayāna, the worldly vehicles of gods and men, the

auditors and independent victors are each said to be like one of the tines of a

hundred-tined harrow.55

Aside from the quintessence of enlightenment, which is selfless and

non-dual,

And unless one is poised in the union of the open dimension and wis-

dom,

There is no other principle that might be searched for as the principle of

reality-as-such.

Hence, since there is no aspect of integral being that can be found, the ground

of quintessential enlightenment cannot be gained through something differ-

ent. Because essentially intrinsic awareness is the quintessence of enlight-

enment, no result, aside from a mere terminological understanding, will be

53 nkj has rgyu nas, but nkg introduces the erroneous rgyud nas, which does not fit the

context.

54 This line concerns the notion of interdependence (Skt. pratītyasamutpāda) and plays on

the individual words making up the term in Tibetan.

55 I take the expression rol brgya shal ba yug cig to refer to the tines of a harrow, following

the definitions of rol and of shal ba provided by rNam rgyal tshe ring 2001: 536, 555–556.

On the other hand, cf. Valby 2014: 39, who interprets it as “one bead on a rosary with one

hundred beads.”
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བུའི་ཆོས་གཞན་ནས་གཉེར་བས་འབྲས་བུ་རྣམས་མི་ཐོབ་སྟེ། རྩ་བ་གནས་སུ་ལུང་ངན་འཁྱམས་

པའི་ [208] ཕྱིར་རོ། །དེ་བས་ན་བདག་ཉིད་ཆེན་པོར་ལྷུན་གྱིས་གྲུབ་པར་ངེས་སོ།

།རྒྱུ་ཉིད་འབྲས་བུར་ངེས་པ་ནི།

རྒྱུ་འབྲས་དོན་རྟོགས་ཐབས་དང་ཤེས་རབ་སྟེ།
5 །མཁྱེན་ལྡན་མུན་སེལ་བྱང་ཆུབ་སེམས་དང་མཉམ།

།ཞེས་པ། རྒྱུ་སེམས་ཉིད་བཤད་པ་ལྟར། རང་བྱུང་གི་སངས་རྒྱས་སུ་མཇལ་བས་མི་དམིགས་པ་

བཞིན་ཐམས་ཅད་དུ་རང་སྣང་བའི་ཐབས་དང་ཤེས་རབ་དབྱེར་མེད་པ་རྣམ་པ་ཐམས་ཅད་མཁྱེན་པའི་

ཡེ་ཤེས་མ་རིག་པ་ཀ་ནས་དག་པར་སོན་པ་ཉིད་དོ།

།དཀྱིལ་འཁོར་བྱང་ཆུབ་སེམས་ལས་བྱུང་བ་ནི།
10 །སྐྱེ་མེད་འགག་མེད་ཆོ་འཕྲུལ་སྣ་ཚོགས་འབྱུང་།

།ཞེས་པ་ཤེས་རབ་ཆེན་པོས་མཇལ་བས་ཐབས་ཐུགས་རྗེའི་དཀྱིལ་འཁོར་རང་ལ་འཆར་ནས་དོན་

མཛད་པ་ནི། རྒྱུད་གཅིག་ནས་སྐྱེ་བའང་མེད་ལ་སྐད་ཅིག་མའི་མི་རྟོག་པའང་མེད་པར་རང་བྱུང་ཡེ་

ཤེས་ཅིར་ཡང་སྣང་བ་ལ་ཕྱོགས་མེད་པའོ།

།དེའི་ཚུལ་ནི།
15 མཐུན་འཇུག་འཚམ་པའི་སྤྱད་པ་རྒྱ་མཚོ་ན།

།བདག་དང་གཞན་དོན་ཡེ་ནས་ལྷུན་གྲུབ་ཀྱང་།

།ཐུགས་ [209] རྗེ་ཆེན་པོས་འགྲོ་དོན་རྫོགས་པར་མཛད།

།ཞེས་པ། གདུལ་བྱའི་བསམ་པ་དང་མཐུན་པར་བྱ་བ་མེད་པས་དོན་མཛད་པས་ཆུད་མི་གསོན་པའི་

མཛད་པ་རླབས་པོ་ཆེ་ཤིན་ཏུ་ཟབ་པ་ནི། བཤད་པ་ལྟར་དོན་གཉིས་གྲུབ་ཟིན་ཀྱང་དེའི་གདེང་མ་རྙེད་
20 པ་རྣམས་དོན་མཐར་ཕྱིན་པར་མཛད་པ་ལ་དུམ་བུ་མེད་དོ།
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obtained by pursuing the principles of the fruition elsewhere, since at root this

is like roaming in a dismal valley. [nkj 208.1; nkg 182.3] It is therefore certain

that integral being is spontaneously accomplished.

The cause is definitively the effect:

Realizing the meaning of cause and effect corresponds to means and

acumen:

Endowed with this knowledge, one is equal to the enlightened mind

that dispels darkness.

This explains that the cause is mind-as-such. By encountering self-originated

awakening, everything is self-illuminated without imaging in the inseparabil-

ity of means and acumen, and one arrives at the omniscient wisdom wherein

ignorance is alpha-pure.

The configurations that originate from the enlightened mind

Occur as variegated miracles, without birth and without halt.

When encountered through great acumen, the means, the configurations of

compassion, arise of their own accord: in this way, one encounters absolute

meaningfulness. Self-originated wisdom, which is not produced from a single

continuum and is not a momentary non-discursiveness, appears as anything

and is unbiased.

Its manner is as follows:

In the ocean of harmonious and fitting conduct,

The purposes of self and others are primordially and spontaneously

accomplished;

The purpose of wandering beings is completed through great compas-

sion.

[nkj 209.1; nkg 183.2] Since these purposes are achieved through non-action,

which is compatible with the thoughts of those to be tamed, the veritably pro-

found great energy of one’s deeds is not wasted. Although, as explained above,

the two purposes are already accomplished, for the sake of those who haven’t

gained confidence in this, there is no incoherence56 in bringing them to cul-

mination.

56 Lit. “there is no fraction” (dum bu med).
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།དེའི་ཕྱིར།

མིང་ཚིག་སྒྲོན་མས་དོན་གྱི་གསེར་མཚོན་པ།

།ཚིག་གི་རྣམ་གྲངས་གསུང་གི་འཁོར་ལོ་ཅན།

།ཞེས་པ་དམན་པའི་ཆེད་དུ་འཛུབ་མོས་རི་བོང་ཅན་ལྟ་བུར་ཚིག་གིས་དོན་མཚོན་པའང་དོན་ཅི་འདྲ་
5 བར་བློ་ཁྲིད་ནས་སྣང་བར་བྱེད་པ་ནི་ཡི་གེ་གྲངས་གསུང་གི་དཀྱིལ་འཁོར་དང་ལྡན་པའོ།

།མཚོན་པའི་དོན་དང་ཡི་གེ་ནི།

།ཡོད་མེད་མཐའ་ལས་འདས་པ་ཀུན་གཞི་ནི།

།མིང་ཚིགས་ཚིག་གི་རྣམ་གྲངས་སྡུང་པའི་བདག

།ཞེས་པ། བཤད་པ་ལྟར་མཐའ་དང་བྲལ་བའི་རང་རིག་པ་ནི། ལྡེ་མིག་མང་པོའི་ཐ་རམས་ལྟ་བུར་གྱུར་
10 པའི་ཕྱིར་དང་། མཚོན་བྱེད་ཀྱང་དེ་ཉིད་ཡིན་པའི་ཕྱིར་རོ།

།ཡོད་པ་མ་ཡིན་དེ་ [210] བཞིན་མེད་མ་ཡིན།

།ཞེས་པ། བྱང་ཆུབ་སེམས་བདེན་པ་གཉིས་ལས་གྲོལ་བའི་ཕྱིར་རོ།

།རྟག་པར་མ་ཡིན་ཆད་པའི་མཐར་མ་ཡིན།

།ཞེས་པ། ཐེར་ཟུག་མེད་པར་ལྷུན་གྱིས་གྲུབ་པའི་ཕྱིར་རོ།
15 །བདག་ཏུ་མ་ཡིན་མཚན་མར་འཛིན་པ་མེད།

།ཞེས་པ་རྣམ་པ་མེད་པར་འདུ་ཤེས་ཐམས་ཅད་དང་བྲལ་བའོ།

།མུ་སྟེགས་ཀྱི་གོལ་ས་བསྟན་པའི་ཕྱིར།

ཕྱི་ནང་གཟུང་འཛིན་དངོས་པོར་གང་རྟོག་པ།

།མི་མཁས་རྨོངས་པས་མུ་སྟེགས་རྟག་ཞེ་ན།
20 །སྣ་ཚོགས་སྣང་བཞིན་མེད་པར་གང་སྨྲ་བ།

།མེད་པར་མཐོང་བས་མུ་སྟེགས་ཆད་པའི་ལམ།

།རྟག་ཆད་གཉིས་གར་གང་གི་བློ་ཞེན་པ།

།དོན་གྱི་སྙིང་པོ་བཞེད་ལས་གོལ་བར་གསུངས༑

6 ཡི་གེ] em. yi gi (orth.); see nkg 183.6. 15 བདག་ཏུ] em. bdag du (gramm.); see M 612.3, nkm 210.2,

nkg 184.2. 23 སྙིང་པོ] em. snyi po (orth.); see M 612.5, nkg 184.4.
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Therefore,

The lamp of names and words indicates the gold of the meaning.57

Verbal expositions are the wheeled vehicle of awakened speech.

For the sake of the lowly, the words indicating the meaning are like a finger

pointing to themoon: they direct their intellect to themeaning. Illuminating it,

such written words are associated with the configuration of awakened speech.

The meaning indicated and written words:

The universal ground, transcending the limitations of existence and

non-existence,

Is a custodian comprising names, words and verbal expositions.

As explained, intrinsic awareness, which is free from limitations, is like a lock

that hasmany keys; the indicators [i.e. names andwords] are these very [keys].

It is neither existent nor non-existent. [nkj 210.1; nkg 184.1]

This is because the enlightened mind liberates from the two truths.

It is neither permanent, nor is it the limitation of nihilism.

It is spontaneously present without being something perdurable.

It is not a self, and there is no grasping at signs.

Being without aspects, it is free from all notions.

Showing the deviations of the heretics,

Outer and inner, grasper and grasped—whatever is conceptualized as a

reified entity—

The heretics, being unskilful and dull-witted, call it permanent.

[On the other hand,] saying that what variously appears is non-existent,

The path of the nihilistic heretics sees everything as non-existent.

Whether one’s intellectual preference be for eternalism or nihilism,

Both deviate from what is maintained to be the quintessential meaning.

57 A variant of these two lines of the root text is quoted in the sm 13; see Esler 2018: 37 (trans-

lation), 404 (critical edition).
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།ཞེས་པ། གོ་སླ་བ་སྟེ་སྒྲ་ཇི་བཞིན་སྦྱར་རོ།

།ཡང་དེ་ཡིན་པའི་སངས་རྒྱས་པའི་ཆེ་བ་བསྟན་པ་ནི།

གང་ཡང་མ་ཡིན་སྣ་ཚོགས་ཆོས་ཀྱི་དབྱིངས༑

།ཞེས་པ། ཆོས་སོ་ཅོག་རྣམ་པའི་མཚན་ཉིད་དང་བྲལ་བའི་ཕྱིར་ཆོས་ཉིད་ཡིན་པའོ།
5 །ཤེས་པའི་རིས་ཅན་བྱང་ཆུབ་སྙིང་པོ་ནི།

།ཞེས་པ་ [211] ནི༑ ཤེས་པ་དང་ལྡན་པའི་འགྲོ་བ་དྲུག་ཉིད་བྱང་ཆུབ་ཆེན་པོ་ཡིན་པའི་དོན་གང་ཞེ་ན།

འོད་གསལ་དོན་རྟོགས་རྫོགས་ཆེན་རྣལ་འབྱོར་པ༑

།ཡེ་ཤེས་རྣམ་དག་ལྷུན་སྦྱོར་གྲུབ་པའི་མཐའ།

།ཞེས་པ། ཐིག་ལེ་ཆེན་པོར་མཇལ་བའི་སྐྱེས་བུ་རིག་པའི་སྤྱོད་ཡུལ་དག་པས་རིལ་ལྷུན་གྱིས་གྲུབ་
10 ཏུ་རྒྱས་བཏབ་པས་འབྲས་བུའོ།

།རེ་དོགས་མེད་པས་དབྱིངས་ལ་དབྱིངས་ཉིད་གསལ།

།སངས་རྒྱས་གཞན་ནས་ཚོལ་བ་གྲུབ་མཐའ་མེད།

།ཀུན་གཞི་རྣམ་པར་ཤེས་པ་ཡེ་ནས་ཆོས་ཀྱི་དབྱིངས།

།ཞེས་པ། བདག་ཉིད་ཡིན་པའི་ཕྱིར་རེ་དོགས་གཞི་ལས་འདས་པས་རང་རིག་མུ་མཐའ་མེད་པ་ཉིད་
15 དུ་རིག་པ་རང་གསལ་བ་ལ། ལོགས་སུ་ཚོལ་བ་ནི་ནོར་བས་མི་རྙེད་པའི་ཕྱིར་རང་རིག་རྒུ་པ་ཆོས་

སྐུར་བསྟན་ཏོ།

9–10 ལྷུན་གྱིས་གྲུབ་ཏུ] em. lhun gyis grub du (gramm.); see nkm 211.2 and nkg 185.2. 14 གཞི] em. bzhi

(hom.); the emendation is suggested by Valby 2014: 43.
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These lines are easy to understand, linguistically speaking.

Showing the greatness that awakening is that which is,

Variegated [appearances], being nothing in themselves, are the open

dimension of phenomena.

Since all phenomena are free from aspectual characteristics, they are reality-

as-such.

The categories of cognition are the quintessence of enlightenment. [nkj

211.1; nkg 184.6]

The six classes of wandering beings, endowed as they are with cognition, are

great enlightenment. If it be asked what this means, [it is replied,]

By realizing the meaning of luminosity, the yogin of the Great Com-

pleteness58

Spontaneously unites with utterly pure wisdom—that is the tenet.

For a person who has encountered the great seminal nucleus, the scope of his

awareness is purified and everything is sealed in spontaneous presence: that is

the fruition.

Without hope or misgiving, the open dimension is clear to the open

dimension itself;

One is without the tenets that involve searching for awakening else-

where;

The universal ground consciousness is primordially the open dimension

of phenomena.

Since it is one’s integral identity, it transcends the ground59 of hopes and mis-

givings: intrinsic awareness is intrinsically clear and aware without extremes.

Because it will not be found bymistakenly searching for it elsewhere, the total-

ity60 of intrinsic awareness is revealed as the body of reality.

58 These two lines from the root text are quoted in the sm 324; see Esler 2018: 263.

59 The Tibetan has bzhi (‘four’), but here I follow Valby 2014: 43 in reading gzhi (‘ground’)

instead.

60 The Tibetan reads rgu pa. On this term, see above, note 15.
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།ཡེ་ནས་ལྷུན་གྲུབ་སངས་རྒྱས་མངོན་སུམ་ན།

།གང་དུ་སུ་ལ་སངས་རྒྱས་གསོལ་བ་འདེབས།

།འཁྲུལ་འཁོར་ཉམས་ཐག་རི་དྭགས་སྨིགས་རྒྱུ་རྙེག་པ་འདྲ།

།སངས་རྒྱས་ཉིད་ཀྱིས་སངས་རྒྱས་ཉིད་ལ་ཚོལ། [212]

5 །རྒྱ་མཚོའི་དབྱིངས་ནས་སྨིགས་རྒྱུ་རྙེག་པ་བཞིན།

།ཞེས་པ། ཡོ་ག་ཕྱི་པ་དངོས་གྲུབ་ལྷ་ལ་རེ་བ་གོལ་བ་ནི། མི་རྙེད་པ་དང་བདག་མ་མཐོང་བ་དཔེ་ཡིས་

གསལ་ལོ། །འོ་ན་གལ་ཏེ་མི་འགྲུབ་པས་བཀའ་དུ་མ་ལས་གསུངས་པའང་དོན་མེད་དོ་བར་དོགས་

པ་ལ།

དེ་ལྟ་བས་ན་སངས་རྒྱས་ཐོབ་འདོད་ན།
10 །ཏིང་འཛིན་རྒྱལ་པོ་བྱང་ཆུབ་སེམས་ལ་གསལ།

།ཞེས་པ། སུ་ཞིག་འབྲས་བུ་འདོད་ན་ཐམས་ཅད་མཁྱེན་པའི་ཏིང་ངེ་འཛིན་ཉིད་ལ་ཡོད་པས་བསྒོམས་

ཤིག་པའོ༑ །དེ་ཅིའི་ཕྱིར་ཞེ་ན།

བརྟགས་ན་བདག་ཉིད་སངས་རྒྱས་མངོན་སུམ་སྟེ།

།ཞེས་པ། མཚན་ཉིད་བརྟགས་ན་རང་རིག་ཉིད་འབྲས་བུར་མངོན་སུམ་ཚང་མར་སྣང་བའོ།
15 མཉམ་པའི་རྒྱལ་པོ་མཉམ་ཉིད་ཆོས་ཀྱི་སྐུ།

།ཞེས་པ། མཉམ་པ་ཉིད་ལ་མ་ཆགས་པའི་ཡེ་ཤེས་ཆེན་པོའི་བདག་ཉིད་ནི༑ ཆོས་སྐུ་ཆེན་པོ་སྟེ་རང་

རིག་པ་ཉིད་དོ།

1 མངོན་སུམ] em. mngon gsum (hom., orth.); see M 613.1 and nkg 185.4. 6 མ་མཐོང་བ] The verbal

particle ba is inserted as a correction above the first line in nkj. In nkm, the end of the line has

been rewritten to incorporate this correction more seamlessly into the text. 14 མངོན་སུམ] em.

mngon gsum (hom., orth.); see nkg 186.3.
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If awakening is actually perceived as primordial and spontaneously

present,61

Where might there be a Buddha to pray to?

The wretched [beings caught up in the] mechanisms of confusion are

like deer chasing after a mirage.

Having that which is awakened search for awakening [nkj 212.1;

nkg 185.5]

Is like a person within the ocean chasing after a mirage.

The deviation of the external yogas, which consists in placing one’s hope for the

accomplishments in a deity, is clear from this example: [the accomplishments]

are not found, and one fails to see them in oneself. In that case, if there is noth-

ing to accomplish, that which is declared in numerous transmitted injunctions

is meaningless. To such misgivings [it is replied,]

If one desires to attain enlightenment right now,

The king of concentration is clear in the enlightened mind.

Whoever desires the fruition must meditate on the concentration of omni-

science. If it be asked why, [it is replied,]

When examined, one’s integral identity is actually perceived as awaken-

ing.

When its characteristics are examined, intrinsic awareness itself appears as the

fruition, according to the criterion of actual perception.

The king of equality is the equality of the body of reality.

The integral identity of great wisdom is not attached to equality; the great body

of reality is intrinsic awareness.

61 The first three lines of this citation from the root text are quoted in the sm 340; see Esler

2018: 272.
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།གསང་དང་གསང་ཆེན་དཀྱིལ་འཁོར་ཞེས་བྱ་བ།

།སངས་རྒྱས་དཀྱིལ་འཁོར་རྟོགས་པ་ཉིད་ལ་འདུས། [213]

།ཞེས་པ། །གསང་བ་ལོངས་སྤྱོད་རྫོགས་པ་དང་། གསང་ཆེན་ལྷུན་གྱིས་གྲུབ་པའི་དཀྱིལ་འཁོར་ཡང་

གཞན་ན་མེད་དེ་ལྷུན་གྲུབ་མངོན་དུ་བྱས་པའི་རིག་པ་ཉིད་ལ་མ་འདྲེས་པར་རྫོགས་པའོ། །དེ་ཅིའི་ཕྱིར་
5 ཞེ་ན།

བཅོམ་ལྡན་བསོད་ནམས་ཡེ་ཤེས་ཚོགས་རྫོགས་པ།

།མངོན་སུམ་མཚན་དང་དཔེ་བྱད་ལྡན་པ་བཞིན།

།ཞེས་པ། བྱང་ཆུབ་སེམས་དཀྱིལ་འཁོར་ཐམས་ཅད་པའི་དངོས་གཞི་ཅན་ཉིད་སྐུ་གཉིས་ཀྱི་བདག་

ཉིད་པས་རང་རིག་པའི་མངོན་སུམ་དུ་ཇི་སྙེད་པའི་རྩིས་ལས་འདས་པའི་མཚན་དང་དཔེ་བྱད་མངའ་
10 བའོ། །དེ་ལྟར་མཇལ་ན་ས་ལ་བགྲོད་དུ་མེད་པར་ཡིད་ཆེས་པའོ།

།དམ་ཚིག་ནི།

ཆོས་ཉིད་ཡུམ་དང་སྙིང་རྗེ་ཆེན་པོ་ཡི།

།དབང་ཕྱུག་རྫོགས་པ་ཆེན་པོའི་དམ་ཚིག་ལ།

།ཡེ་ནས་རྣམ་དག་བྱང་ཆུབ་སྙིང་པོ་ནི།
15 །རྒྱལ་བའི་དཀྱིལ་འཁོར་མཉམ་དང་མི་གཉིས་གཅིག

7 མངོན་སུམ] em. mngon gsum (hom., orth.); see M 613.4 and nkg 186.6. 9 མངོན་སུམ] em. mngon

gsum (hom., orth.); see nkg 187.1. 12 ཡུམ] em. yul (psych., visual); the emendation is suggested

by Liljenberg 2012b: 170, n. 807.
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The secret and greatly secret configurations

Are included in the realization of the configuration of awakening.

[nkj 213.1; nkg 186.4]

The secret configurations are those of the body of complete enjoyment (Skt.

saṃbhogakāya) and the greatly secret configurations are those that are spon-

taneously accomplished: these are not elsewhere but are actualized as spon-

taneously present; they are complete and unmixed in awareness. If it be asked

why, [it is replied,]

The Hallowed One, having completed the accumulations of merit and

wisdom,

Is in actual perception endowed with the characteristics and illustrative

attributes.62

Since the enlightenedmind, as the real groundof all configurations, is the integ-

ral identity of the two awakened bodies,63 one possesses characteristics and

attributes beyond reckoning as the actual perception of intrinsic awareness.

When this is encountered, one can trust that there are no stages to traverse.

Regarding the pledges,

The pledge of the Great Completeness of

The consort,64 reality-as-such, and the overlord of great compassion

Is primordial utter purity, the quintessence of enlightenment;

It is equal to and non-dually one with the configuration of the Victori-

ous One.

62 This refers to the thirty-two characteristics and eighty illustrative attributes of a great per-

son. For a list of these, see Nāgārjuna 2007: 50–60.

63 Viz. the body of reality (Skt. dharmakāya) and the body of form (Skt. rūpakāya); the latter

includes the enjoyment (Skt. saṃbhogakāya) and the emanation bodies (Skt. nirmāṇa-

kāya).

64 Here I follow Liljenberg’s proposed emendation of yul (‘object’) to yum (‘consort’); see

Liljenberg 2012b: 170, n. 807. In this way, the principles of emptiness (= reality-as-such)

and compassion are connected to the female and male consorts, respectively, in a man-

ner that fits the normative tantric associations of these terms.
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།ཞེས་པ། ཨ་ནུ་ཡོ་གའི་དམ་ཚིག་གསུམ་ངང་གིས་ཆུབ་པས་རིས་དང་བྲལ་བ་ནི་ཨ་ཏི་ཡོ་

གའི་དམ་ཚིག་བཞིར་སངས་ [214] རྒྱས་པས་གདོད་ནས་འདས་ཉམས་ལས་གྲོལ་བའི་བྱང་ཆུབ་

སེམས་ནི། སངས་རྒྱས་ཐམས་ཅད་ཀྱི་ངོ་བོར་བཞུགས་པའོ།

།མཉེས་ལྡན་དངོས་གྲུབ་བླངས་ན་ཐོབ་པར་ངེས།
5 །ཞེས་པ། དགྱེས་པ་ཆེན་པོའི་དོན་རྟོགས་པའི་ལྟ་བ་ཅན་གྱིས་རིག་པས་ཇི་ལྟར་བསྒྱུར་བར་འགྲུབ་

པའི་ཕྱིར་རོ།

།འཇིག་རྟེན་གསལ་བྱེད་ཉི་མའི་དཀྱིལ་འཁོར་བཞིན།

།གྲགས་ལྡན་སྟོང་ཁམས་ཡོངས་སུ་འབྱུང་བར་འགྱུར།

།ཞེས་པ། དཔེ་ཉི་མ་ཀུན་ཏུ་ཤར་བ་ལྟར་བྱང་ཆུབ་སེམས་ཀུན་ཏུ་བདལ་བའི་དོན་ངེས་པར་མཇལ་བ་
10 ཡོད་ན་སྟོང་གི་འཇིག་རྟེན་ཉིད་སྐུ་དང་ཡེ་ཤེས་སུ་རང་ཤར་ནས་གང་དུའང་མ་བགྲོད་པར་འཁོར་བའི་

སྡུག་བསྔལ་ལས་ཐར་པའི་དངོས་གྲུབ་ཐོབ་པར་འགྱུར་བའོ།

།འོ་ན་དེ་ཡུན་ཇི་ཙམ་ན་འགྲུབ་ཞེ་ན།

རྒྱ་མཚོ་ཨུ་དུམ་ཝ་རའི་དཔེ་བཞིན་དུ།

།བྱང་ཆུབ་སེམས་ནི་བརྒྱ་ལམ་ལན་ཅིག་ན།
15 །མི་གཏོང་ཏིང་འཛིན་བསྒོམས་ན་འགྲུབ་པར་འགྱུར།

4 མཉེས] em. gnyes (orth.); seeM 613.6. Cf. nkg 187.4, which introduces the hypercorrection gnyis.
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The three pledges of Anuyoga65 are inherently and consummately realized,

free from partiality. Awakening, as the fourfold pledge of Atiyoga,66 [nkj 214.1;

nkg 187.3] is the enlightened mind, which is originally liberated from trans-

gression and impairment and abides as the essence of all the Buddhas.

Gladly67 receiving the accomplishment, one certainly obtains [the fru-

ition].

Those who have the view that realizes themeaning of great delight can accom-

plish any transformation through awareness. Hence, it is said,

Just as the disc of the sun lights up the world,

So the sun68 manifests in the entirety of the third order chiliocosm.

According to this example, just as the sun shines everywhere, so the en-

lightened mind expands everywhere. When this meaning has been en-

countered with certainty, the chiliocosm itself intrinsically arises as the

awakened bodies and wisdoms. Without it being necessary to journey any-

where, one attains the accomplishment of release from the sufferings of cyclic

existence.

Well, if you ask how long it takes to accomplish this, [it is replied,]

As in the example of the udumbara lotus,

The enlightened mind is a rarity;69

If without giving up one meditates in concentration, it is accomplished.

65 According to Lopon P. Ogyan Tanzin, the three pledges of Anuyoga are the open dimen-

sion as the female consort, awareness as the male consort and great bliss as their son. Cf.

the related discussion in Dorje 2012: 86. Valby 2014: 46, n. 69 gives an alternative explan-

ation concerning the purities of awakened body, speech and mind, which correspond to

visualizing the form of the deity, repeating the spell and remaining in concentration.

66 The four pledges of Atiyoga are absence (med pa), spontaneity (lhun grub), evenness

(phyal ba) and unity (gcig pu). See Guenther 1984: 238, n. 24; Dorje 2002: 90; and Hillis

2003: 263–265. The locus classicus for the four pledges is, of course, Longchenpa’s 14th-

century discussion in his gNas lugsmdzod [Treasury of the AbidingMode]; for translations

of this text into English, see Longchen Rabjam 1998 and Dowman 2006.

67 nkj has the erroneous gnyes, whereas nkg proposes gnyis instead. I have emended nkj’s

reading tomnyes, following the root text in Liljenberg 2012b: 246.

68 The Tibetan reads grags ldan (‘the renowned’), which corresponds to the Sanskrit ravi, an

epithet of the sun. See Negi 1993: vol. 2, 526; and Amarasiṃha 2008: 56 (ch. 1, svargavarga,

v. 31).

69 Lit. “once in a hundred times” (brgya lam lan cig).
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།ཞེས་པ། གོ་སླ་སྟེ། ལེ་ལོའི་དགྲ་བཅོམ་པའི་ཕྱིར་ཏེ། རྒྱལ་ [215] བ་ལ་བལྟོས་པས་དུས་སྨོན་

གྱི་གྲུབ་པ་གཞན་ནས་མི་ཚོལ་ཏེ། འགྲུབ་པར་བྱར་མེད་པའི་དོན་ཀླུངས་སུ་གྱུར་པ་ལ་བྱའོ།

།བྱང་ཆུབ་སེམས་བསྒོམ་པའི་ཚེ་འཁྲུལ་པའི་སྐྱོན་ནི།

གལ་ཏེ་ཆགས་སྡང་བླང་དོར་བློ་སྐྱེས་ཏེ།
5 །འཁྲུལ་སེམས་རྐྱེན་གྱི་སྐད་ཅིག་འཕྲོས་འགྱུར་ན།

།བླ་མེད་བྱང་ཆུབ་དོན་ལས་འགལ་བའི་ཕྱིར།

།སྐད་ཅིག་མ་ལ་འགྲུབ་འགྱུར་སེམས་འདི་ལ།

།ལོག་རྟོག་གསོག་ཞུགས་འཁྲུལ་པའི་དབང་གིས་བརླག

།བེན་ཐག་ཆད་འགྱུར་ཉེ་བར་འགྲུབ་མི་འགྱུར།
10 །ཞེས་པ། སུ་ཞིག་དུག་གསུམ་གྱི་རྒྱུས་སྤོང་ལེན་བྱས་པའི་ལྟ་བ་ནོར་བའི་རྐྱེན་གྱིས། ཞེ་སྡང་ཁོང་

ཁྲོ་བྱེད་པ་ནི། བླང་དོར་མེད་པ་དང་མི་མཐུན་པས། དེས་འགྲུབ་པའི་སྐད་ཅིག་གིས་རྙེད་པའི་བྱང་ཆུབ་

སེམས་འདི་ལས་འགྱང་བར་བྱས་ཏེ་དོན་བརླག་ནས་ཤིན་ཏུ་འགྱང་བར་བྱེད་པས། དེ་ལྟར་མི་སྤྱད་

པའོ།

།བརྩོན་པའི་ཡོན་ཏན་ནི།

1 ཕྱིར་ཏེ] em. phyi te (gramm.); see nkg 188.2. 2 འགྲུབ་པར་བྱར་མེད] em. grub par byar med (tense)

9 བེན] em. ’ban (hom.) as found inM614.2 andnkj. Cf. Liljenberg 2012b: 170, n. 812 and 246, n. 1485,

who suggests ’ben. 12 འགྱང་བར] em. ’gyangs bar (tense, gramm.)
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This is easy to understand: due to70 having conquered the enemy of laziness,

it is owing to the Victorious One that one [gains accomplishment and] does

not seek elsewhere an accomplishment through timely aspirations.71 [nkj 215.1;

nkg 188.2]One should enter the streamof the absolutemeaning,wherein there

is nothing that needs to be achieved.

The defects of confusion when meditating on the enlightened mind:

If the intellect produces attachment and hatred, acceptance and aver-

sion,

The conditions of the confused mind instantly proliferate.

Because this contradicts the meaning of the unsurpassed enlightened

mind,

The mind that is to be momentarily accomplished

Enters into misconceptions and falsehood, overwhelmed by confusion.

When the rope holding the pitcher is cut,72 one is far from being accom-

plished.

Whoever has the view that the cause of the three poisons can be dealt with in

terms of acceptance and relinquishing will, due to this mistaken condition, get

caught up in hatred and anger in a way that is incompatible with the absence

of acceptance and rejection. This will delay the moment of accomplishment,

whereby the enlightenedmind is found. The absolute meaning will be lost and

[the fruition]will be veritably delayed.One should thereforenot behave in such

a way.

The qualities of perseverance:

70 nkj has the ungrammatical and nonsensical phyi te, which nkg corrects to phyir te.

71 LoponP.OgyanTanzin remarks that passed a certain stage, the accomplishment no longer

depends on the practitioner’s own efforts or aspirations but rather occurs thanks to the

blessings of the lineage: the Victorious One as originator of the lineage and the master

as its transmitter into the present. Of course, such an explanation is unlikely to appeal to

those with a vested interest in reducing Buddhism in general and Dzogchen in particular

to an individualistic system of ‘self-development’. For more on this issue, see Esler 2016:

316–319.

72 Here I take ’ban to be a homophonic error for ben (‘pitcher’), which also allows one to

make sense of the phrase thag chad ’gyur (‘the rope is cut’)—the use of the intransitive

form chad along with the auxiliary verb ’gyur make it difficult to read this phrase in the

sense of ‘to decide’. My translation hence differs from that proposed by Liljenberg 2012b:

170, n. 812, who takes ’ban to be an error for ’ben (‘target’, ‘aim’).
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བློ་ལྡན་ནམ་ཞིག་འགྱོད་པ་དྲག་སྐྱེས་ན།

།རང་སེམས་དཔང་དུ་བཙུགས་ནས་མི་ [216]གཏོང་བ།

།བྱང་ཆུབ་སེམས་མཆོག་བློ་ལ་ཤར་བ་ཡིན།

།ཞེས་པ། སྐལ་པ་ཅན་རྟོགས་ནས་མ་བསྒོམས་པ་ལ་འགྱོད་པས་རང་གིས་མ་ཁྲེལ་བར་བྱས་ཏེ་
5 བརྩོན་པ་ནི་གོ་བའི་རྟགས་སོ།

།དེའི་ཡོན་ཏན་ནི།

སྐལ་པར་བསགས་པའི་མུན་ནག་ཐིབས་པོ་ཡང་།

།རིག་པའི་རྒྱལ་པོ་ཡེ་ཤེས་ཉི་ཟེར་གྱིས།

།སྐད་ཅིག་ཡུད་ཙམ་ཉིད་ལ་དངས་པར་འགྱུར།
10 །ཞེས་པ། ཐོག་མ་མེད་པ་ནས་ལས་སྤྱད་པའི་མ་རིག་པ་གཉིས་ཀྱང་བརྩོན་པ་ཆེན་པོ་ཡོང་པའི་ལྟ་

བ་ཟབ་མོས་མཐོང་བའི་འོད་ཟེར་གྱིས་སྦྱང་དུ་མེད་པར་གསལ་བས། སེ་གོལ་དང་ཉུངས་ཀར་བསྐོར་

བའི་ཡུན་ལ་ཀ་ནས་རང་དག་པ་ལ་གནས་བསྒྱུར་བ་དང་གཉེན་པོ་མེད་པའོ།

།སྐྱེ་བོ་འཁྲུལ་པའི་ཚུལ་ནི།

མི་ཤེས་བླུན་རྨོངས་སྐལ་མེད་སྐྱེ་བོ་རྣམས།
15 །བདག་དང་གཞན་དུ་འཛིན་པའི་སེམས་རྒྱུད་ཀུན།

།རང་འཞིན་རྒྱལ་བའི་སྐུ་རུ་བཞུགས་པ་ལ།

།འཁྲུལ་པས་སོ་སོར་བརྟགས་ཏེ་མཐོང་བས་ནོར།
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Whenever the intelligent feel fierce regret,

They do not give up, taking their own mind as witness, [nkj 216.1;

nkg 189.1]

And the supreme enlightened mind dawns in their intellect.

When the fortunate comprehend [their shortcomings] and feel regret at not

having meditated, they persevere instead of being embarrassed: that is an

indication of their understanding.

The qualities are as follows:

The overcasting gloom accrued during aeons73

Becomes limpid in just a fleeting moment

Thanks to the wisdom sunrays of the king of awareness.

Even the twofold ignorance74 inwhichwe engage since timewithout beginning

does not need to be cleansed, for it is clarified by the sunrays seen in the pro-

found view that comes from great perseverance. Hence, in the period it takes

to snap one’s fingers or to turn around a seed of white mustard, [ignorance] is

intrinsically alpha-pure, without needing to transform it or to apply any anti-

dotes.

The manner in which people get caught up in confusion:

Unfortunate people, unknowing, foolish and dull,

All have a mental continuum which grasps at [the notions of] ‘self ’ and

‘other’.

Though naturally they abide as the awakened body of the Victorious

One,

They discern confusedly and are mistaken in what they see.

73 These three lines from the root text are quoted in the sm 486; see Esler 2018: 358.

74 This is not a common categorization. Lopon P. Ogyan Tanzin comments that it may refer

to the co-emergent ignorance and the imputing ignorance, i.e. the second and third kinds

of ignorance spoken of in the context of the threefold classification of ignorance typical

of the Dzogchen pith instruction section. For a detailed presentation of the latter classi-

fication, see Achard 2008: 81.
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།ཞེས་པ། མ་རིག་པའི་ཁམས་གསུམ་པ་རྟོགས་པའི་དབང་ [217] མེད་པ་ཀུན་ནི། ཕྱོགས་རིས་

མེད་པ་ལ་རིས་གཉིས་སུ་འཛིན་པའི་ཤེས་པ་རྣམས། འཁྲུལ་ཙམ་ཉིད་ན་མིང་ཙམ་ལས་ངོ་བོ་སངས་

རྒྱས་པའི་རང་བཞིན་ལ་ཐ་དད་པ་མེད་བཞིན་དེ་དག་གིས་ཡེ་ནས་མ་བྲལ་བ་ངོ་མ་ཤེས། གང་དུའང་

མ་སྦས་པར་མ་མཐོང་བས་གཟུང་འཛིན་དུ་ཞེན་པ་ལོག་པར་འཁྱམས་པའོ།
5 །འོ་ན་རིས་གཉིས་སུ་འགྱུར་རོ་བར་དོགས་པ་ལ།

ཡེ་ཤེས་སྒྱུ་མ་རྒྱལ་བ་རྒྱ་མཚོ་དང་།

།ལོག་རྟོག་སྒྱུ་མའི་རྒྱུད་ལྔ་སེམས་ཅན་རྣམས།

།ཀུན་རྫོབ་སྒྱུ་མའི་ཁྱད་པར་བསམ་ཡས་ཀྱང་།

།དོན་དམ་དབྱིངས་སུ་རང་བཞིན་ཡོངས་ཀྱིས་མཉམ།
10 །ཞེས་པ། རྟོགས་པའི་རིག་པ་སྣང་བའི་མྱ་ངན་ལས་འདས་པ་དང་། ལོག་རྟོག་སྣང་བའི་འཁོར་བ་

འཁྲུལ་པའི་ངོ་ལ་བཟང་ངན་ཁྱད་པར་ཤིན་ཏུ་ཆེ་ཡང་། གཉིས་ག་རྟོག་པ་བཟང་ངན་སྣང་བ་ལས་གཞི་

དེ་ཅི་ཡང་མིན་པས་བཟང་ངན་མེད་པའོ། །དེ་ནི་ཐུན་མོང་གི་དོན་དམ་པ་དང་ལྷག་པའི་དོན་དམ་པ་

ལས་གྲོལ་བའོ།

།ཆོས་རྣམས་ཐམས་ཅད་ཡེ་ [218] ནས་སྟོང་པ་ཡི།
15 །དེ་ཙམ་ཉིད་ནས་མི་གནས་མྱ་ངན་འདས།

།ཞེས་པ། དངོས་པོ་གཉིས་ཀྱི་ཆོས་ཀུན་མཐའ་གསུམ་ལས་འདས་པ་ཉིད་ལའང་བློ་རྟེན་བཅའ་བ་

མེད་པ་ནི། གདུང་བ་བྲལ་བ་ཆེན་པོའོ།
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All those who in the three realms of ignorance75 are without the power of

realization [nkj 217.1; nkg 189.6] have a cognitionwhich grasps at that which is

unbiased in a dualistically partial way. This ismerely due to confusion, and they

are essentially no different, other than in name, from the nature of awaken-

ing, yet they do not recognize that they are primordially indissociable from it.

Because they do not see that which is not hidden in the first place, they roam

about wrong-headedly, craving for grasper and grasped.

Regarding any misgivings one might have about dualistic partiality,

The oceans of Victorious Ones are a wisdom illusion;

The sentient beings of the five continua of becoming76 are an illusion of

misconception.

The infinite illusory distinctions of relative truth

Are by nature thoroughly equal as the open dimension of absolute

truth.

Woe-transcendence, as the appearance of the awareness of realization, and

cyclic existence and confusion, as the appearance of misconception, are on the

face of it greatly distinct in terms of being good and bad. Yet aside from both

appearing in terms of good and bad concepts, their ground is nothing at all,

and there is neither good nor bad. This liberates from the common and emin-

ent absolute truths.77

All phenomena are primordially empty [nkj 218.1; nkg 190.5]

And that alone is non-abiding transcendence.

All the phenomena pertaining to the two entities78 transcend the three limita-

tions,79 and the intellect has no support it can set up; this is the great freedom

from torment.

75 I take this to be a standard reference to the three realms of Buddhist cosmology; see above,

note 9.On theother hand, cf.Valby 2014: 49, n. 72,whoproposes that this signifies the three

kinds of ignorance of the Dzogchen pith instruction section.

76 Viz. the gods, humans, animals, hungry ghosts and denizens of hell. See Skorupski, Dorje

and Nima 2002: 686.

77 This distinction between a common and an eminent absolute truth does not seem to

appear elsewhere. Lopon P. Ogyan Tanzin comments that it may possibly refer to abso-

lute truth as understood in terms of the view (= common absolute truth) and absolute

truth as experienced through the practice of meditation (= eminent absolute truth).

78 This probably refers to subject and object.

79 For the three limitations, see above, Text 2, note 17.
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།སེམས་ཅན་ཐམས་ཅད་བྱང་ཆུབ་སྙིང་པོ་ལ།

།ཞེས་པ། ཡེ་ནས་སྨིན་ཟིན་པའོ།

།རང་གི་སེམས་ཉིད་སངས་རྒྱས་མངོན་སུམ་ན།

།གཞན་ནས་བཙལ་བའི་རྒྱལ་བ་རྡུལ་ཙམ་མེད།
5 །ཞེས་པ། རང་གི་ཡིད་གསལ་བའི་སྒྲོན་མར་གྱུར་པས་ཡེ་ཤེས་རང་ལས་བྱུང་བར་ཡིད་ཆེས་པའི་དོན་

བཤད་པ་སྟེ། དེ་ལྟར་མངོན་པར་སངས་རྒྱས་པའི་ཆེ་བས་རག་གཞན་དུ་མ་ལུས་པར་གདེང་ཆུད་ན་

སངས་རྒྱས་གཞན་ན་མེད་པར་ཡིད་ཆེས་པའོ།

།འོ་ན་འདིར་ལྟ་སྒོམ་སྤྱོད་པ་གསུངས་པ་དག་ལ་དོན་མེད་པར་འགྱུར་རོ་སྙམ་པ་ལ།

འགྲོ་བ་སྐལ་ལྡན་རྣམས་ཀྱི་དོན་ཙམ་དུ།
10 །དེ་ལྟ་བས་ན་མི་བསྒྲུབ་པའང་མིན།

།ཞེས་པ། ལས་འཕྲོ་ཅན་གྱིས་བྱ་བྱེད་མེད་པའི་བརྩོན་འགྲུས་དང་མ་བྲལ་བས་ཡལ་བར་གྱུར་ [219]

པ་མེད་པའོ།

།རྗེས་སུ་འཇུག་པའི་སྤྱོད་པ་ནི།

དེ་ལྟར་དེ་བཞིན་ཆོས་ཀྱི་དབྱིངས་རིག་ན།
15 །མ་རིག་རྣམས་ལ་སྙིང་རྗེ་ཆེན་པོར་སྐྱེ།

།ཞེས་པ། བཤད་པའི་གོ་བས་དོན་མཛད་པའི་རྒྱལ་བའི་མཛད་པ་ཅི་འདྲ་བར་འདིར་གདེང་ཡོད་ན་

གདུང་བ་མེད་པའི་སྙིང་རྗེ་འཆར་བའོ།

།སྙིང་རྗེ་སྐྱེས་ནས་སྒྱུ་མའི་ཏིང་འཛིན་གྱིས།

།འགྲོ་དོན་ཐབས་ཀྱི་སྤྱོད་པ་སྣ་ཚོགས་སྟོན།

9 ཙམ་དུ།] This line from the root text is omitted in the commentary: /bsgom zhing bsgrubs pa’i

tha snyad lung du bstan/ (as given in M 615.2). 16 མཛད་པའི] em. mdzod pa’i (psych., tense); see

nkg 191.5.
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All sentient beings are the quintessence of enlightenment.

This is because they have already ripened primordially.

One’s very own mind-as-such is the Buddha actually perceived;

There is not even an iota of a Victorious One to be sought elsewhere.

This explains that when the lamp of one’s own psyche is clear, one should trust

in self-originatedwisdom. In this way, one assimilates with confidence that the

greatness of such actually perceived awakening does not pivot on anything else

and trusts that awakening is nowhere else.

In that case, if you think that the statements regarding the view, meditation

and conduct are meaningless, [it is replied,]

[The terms]80 are merely for the purpose of fortunate beings.

Therefore, it is not that there is nothing to accomplish.

Since the lucky are never free from the diligence of non-action, there is nothing

for them to forsake. [nkj 219.1; nkg 191.4]

Regarding the follow-up conduct,

Being thus aware of phenomena’s open dimension,81

Great compassion is produced for the ignorant.

By understanding this explanation, if one has confidence that whatever the

deeds of theVictorious One be, they implementmeaningfulness,82 there arises

great compassion that is without longing.

Having produced great compassion, through illusory concentration83

One shows the variegated conduct of skilful means for the purpose of

wandering beings.

80 A line from the root text is omitted at this point in the commentary in away that alters the

sense of the passage: “The terms for meditation and accomplishment are taught [merely

for the purpose of fortunate beings]” (bsgom zhing bsgrubs pa’i tha snyad lung du bstan).

See Liljenberg 2012b: 172, 247–248.

81 These two lines of the root text are quoted in the sm 445–446; see Esler 2018: 332.

82 nkj has the erroneousmdzod pa, which nkg corrects tomdzad pa.

83 These two lines of the root text are also quoted in the sm 446; see Esler 2018: 332.
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།ཞེས་པ། བདག་ཉིད་མཛད་སྤྱོད་ཅིར་ཡང་རང་སྣང་བར་རྟོགས་པའི་དགོངས་པས་བརྩལ་བ་མེད་

པར་དོན་མཛད་པའོ།

།བདག་དང་གཞན་དུ་རྟོག་པ་མེད་པའི་ཕྱིར།

།ཡེ་ནས་གཉིས་མེད་དོན་གཅིག་ཆོས་ཀྱི་སྐུ།
5 །ཆོས་སྐུ་སྐྱེ་མེད་རྟོགས་ནས་འགྲོ་དོན་དུ།

།སྐྱེ་བའི་ཆོ་འཕྲུལ་ཡང་ནས་ཡང་དུ་འབྱུང་།

།ཞེས་པ། འདིར་ཡེ་ནས་བདག་གཞན་གཉིས་མེད་པའི། བདག་ཉིད་ཆེན་པོར་གྱུར་པའི་གཏན་ཚིགས་

ཀྱིས་དོན་གོ་བ་བསྟན་ནས་མ་གོ་བའི་ཕྱིར་ཐུགས་རྗེ་རྒྱུན་ཆད་མེད་པར་འཆར་བའོ།

།མཛད་པ་བཅུ་གཉིས་འགྲོ་དོན་མཐར་ཕྱིན་པ། [220]

10 །ཅིར་ཡང་འགྱུར་བའི་གཟུགས་ཅན་སྤྲུལ་པའི་སྐུ།

།ཐུགས་རྗེའི་ཆོ་འཕྲུལ་སྣ་ཚོགས་ཅིར་ཡང་གསལ།

།ཐུགས་རྗེ་སྤྲུལ་པས་གདུལ་བྱ་ཀུན་འདུལ་ཡང་༑

།སྒྱུ་མའི་བློ་ཅན་རློམ་སེམས་རྡུལ་ཡང་མེད།

།ཞེས་པ། རྒྱལ་བ་བལྟམ་པ་ལ་སོགས་པ་འདུལ་བ་བཞི་ཅིར་ཡང་སྣང་བས་དོན་མཛད་པ་ལས་ང་
15 རྒྱལ་མེད་པ་ལྟར། འདིར་སྐྱེས་བུ་གདེང་ཅན་ནི་རྒྱལ་བ་ཉིད་དང་དགོངས་པ་གཅིག་པས་དོན་མཛད་

ཙམ་ན། མ་འདྲེས་ལ་ཡོངས་སུ་རྫོགས་པ་ལ་བཤད་པ་ལྟར་བདག་གཞན་མེད་པར་མཇལ་བ་ཅན་གྱི་

ཕྱིར། བྱས་པའི་ངར་འཛིན་པ་དང་བྲལ་བས་ཀུན་ཏུ་བཟང་པོའི་ཐིག་ལེའོ།

།དགོངས་པ་རྗེས་སུ་ཞུགས་པའི་ཕྱིར།

18 རྗེས་སུ་ཞུགས་པའི] em. rjes su gzhugs pa’i (orth., tense)
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With the intent that realizes that all forms of behaviour are the self-illumina-

tion of integral being, one effects all purposes without striving.

Because it is without the concepts of self and other,

The body of reality is primordially and non-dually a single meaningful-

ness.

Having realized the unborn body of reality, for the purpose of wander-

ing beings,

The miracle of production occurs again and again.

This shows how to understand the absolute meaning through the axiom of

integral being, which is the primordial non-duality of self and other; for those

who do not understand, compassion arises uninterruptedly.

Bringing to culmination the purpose of sentient beings through the

twelve deeds of a Buddha, [nkj 220.1; nkg 192.3]

The emanation body, taking manifold forms,

Is clearly manifested in the variegated miracles of compassion.

Its compassionate emanations tame all those to be tamed,

And there is no one left untamed among those whose conceited intel-

lects are under the sway of illusion.

The appearance of the birth of a Victorious One, his fourfold taming [of sen-

tient beings],84 and so forth, is all to implement the purpose [of sentient

beings]—there is no pride involved. A personwith such confidence can imple-

ment thepurpose [of sentient beings] sincehis intent is onewith theVictorious

One. Because such a person has encountered the absence of self and other in a

way that, as explained, is unmixed and thoroughly complete, he is free from the

doings of ego-grasping and [stays in] the seminal nucleus of Samantabhadra.

In order to follow up85 the intent,

84 Viz. (1) taming through the great merit of his awakened body, (2) taming through the vari-

ous vehicles proclaimed by his awakened speech, (3) taming through the supracognitions

of his awakened mind and (4) taming through his inconceivable activities. See Nor brang

o rgyan 2008: vol. 1, 682.

85 The Tibetan has gzhugs pa, which I have emended to zhugs pa.
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སངས་རྒྱས་རྣམས་ཀྱིས་དགོངས་རྒྱུད་ཇི་ལྟ་བུ།

།རང་གི་མཚན་ཉིད་མ་བཅོས་དེ་བཞིན་ཉིད།

།ཆོས་རྣམས་སྒྱུ་མར་མངོན་སུམ་གསལ་བའི་ཕྱིར།

།ཏིང་འཛིན་སྒྱུ་མ་ཆོ་འཕྲུལ་སྣ་ཚོགས་རྣམས།
5 །ཅིར་ཡང་མི་དམིགས་གར་ཡང་ངེས་པ་མེད།

།ཞེས་པ། [221] །སངས་རྒྱས་ཀྱི་དགོངས་པ་ཐམས་ཅད་མཁྱེན་པ་ཅིར་ཡང་ལྟ་བའང་། ཆོས་སོ་

ཅོག་རང་གི་མཚན་ཉིད་རྒྱུ་རྐྱེན་མེད་པས་ལྷུན་གྱིས་གྲུབ་པའི་དེ་བཞིན་ཉིད་མ་འདྲེས་ལ་ཡོངས་སུ་

རྫོགས་པར་གསལ་བའི་གཏན་ཚིགས་ཀྱིས། རྣལ་འབྱོར་པའི་དགོངས་པ་ཐམས་ཅད་མཁྱེན་པའི་

མཛད་པའང་གཟའ་གཏད་མེད་པའོ།
10 །དེའི་ཕྱིར།

རང་བྱུང་རྨད་གྲགས་བྱང་ཆུབ་སྙིང་པོ་འདི།

།གང་དུ་བསྟན་པ་ཤི་ལེན་ན་ལེན་འདྲ།

།ཞེས་པ༑ རང་བྱུང་གི་ཡེ་ཤེས་མཆོག་ཏུ་བདལ་པ་ངེས་པ་བདུན་གྱིས་དངོས་གཞི་གྱུར་པས་ཆེ་བ་ནི།

སུ་ལ་བསྟན་ཅིང་གོ་བ་དེ་དཔེས་སྤྱོད་ཡུལ་རྣམ་དག་འཇིག་རྟེན་དུ་གསལ་བས་ཡེ་ཤེས་ཆེན་པོའི་
15 ཐིག་ལེའོ།

།སངས་རྒྱ་བ་མེད་པའི་ཆེ་བ་ནི།

སྐྱེ་འགྲོ་ཕྱི་ནང་གཟུགས་འདི་ཐམས་ཅད་ནི།

།སྐུ་མཆོག་མི་ཟད་རྒྱན་གྱི་འཁོར་ལོར་རྫོགས།

13 མཆོག་ཏུ] em.mchog du (gramm.); see nkm 221.4 and nkg 193.5.
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The continuum of the Buddhas’ intent

Is the uncontrived thusness that is one’s intrinsic characteristic.

Because phenomena, as illusory, are clear to actual perception,86

The various miracles of illusory concentration

Are not referentially imaged as anything, being indefinite. [nkj 221.1;

nkg 193.2]

Wherever one looks is the omniscient intent of the Buddhas. The intrinsic

characteristic of phenomena is that they are without causes and conditions.

Through the axiom which clarifies their spontaneously present thusness in a

way that is unmixed and thoroughly complete, the yogin implements his omni-

scient intent and is without thematic focus.

That is why,

The quintessence of enlightenment, self-originated, amazing and

renowned,

Was taught at glorious Nālandā.87

Expanding as supreme self-originated wisdom, it is great because it is the real

ground endowed with seven certainties.88 Since it is clear in the world as the

utterly pure scope of those towhom it is taught andwho understand it through

examples, it is the seminal nucleus of great wisdom.

The greatness of non-awakening:

All the outer and inner forms of living beings

Are complete as the inexhaustible unending ornamentation of supreme

awakened body.

86 This and the next two lines of the root text are quoted in the sm 484; see Esler 2018: 357.

87 TheTibetan reads shi lenna len ’dra, which is identified asNālandābyLiljenberg 2012b: 173,

n. 829. Shi len is a rough phonetic rendering of the Sanskrit honorific prefix śrī (‘glorious’).

Nālandāwas a famousBuddhistmonastic university in India,which is also associatedwith

the transmission of the Dzogchen teachings.

88 It is unclear what these seven certainties are. Valby 2014: 54, n. 78 suggests that this might

refer to the seven tones of the musical scale.
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།ཞེས་པ། ཁས་བླངས་པའི་སྐུ་གསུང་ཐུགས་འཆད་པ་ལས། སྐུ་ནི་སྣོད་བཅུད་ཀྱི་གཟུགས་སོ་

ཅོག་མིང་ལས་ངོ་བོ་མེད་ [222] བཞིན་ཡེ་ཤེས་རང་སྣང་བའི་ཕྱིར། སྐུ་ལྔ་ལ་སོགས་པར་ཁྱད་པར་

གྱུར་པས་མ་བསྡུས་པར་ཀུན་བརྒྱན་ཆ་ལུགས་ཐམས་ཅད་པའི་སྐུའི་དཀྱིལ་འཁོར་ལོའོ།

།སྒྲ་སྐད་རབ་འབྲིང་ཐ་མ་མ་ལུས་པ།
5 །གསུང་དབྱངས་མ་ལུས་རྒྱན་གྱི་འཁོར་ལོར་ཟབ།

།ཞེས་པ། སྒྲ་གསུམ་རིལ་གྲགས་སྟོང་ལས་འདས་བཞིན་སྣ་ཚོགས་སུ་མཇལ་བ་ཡེ་ཤེས་ཆེན་པོར་

བྱེ་བྲག་མེད་དེ་མ་འདྲེས་ལ་རྫོགས་པ་གསུང་གི་དཀྱིལ་འཁོར་ཏེ་ལྔ་སོགས་གྲངས་དང་བྲལ་བས་

རྟོགས་དཀའ་བའོ།

།ཐམས་ཅད་མ་ལུས་དབྱིངས་སུ་རོ་གཅིག་ཕྱིར།
10 །ཐུགས་མཆོག་མི་ཟད་རྒྱན་གྱི་འཁོར་ལོས་འདུས།

།ཞེས་པ། དངོས་པོ་གཉིས་པ་རིལ་རང་རྒྱུད་མེད་པར་ངང་གིས་མཐའ་དང་བྲལ་བར་གཅིག་པས་

དྲན་རྟོག་རིག་ཤེས་རིལ་རང་བྱུང་ཡེ་ཤེས་རང་སྣང་བ་མུ་མཐའ་མེད་པས་ཡང་ལྔ་ལས་འདས་པ་ནི་

ཐུགས་ཀྱི་དཀྱིལ་འཁོར་དུ་ཐ་མི་དད་པའོ།

།མཉམ་སྦྱོར་ཐིམ་འགྱུར་གསལ་ནས་མི་མངོན་པའི།

5 དབྱངས] em. dbyings (psych., eyeskip); see M 616.2.
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Here is asserted the explanation of awakened body, speech and mind:

awakened body signifies that the forms of the universe and its inhabitants,

aside from being mere names, are without an essence. [nkj 222.1; nkg 194.1]

Hence, they are the intrinsic illumination of wisdom. The five awakened bod-

ies, etc., are distinct and are not absorbed [in oneness], so the configuration of

awakened body is replete with all [the deities’] ornaments and attires.

All sounds without exception—whether they be high-pitched, middling

or low-pitched—

Are profound as the unending ornamentation of awakened speech’s

melody.89

All of the three sounds90 are beyond being empty resonance;91 even as they are

encountered in their variety, there are no particulars in great wisdom, yet they

are unmixed and complete as the configuration of awakened speech. Since it is

free from numbers, such as five, etc., it is difficult to comprehend.

Since everything without exception is of a single taste in the open

dimension,

It is all comprised in the inexhaustible unending ornamentation of

supreme awakened mind.

Because all dualistic entities92 are one in being without self-sufficiency and

in being inherently free from limitations, all forms of discursive rumination

and abstract knowing are the intrinsic illumination of self-originated wisdom.

Beingwithout extremes and transcending [numbers, such as] five, etc., they are

not different from the configuration of awakened mind.

Being dissolved in the union of equality, from clear they become imper-

ceptible.

89 The Tibetan reads dbyings, which I have emended to dbyangs, following the root text in

Liljenberg 2012b: 248.

90 Viz. high-pitched, middling and low-pitched.

91 The overall meaning of this passage is difficult to decipher with any certainty. ‘Empty res-

onance’ (or ‘resounding yet empty’) is often used in tantric texts to indicate that while

sounds are heard, they are empty of any essence. By saying that sounds transcend empty

resonance (grags stong las ’das), the author seems to be underlying the immediacy of the

perception of sounds in their variety, beyond philosophical speculation.

92 That is, all entities involving the subject–object dichotomy.
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།ཞེས་པ། ཆོས་སོ་ [223] ཅོག་སྐུ་གསུང་ཐུགས་ཆེན་པོར་རྟོགས་ན་ཐ་སྙད་ཐམས་ཅད་དེར་

གཅིག་པས་ཐམས་ཅད་ཀྱང་སྐུ་གསུང་ཐུགས་སུ་སངས་རྒྱས་པ་ཡན་ལག་མེད་པར་རྩིས་ལས་

འདས་པས་མཚན་ཉིད་འདི་འདྲར་མི་མཐོང་བའོ།

།ཆོས་ཀྱི་སྐུ་མཆོག་བྱང་ཆུབ་སྙིང་པོར་ཐིམ།
5 །ཞེས་པ། སྤང་བསྒྲུབ་ཀྱིས་འདུས་པའི་ཆོས་སྐུ་ལས་ལྷག་པར་འཕགས་པ་ནི། ཡེ་ཤེས་ཀྱི་མིང་བཞི་

དང་ལྡན་པ་ཉིད་ཡིན་ཏེ། རིལ་དོར་གཅིག་པ་ལ་མ་གྲུབ་པ་འགྲུབ་པར་བྱར་མེད་པས་སངས་རྒྱས་སུ་

མེད་པའི་ཕྱིར་སངས་རྒྱས་ཉིད་ཀྱི་ཐ་སྙད་ལས་འདས་པ་ཁོ་ནའོ།

།རང་གི་ལྟ་བ་བསྙེམས་པའི་ང་རྒྱལ་གྱིས་སྤྱོད་པ་རྩིང་པོར་བྱེད་པ་གོལ་བར་བསྟན་པའི་ཕྱིར།

གསང་སྔགས་དབང་ཕྱུག་གོ་འཕང་ཆེན་པོ་འདིར།
10 །ཕྱི་ནང་གསང་བའི་དོན་དང་མི་ལྡན་པར།

།ལ་ལ་མཁས་འདོད་དྲེགས་པའི་ང་རྒྱལ་ཅན།

།རང་གི་ལྟ་བ་ཡ་རབས་མཐོ་འདོད་དེ།

།གཏི་མུག་དབང་གིས་བག་ཟོན་མ་ཆགས་པས།

།དྲན་དྲོད་ [224]ཡས་བཞག་བཙན་ཐབས་དྲེགས་པ་ཡིས།
15 །བདག་ལས་གཞན་མེད་དཔེ་ཟླ་འཕགས་འདོད་ན།

6 འགྲུབ་པར་བྱར་མེད] em. grub par byar med (tense) 13 མ་ཆགས་པས] em. ma chad pas (psych.); see

M 616.5.
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[nkj 223.1; nkg 194.6] When all phenomena are realized to be awakened

body, speech andmind, all designations are one and everything is awakening as

body, speech andmind. Being without ancillaries and beyond reckoning, there

is no characteristic to behold.

The supreme body of reality dissolves into the quintessence of enlighten-

ment.

This is superior to a body of reality assembled through relinquishing and

accomplishing.93 It is endowed with the four name-[aggregates]94 of wisdom.

Discarding everything, there is not a single thing that is established, and there

is nothing that needs to be achieved. Hence, there is no awakening, and that is

exactly the transcendence of the designations of awakening.

In order to show the deviation of the coarse conduct that comes from pre-

tentious pride in one’s own view,

On this great omnipotent rank of the secret Mantrayāna,95

There are some not endowed with the outer, inner and secret meanings

Who pretend to be scholars out of arrogant pride.

Maintaining their view to be magnanimous and high,

They are not attached96 to caution and are under the power of stupidity.

Leaving aside the warmth of recollection, they are compellingly arrog-

ant.

[nkj 224.1; nkg 195.5] They maintain that there is no other like them,

that they are beyond compare.

93 It should be noted that there are two interpretations of the body of reality (Skt. dhar-

makāya) current inMahāyāna philosophy: one goes back toHaribhadra (late 8th century)

and sees it as a corpus or collection of uncontaminated phenomena; the other goes back

to Ārya Vimuktisena (early 6th century) and sees it as the embodiment of reality-as-such

(Skt. dharmatā), i.e. a Buddha’s realization of emptiness. See Makransky 1998: 200–202,

236, 445, n. 61. It seems that it is the former interpretation (or one along those lines) that

is the target of Nubchen’s criticism, since such an understanding would wrongly entail

that the body of reality, which is unconditioned, is created by the accumulations of the

path.

94 This refers to the four mental aggregates of feelings, notions, dispositions and conscious-

ness, the aggregate of form being omitted in this count. Here, the wisdom nature of these

aggregates is being alluded to.

95 Apart from the third, fourth and last lines, these lines from the root text are quoted in the

sm 439–440; see Esler 2018: 327.

96 The Tibetan has ma chad, which I have emended to ma chags, following the root text in

Liljenberg 2012b: 249. Even so, the meaning is not quite clear.
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།གཞན་ལས་བརྙས་འདོད་བདག་ཉིད་ལྷར་བསྒོམས་ཀྱང༑

།མཉམ་པའི་རྒྱལ་པོ་དེ་ལས་འགལ་བའི་ཕྱིར།

།ལྟ་སྤྱོད་ཡ་ཆ་བདུད་ཀྱི་ལས་སུ་འགྱུར།

།མཐོན་དམན་རློམ་སེམས་དབང་དུ་མཉམ་པའི་གཅུགས༑
5 །ཞེས་པ། གོ་སླ་སྟེ་མ་གོ་བས་ཆེ་ཆུང་རིས་འཛིན་པ་ནི། དགེ་བ་ཅི་སྤྱད་ཀྱང་མཉམ་པ་ཉིད་ལ་རྒྱབ་

ཀྱིས་ཕྱོགས་པས་མི་རྟོགས་མི་འགྲུབ་པའོ།

།འོ་ན་གང་གིས་འགྲུབ་ཞེ་ན།

ངའོ་སྙམ་པའི་ང་རྒྱལ་ཞི་བ་སྟེ།

།མཁས་པ་བློ་ཅན་བླ་མའི་ལུང་བཞིན་དུ།
10 །སྐྱོན་སྤོང་དགེ་རྩ་འཕགས་གྲལ་ཁྱད་པར་ཅན།

།ཞེས་པ། སྐྱེས་བུ་འགའ་ཞིག་བཤད་པའི་ཆེ་བའི་ང་རྒྱལ་དང་བྲལ་བས་འདི་རྟོགས་པ་ཡོད་པ་ནི།

རྒྱལ་བའི་བཀའ་ལས་འབྱུང་བ་ལྟར་སྤྱོད་ལོག་བོར་ཏེ་ཚུལ་བཞིན་སྤྱོད་པས། སའི་ཡ་ཐོག་རྫོགས་པ་

སྤྱིར་ཆིབ་ནོན་པར་འགྱུར་བས། མ་འོངས་པའི་སྐྱོན་ཡོན་བསྟན་པ་གཅེས་སོ། །ཚིག་ལ་མཁས་ཀྱང་

དོན་ [225]མ་གོ་བས་དམ་ཉམས་ན་མི་འགྲུབ་པ་ནི།
15 ཚིག་ལ་མཉམ་སྦྱོར་མཁས་པའི་ཟླ་མེད་ཀྱང་།

།དམ་ཚིག་ཕྱལ་བར་བྱང་ཆུབ་སེམས་སྤངས་ན།

།རྡོ་རྗེ་ལྟ་བུར་འགྲུབ་འགྱུར་ཚེ་འདི་ལ།

12 ལོག་བོར་ཏེ་ཚུལ་བཞིན་སྤྱོད] This phrase is inserted below the margin in nkj. The surrounding text has

been rewritten in nkm in order to integrate the missing phrase into the main text. Likewise, the

phrase is seamlessly incorporated in nkg 196.3. ‖ སའི་ཡ་ཐོག] nkm 224.6 and nkg 196.3 introduce

the hypercorrection sa’i la thog. 14 མི་འགྲུབ་པ] em.mi grub pa (tense)
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Though one meditates on oneself as a god while desiring to scorn oth-

ers,

Since this contradicts the king of equality,

One’s surprising97 view and conduct become the activity of Māra.

When under the power of the conceit of high and low, this is a slander-

ing of equality.98

This is easy to understand.When this is not understood, one grasps at the par-

tiality of great and small, and whatever the virtues one engages in, one fails to

realize and accomplish equality since one has turned one’s back on it.

How is it accomplished?

Pacifying the pride that fancies an ‘I’,

Those who are expert and intelligent, according to the authoritative

statements of their master,

Relinquish defects and practise the roots of virtue—they are superior.

Some people are free from the great pride that is explained here and compre-

hend this. Following the transmitted injunctions of the Victorious One, their

proper conduct is one that has abandoned misbehaviour. For those who have

completed the topmost stage99 and approached the summit, it will be valuable

to teach these defects and qualities in the future.

Those who are expert in the words but do not understand the meaning

[nkj 225.1; nkg 196.4] allow their pledges todeteriorate and thus arenot accom-

plished.

If those who in words are unrivalled experts in the union of equality

Are lax100 in their pledges and relinquish the enlightened mind,

Even though they speak words of truth, since they are falsely misled

97 Ya cha in Tibetan. For some comments on the antonym of this term, see above, note 52.

98 mNyam pa’i gcugs in Tibetan. The expression is not easy to understand. The word gcugs

is usually held to mean ‘beloved’ (mdza’ ba) or ‘agreeable’ (mthun pa), but neither of

these senses fit the context. Cf. Skorupski, Dorje and Nima 2002: 994. However, bTsan lha

ngag dbang tshul khrims 1997: 156 provides an alternative definition for gcugs, which he

explains as ‘slander’ (phra mar ’jug). This is close enough to the meaning of the related

term gcugs mkhan, which is defined as ‘cunning’ (g.yo can) in Chos kyi grags pa 1995: 233

and Skorupski, Dorje and Nima 2002: 994.

99 nkj has sa’i ya thog, but nkg (following nkm) introduces the variant sa’i la thog.

100 Here I understand phyal ba in the sense of ’chal ba (‘lax’).
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།ལོག་འདྲེན་གསོག་ཅན་བདེན་པའི་ཚིག་སྨྲས་ཀྱང་།

།འཁྲུལ་པའི་སེམས་ཉིད་ལོག་འདྲེན་དབང་དུ་འགྱུར།

།ཞེས་པ། ལྟ་བ་ཁ་ལ་ཡོད་པ་ཙམ་ལས་དོན་ཉིད་སྤངས་པའི་རྒྱུས། ཆོས་སྐུ་ཚེ་འདི་ལ་འགྲུབ་རྒྱུ་

ལས། འགྱངས་ཏེ་ཤིན་ཏུ་ཡ་ཚ་བར་ལྟུང་བ་གོ་སླའོ།
5 །གསང་སྔགས་ཀྱི་སྒོར་ཞུགས་ནས་སླར་སྐྱེ་བོའམ་ཐེག་པ་དམན་པར་ལོག་པའི་སྐྱོན་ནི།

གསང་སྔགས་རྒྱ་མཚོ་སྒོ་འདི་ཡངས་པ་རུ༑

།འཇུག་འདོད་རྒྱལ་བ་རྣམས་ཀྱི་སྐུ་བསླུས་སླར་ལོག་པ།

།བདུད་རྩི་མྱོང་ནས་དུག་ཏུ་འཁྲུལ་པ་གང་།

།བདུད་རྩི་དེ་ལས་གཞན་ནས་མི་རྙེད་ཅིང་༑
10 །བཛྲ་ཡག་ཤས་དྲག་པོའི་སྙིང་ལ་གནས།

།ལུས་སྲོག་སྒྱུ་མ་རྡུལ་དུ་བརླག་ནས་ཀྱང་།

།དམྱལ་བར་ངེས་འགྲོ་གཏན་དུ་སྙིང་རེ་རྗེ།

།གནམ་ [226]ལྕགས་མཁའ་ལས་འདམ་དུ་བྱིང་བ་བཞིན།

།རི་དྭགས་མི་ཡུལ་སོ་མཚམས་འདས་དང་འདྲ།
15 །ཞེས་པ་གོ་སླའོ། །མཚན་ཉིད་ཀྱི་དོན་བཤད་པའི་ཕྱིར༑

རྒྱུད་ཀྱི་དོན་ལ་བསྡེབས་པས་ལུང་ཞེས་བྱ།

།ཞེས་པ། བྱང་ཆུབ་སེམས་རྩེ་མོ་བྱུང་རྒྱལ་དེ་ཁོ་ན་ཉིད་ཀྱི་རྒྱུད་ལས་བསྡུས་པའི་སྒྲོ་སྐུར་གྱི་ཉེས་པ་

ཟད་པའི་ཕྱིར་མིང་འཐོབ་པའོ།

།ཐམས་ཅད་བྱང་ཆུབ་སེམས་དཔས་རྩེ་མོ་སྟེ།

2 འཁྲུལ་པའི] em. ’khrul ba’i (gramm.); see M 617.2 and nkg 196.5. 8 དུག་ཏུ] em. dug du (gramm.);

see M 617.3, nkm 225.5, nkg 197.2. 11 བརླག] em. glags (hom.); see M 617.3. 18 ཕྱིར] em. phyir

phyir (ditto); see nkg 197.4.
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About achieving the adamantine accomplishment in this life,

They come under the misleading power of the confused mind.

Through the cause of merely mouthing the view and relinquishing the mean-

ing, the cause of accomplishing the body of reality in this life will be delayed,

and one will fall down into fretfulness—this is easy to understand.

The defect of returning to being an ordinary person or to the lower vehicles

once one has entered the door of the secret Mantrayāna:

The gateway to the oceanic secret Mantrayāna is vast:

If those desiring entry deceive the awakened body of the Victorious One

and return to [being an ordinary person],

They will confuse the ambrosia they have tasted for poison.

When they fail to find ambrosia elsewhere,

The fierce adamantine goblin101 will dwell in their hearts.

When their illusory body and vitality have been smashed102 to dust,

They are sure to fall to hell—what a pity!

They are like meteors fallen from the sky and sunk deep into the mud,

[nkj 226.1; nkg 197.3]

Or like deer having passed into the boundaries of human habitation.

This is easy to understand.

In order to explain the meaning of its characteristics,

Since it collates themeaningof the tantra, it is an authoritative statement.

This [authoritative scripture] is so named because it is abbreviated from the

Tantra of Suchness, the Victorious Peak of the Enlightened Mind and because in

it the faults of exaggeration and denigration have been exhausted.

Since everything is enlightened being,103 it is the peak.

101 This no doubt refers to a protector of the teachings.

102 I have emended glags to brlag, following the root text in Liljenberg 2012b: 250.

103 The fact that the root text reads byang chub sems dpas instead of byang chub sems kyis

(‘enlightenedmind’, Skt. bodhicitta), for instance, is puzzling. However, it seems clear from

the context that the term here means more than a practising bodhisattva. Hence, I have

chosen a translation which respects the text as given, yet which is nonetheless suggestive

of the wider associations of bodhicitta in the Dzogchen context, rather than use the more

familiar Sanskrit equivalent ‘bodhisattva’.
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།ཞེས་པ། ཆོས་སོ་ཅོག་རང་རིག་པའི་ཡེ་ཤེས་སུ་གཅིག་པའི་དོན་ནི། གཉིས་པ་མེད་པས་ཟླ་དང་

གཉེན་པོ་མེད་པར་སྤགས་པའི་ཕྱིར་རོ།

།མཁས་པའི་ཐུགས་ལས་བརྒྱུད་པས་བྱུང་རྒྱལ་ཉིད།

།ཞེས་པ། ཀུན་ཏུ་བཟང་པོ་དང་དགའ་རབ་རྡོ་རྗེའི་ཐུགས་བརྒྱུད་པ་ནི་ཐེག་པའི་ཡང་རྩེར་གྱུར་པའོ།
5 །རྣམ་གྲངས་བརྒྱད་དུ་བཀོད་པས་འཕྲེང་བ་སྟེ།

།ཞེས་པ། བཤད་པ་ལྟར་ཐེག་པའི་གྲལ་མ་འདྲེས་ལ་ཡོངས་སུ་རྫོགས་པའོ།

།དབྱེ་བསལ་བླང་དོར་མེད་པས་དམ་པའི་ལུང་།

།ཞེས་པ། འདིར་ [227] གཉིས་པ་རིལ་དང་བྲལ་བས་གཞན་ལྟར་བླང་དོར་མེད་པ་ཉིད་ཀྱང་ཆེད་དུ་

བྱེད་པ་དང་བྲལ་བས་ལུང་གི་རྒྱལ་པོའོ།
10 །འཐོབ་པའི་རྒྱུ་ནི།

ཚད་མེད་བཞི་དང་ལྡན་པའི་རྣལ་འབྱོར་པ།

།ཞེས་པ། གདུང་བ་མེད་པ་བླང་དོར་འབྱེད་པ་མེད་པ་ངང་གིས་གདུང་བ་བྲལ་བས་འགྱོད་པ་མེད་པ༑

འགྲོ་དོན་རྩོལ་ཆད་མེད་པའི་ཡེ་ཤེས་མངའ་བ་ནི་ཁྲོ་གཏུམ་བྱམས་པ་ལ་སོགས་པའི་རྩོལ་བ་དང་

བྲལ་བའོ།

1 མེད་པས] em.mdo pas (cod., psych.); see nkg 197.5.
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Themeaning is that all phenomena are one as thewisdomof intrinsic aware-

ness. [It is the peak] because it is non-dual104 and rises up105 to being without

rival or antidote.

Since it is transmitted from the awakened mind of experts, it is self-

originated and victorious.

Its transmission is through the awakened mind of Samantabhadra and Garab

Dorje, so it is the pinnacle among vehicles.

The string [of doctrines] is arrayed into a series of eight.106

As explained, the succession of vehicles is thoroughly complete without being

mixed up.

Beingwithout the acceptance and rejection involved in analysis and elim-

ination, it is an authoritative scripture.

Being free from all dualism, [nkj 227.1; nkg 198.1] there is no acceptance and

rejection of anything deemed as other. Being free from all deliberate doing, it

is the king of authoritative scriptures.

The cause of obtaining it:

The yogin endowed with the four immeasurables […].107

Being without longing, one does not distinguish things in terms of acceptance

and rejection, and one is inherently free from torment and is without regret.

Possessing the wisdom which uninterruptedly strives for the purpose of wan-

dering beings, one is free from the efforts linked to aggressiveness, kindness,

etc.

104 nkj has gnyis pa mdo pas, but nkg corrects this to gnyis pa med pas.

105 The word spags pa is an archaic term for ’phag pa; see rNam rgyal tshe ring 2001: 312; and

bTsan lha ngag dbang tshul khrims 1997: 451.

106 This seems to be an oblique reference to the eight lower vehicles from among the nine-

fold doxographical classification that became predominant in the Nyingma school. On

this ninefold scheme, see Dalton 2005: 143–145.

107 Viz. compassion, kindness, joy and equanimity.
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།བདག་དང་གཞན་དོན་བསྒྲུབ་པར་བརྩོན་པའི་སེམས།

།སྦྱོར་སྒྲོལ་དུས་ལྡན་སྙིང་རྗེའི་གནས་རྣམས་ལ།

།ཞེས་པ་གོ་སླ་སྟེ་གདུལ་བྱ་དུས་ལ་བབ་པ་མི་འདོར་བའོ།

།སེམས་དྲོད་ལུང་ནོད་འཁོར་དང་རྫས་ལ་སོགས།
5 །ཞེས་པ། རིག་པའི་དྲོད་དང་ལྡན་པའི་སྐྱེས་བུ་ཁུངས་གྱི་དབང་ལུང་ཐོབ་པས། སྟན་གན་གྱི་གདུལ་

བྱ་ལ་སོགས་པའི་ཆེད་དུ་ཀར་མ་དང་གིང་ལ་སོགས་པ་འཁོར་དང་ཡོ་བྱད་འཇམ་དཔལ་ལ་སོགས་

པར་ལྡན་པའོ།

།ཕུན་སུམ་ཚོགས་འཛིན་ [228]རྒྱལ་བའི་ཐུགས་རྗེ་ཅན།

།ཞེས་པ། ཆ་རྐྱེན་དུ་འོས་པའི་ཡོན་ཏན་ཚང་བར་མངའ་བ་ནི་རང་བྱུང་ཡེ་ཤེས་དང་ཡང་ལྡན་པའོ།
10 །དམིགས་པའི་དོན་དུ་རྩེ་གཅིག་མཐུར་ལྡན་པ།

།ཞེས་པ། གདུལ་བྱའི་ཆེད་དུ་སྤྱོད་ཡུལ་མེད་པའི་དགོངས་པའི་བྱིན་རླབས་ཀྱིས་རྟགས་སུ་མི་འབྲལ་

བའོ།

།དེས་ནི་རྣལ་འབྱོར་ཆེ་མཆོག་གྲུབ་པའི་རིག་འཛིན་ཐོབ།
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Having the intention to persevere in accomplishing the purposes of self

and others,

They compassionately abide in a timely manner for union and libera-

tion.108

This is easy to understand and refers to not discarding those to be tamed when

the time has come.

With awarmmind andhaving received the authoritative statements, they

have retinues, possessions, etc.

A person endowed with the warmth of awareness, having obtained the em-

powerments and authoritative scriptures that are the source, will for the sake

of those to be tamed through tanagaṇa109 have retinues of workers and mes-

sengers, as well as requisites, such as Mañjuśrī [statues],110 and so forth.

A holder of abundance has the compassion of the Victorious Ones. [nkj

228.1; nkg 198.6]

One who possesses the wholeness of the worthy qualities consisting of condu-

cive conditions is endowed with self-originated wisdom.

Endowed with the force of being one-pointedly focused on the purpose

of his imaged reference.

For the sake of those to be tamed and through the blessing of the intent that is

without objective scope, one is not free from the indications.

Thereby, the supremely great yogin attains [the level of] an accomplished

awareness-holder (Skt. vidyādhara).

108 This refers to the twin rituals of sexual union and liberation through killing, which are

highly important in the Mahāyoga context. For a discussion of the philosophical under-

pinnings of these rites, see Esler 2021a: 59–61.

109 The Tibetan reads stan gan, which is a rough phonetic rendering of tanagaṇa, a tantric

code signifying the rituals of union and liberation (Esler 2021a: 59).

110 It is possible, though by no means certain, that statues of Yamāntaka (often called ’Jam

dpal gshin rje or ’Jam dpal tshe bdag) are here being alluded to since Yamāntaka is the

wrathful form of Mañjuśrī and the tutelary deity of Nubchen Sangye Yeshe.
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།ཞེས་པ། གོ་སླ་སྟེ་ལྷག་པའི་རྣལ་འབྱོར་གྱི་གདུང་མི་འཆོར་བ་ཀུན་ཏུ་བཟང་པོ་ཉིད་དང་མཉམ་པ་

སྟེ། ཕྱག་རྒྱ་ཆེན་པོ་ལ་སོགས་པ་ལས་དགོངས་པ་ཁྱད་པར་དུ་གྱུར་པའོ།

།སྙིང་རྗེ་མེད་པའི་ལས་ཀྱི་གཞི་རྣམས་ནི།

།ཀུན་ཏུ་བཟང་པོ་ཚིག་ཙམ་སྨྲ་འང་ཡོད།
5 །སྙིང་པོའི་དོན་ལས་འགལ་འགྱུར་འགྲུབ་མི་འགྱུར།

།ཞེས་པ་གོ་སླའོ།

།ཀུན་ཏུ་བཟང་མོར་སྦྱོར་ལྡན་དངོས་གྲུབ་ཅན།

།རྣལ་འབྱོར་གྲུབ་པའི་ཕྲིན་ལས་རྒྱ་མཚོ་རྣམས།

།ཞེས་པ། སྤྱོད་པ་མ་ནོར་བའི་ཡོན་ཏན་ནི། མི་དམིགས་པའི་ཤེས་རབ་དང་ལྡན་པས་ལས་ཇི་སྙེད་སྤྱད་
10 ཀྱང་མི་འཆི་བའོ།

།སྐྱེ་ [229]མེད་དོན་དམ་ཀུན་རྫོབ་རྣམ་པར་སྤངས།

།ཞེས་པ། ཤེས་རབ་ཀྱིས་དབུ་མའི་བདེན་པ་གཉིས་དང་ལྷག་པའི་མཉམ་ཉིད་ལས་ཀྱང་གྲོལ་བའོ།

།ཐེག་ཆེན་སྤྱི་བླུགས་རང་བཞིན་རྣལ་འབྱོར་དོན།

།ཞེས་པ། དོན་གྱི་ཕབ་རྩིས་ཡོ་ཟིན་པའི་རང་བཞིན་གྱིས་དགོངས་པ་མི་གཡོ་བའོ།
15 །ལྷུན་གྲུབ་རྫོགས་ཆེན་པ་རྣམས་ཀུན་གྱི་བླ།
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This is easy tounderstand: onedoesnot lose the lineageof theApexYoga and

is equal to Samantabhadra, the intent being superior to the great seal, etc.111

Those whose basis of activity is without compassion

Merely pay lip service to Samantabhadra:

Since they contradict the quintessential meaning, they will not be

accomplished.

This is easy to understand.

Having the accomplishment of union with Samantabhadrī,

They perform oceans of activities that accomplish yoga.

The qualities of unmistaken conduct: onewho is endowedwith non-referential

acumen does not die, whatever the activities he performs.

Utterly relinquishing [the dichotomy between] the unborn absolute and

relative truths […]. [nkj 229.1; nkg 199.5]

Through acumen, one is liberated from the two truths of theMadhyamaka and

from eminent equality.112

The meaning of the natural yoga is the anointment of the Mahāyāna.

Through the yeast of the absolute meaning, the intent, which is naturally

already inclined thereto, does not waver.

The practitioners of the spontaneously present Great Completeness are

exalted among all.

111 This is probably an oblique reference to the four seals, which frequently occur together in

the early literature. In this context, the great seal (Skt.mahāmudrā) does not signify form-

less meditation on the nature of the mind as in post-11th century texts but rather refers to

meditation on the deity’s body. For a fuller discussion, see above, Part 1, Chapter 2.

112 Eminent equality (lhag pa’i mnyam nyid) probably refers to the inseparability of the two

truths as realized in Mahāyoga. This topic is discussed in the sm 212; see Esler 2018: 198.

The point here is that Dzogchen goes beyond both Madhyamaka and Mahāyoga.
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།ཞེས་པ། ལྷ་སྤྱོད་ཡ་མ་ཆ་བས། ལྷུན་གྱིས་གྲུབ་པའི་ཐིག་ལེར་བརྩལ་བ་མེད་པར་སྨིན་པ་ནི་

མཐར་ཐུག་པའི་ས་ཐོབ་པའོ༑

།དེ་ལྟར་ཤེས་ལྡན་བདུད་བཞི་རྣམ་པར་སྤངས།

།ཞེས་པ། བཤད་པ་ལྟར་རྟོགས་ཤིང་གོམས་ན་ངང་གིས་ཉོན་མོངས་པ་བདེ་བ་ཆེན་པོར་བརྡལ། རྒས་
5 རྒུད་འཕོ་འགྱུར་མེད། སྐྱེ་ཤི་མེད་ཐིག་འགྱུར། བདག་ཆེན་པོར་སངས་རྒྱས་པའོ།

།སྡིག་འཛེམ་ཆེར་སྐྱེས་བསོད་ནམས་ཁྲི་ཕྲག་ཡས།

།ཞེས་པ༑ རྟོགས་ནས་སྤྱོད་པ་ཞིབ་པའི་བསོད་ནམས་ལ་ཚད་བཟུང་བ་མེད་པའི་ཕྱིར་རོ།

།ཚིག་དོན་གསུམ་ལ་དོན་བཅུད་བདུན་གྱིས་བཀྲལ།

།དོན་བཅུད་ [230] བདུན་ལ་ཡན་ལག་བཞི་བཅུ་གཉིས།
10 །དོན་དེས་ཁོང་ཕྱེ་རྐང་པས་ངལ་བསྡུས་པའི།

།དགེ་རྩ་ཀུན་ཀྱང་བླ་མའི་སར་གནས་ཤོག

།ཡང་དབང་གཏེར་གནུབས་སངས་རྒྱས་ཡེ་ཤེས་རིན་པོ་ཆེ་ཡིས། རྩེ་མོ་བྱུང་རྒྱལ་གྱི་འགྲེལ་པ་རྫོགས་སོ།། །།

6 ཡས] nkg 200.3 introduces the hypercorrection las. 8 །ཚིག་དོན] This dedicatory stanza is by

the author of the commentary and not part of the root text. 12 ཡིས] em. gyis (gramm.); see

nkm 230.2 and nkg 200.5. ‖ རྩེ་མོ་བྱུང་རྒྱལ་གྱི་འགྲེལ་པ་རྫོགས་སོ།།] This concluding sentence is not in smal-

ler letters in nkg.
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They are unsurprised about the conduct of the gods.113 Ripening without

striving into the spontaneously present seminal nucleus, they attain the ulti-

mate stage.

Those endowed with such knowledge utterly relinquish the four

demons.114

As explained, if one comprehends this and meditatively familiarizes oneself

therewith, the afflictions inherently expand into great bliss. One becomes the

seminal nucleus that is without ageing or decay, without mutation or change,

without birth or death, and awakens to integral being.

Greatly avoiding sins, such a person is endowed with myriads of merits.

When realizing this, one is without grasping towards detailed measurements

of merit with regard to conduct.

The three word-meanings115 are elucidated through the seven elixirs of mean-

ingfulness;116

The seven elixirs of meaningfulness have forty-two branches. [nkj 230.1;

nkg 200.4]

Through the virtuous roots of opening up the inner meaning and condensing

it with hardship in these verses,117

May all abide on the stage of the master!

By Yang Wangter (i.e. Nubchen Sangye Yeshe Rinpoche).118 The Commentary on

the Victorious Peak is hereby completed.119

113 Alternatively, if we took lha to be a visual error for lta, the sentence would read: “One is

unsurprised about view and conduct.”

114 For the four demons, see above, Text 1, note 5.

115 Valby 2014: 64, n. 95 suggests that this might refer to the eulogy, the vessels [for the teach-

ing] and the basic text. This suggestion seems highly plausible since this threefold classi-

fication is mentioned at the beginning of our text.

116 These lines are not from the root text and represent a dedicatory stanza by Nubchen

Sangye Yeshe. The numbers mentioned in this stanza and the underlying classification

it presupposes are not readily intelligible to me.

117 My translation of this line differs quite markedly from that proposed by Valby 2014: 64.

118 This name is mentioned in smaller letters in what seems to be a gloss, probably added by

a later editor of the text.

119 In nkj (but not in nkg), the title of the commentary is also given in smaller letters.
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