


CHENREZIG 
LORD OF LOVE 

Principles and Methods 
of Deity Meditation 

Bakar Rinpache 

English Translation 

Christiane Buchet 

Edited by Dan Jorgensen 

San Francisco, California 



Chenrezig, Lord of Love 
PrincipJes and Methods of Deity Meditation 

by Bokar Rinpoche 

Published by: 
Clea rPoint Press 
P.O. Box 170658 
San Francisco, CA 9411 7 

The original text of this book was publi shed in France and was 
titled TCHENREZfG, Nat llre de fa divill ite, i'rillcipes et methodes de 
In miditation. 

Copyright reserved for all count ries: 
Edit ions Claire Lum iere 
5 avenue Camille Pelletan 
13760 Saint Canna\, France 

Copyright CO 1991 Englis h Ed ition: 
ClearPoint Press 

Printed in the United States of America on acid-free paper 
Fourth Pri nting 2001 

Library of Congress Cil talogue Card Number: 91-73587 
ISBN 0-9630371-{)-2 

Cover Design: Robin Spaan 
Chen rezig Cover Drawing: Cynthia Moku 



Preface 

Deily meditation is perhaps Ihe leaSI understood of all 
practices within Tibetan Buddhism. Yel thc usc of visualized 
images in menial and spi ritual development forms thc heart of 
this p rac tice. For over a thousand years monks, n uns, and 
mountain yogins have developed and perfected this unique style 
of meditation. 

Recently many exiled Tibetan ma sters have been actively 
Icaching in Wcstern countries. Thl..'Se teachers have very gener
ously shared thei r contemplati ve knowledge and experiencc, 
incl uding instructions for deity meditation. A small but growing 
number of people have attempted to practice these teachings. For 
most this has not been an easy path. Many fecI there is some
thing here very precious and valuable but difficult to approach. 
For a person not raised in thc sphere of TIbetan culture fruitful 
practice of deity medi tation requi res a sou nd understanding of 
its basic intention and pri nciples. 

Bokar Rinpoche in this small volume d irectly addresses the 
needs and concerns of Westerners venturing into the lofty, yet 
sometimes, confusing world of deity meditation. He clearly scts 
forth th e principles and theory of th is med ita tion usi ng a 
minimum of technical terminology and then gives instructions for 
the practice of Chenrezig. With his many years of study, practice, 
and teachi ng he is uniquely qua lified to prE'scnt these teachings. 
Through his deep experience and wisdom condensed here he 
unfolds a world and makes possible an authentic connection with 
it . 

Still it must be said tha t for those interested in pursuing this 
practice, a book is not a substitu te for contact with a li ving 
teacher. The Buddha Sakyamuni used oral instruction as the basic 
vehicle of leaching and all Buddhist meditative lineages have 
continued this custom. Many dharma centers can now be found 
throughou t the world where one may receive qualified guidance 
for the practices discussed in this book. 



A book such as this is the resu lt of the efforts of ma ny 
people. We are deeply grateful to Boka r Rinpoche who gave 
these specia l teachings and to Fran<;ois jacquemart for undertak
ing the d iffic ult task of tran slating them from Tibetan into 
French. Special thanks are d ue to Gene Meyer for her love and 
support in all phases of work on this project. Bill Voight kindly 
agreed to read the ini tial draft of the English translation. Jennifer 
Pesscrt'au thoroughly reviewed the entire manuscript. Her many 
suggestions g reatly improwd the final version. Brad Pearman 
generously allowed us to use his office and computer facil ities. 
And la st, but not least, we would like to thank young Patrick for 
being patient and understanding during in tensive periods of 
work. 

Dan Jorgensen 
Christiane Buche! 
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Introduction to the French Edition 

Buddhism is often secn as a nonreligious tradition that is 
readily classified in the domain of metaphysics or philosophy, or 
considered to be a way of life. The type of Buddhism called 
"Ti betan" docs not easily accord with this view. One sometimes 
looks with a certain wariness at its procession of deities (the 
yidams), the pure lands where they dwell, and the apparently 
my thologica l stories that refer to them. 

The Tibetans themselves, however, do not sec in these 
dei ties anything that contradicts Buddhism. As they were part of 
the VajrayalUl 13ught by the Buddha and then secretly transmitted 
in India before sp reading to Titx.-I, their orthodoxy is not doubted 
by the TIbetans. These deities are in perfect accord with the 
original teaching. 

Nevertheless, it is true that the dei ties can be understood at 
d ifferent levpls. Lay TihPtans conceive of them as superior br-ings 
dwelling in the heavens, watching over the destiny o f the 
humans who pray to them; whereas for masters of the dhanna, 
they aT(' multiple expressions of a un ique awakening from which 
our mind is not separated . The latter point of view undoubtedly 
corresponds to Buddhism in the stri ctest sense, but the former, 
as a skillfu l means to help beings, should not be completely 
re;C'Cted . 

In the fi rst chapter of this book, Bokar Rinpoche d iscusses 
these points cl ea rly. He describes the nature of Chenrezig 
(Avalokiteshvara in Sanskri t), the most popular deity of Tibet 
and the one most known in the West. To follow what he is 
sayi ng, however, it is important to understand the two levels of 
Bud dhi s t teachings: the lite ral meaning and the defini ti ve 
mea ning of rea lity. 

The literal meaning designates everything that allows us to 
approach ultimate truth, while not exposing it directly. This level 
of mea ning takes into account the inte llectual possibilities of 
individuals and thei r psychic make-up. Explanations, images, 
methods of medi tation, mythica l aspects, and so forth belong in 
this doma in . 
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O n the other hand , defi nitive meaning, for instance the 
mnhnmudrn, direc tly expresses the ul ti mate truth. 

It is necessary to sec, however, that the literal meaning is not 
in opposition to defin iti ve meaning. The literal meaning is a part 
of the definitive meaning. approximates it and has a pedagogical 
va lue. We should consider it to be a li tt le like Ihe reality that is 
the sky and the different descri ptions o f it by a painter, poet, 
meteorologi st, school teacher, or astrophysicist. These descrip
tions are not wrong, but partial . The sky is a reality more vas t 
than any of these descriptions and beyond them, but this fact 
does no t make tht'S(> partial descriptions invalid. 

The definiti ve mea ning and literal meaning arc no t in 
opposition to each other and are not mutually exclusive. It is 
necessary to grasp thc subtle and noncontradictory play of their 
relationsh ip in order to understand the link between the mind 
and the dei ty. 

In add ition to questioning the nature of the deity, Western
ers often ask about the functioni ng of a meditation such as 
Chenrezig. How does the visualiza tion of a dei ty and the 
recitation of a mantra affect the mind ? The reader will find in 
the second chapter an extremely interesting exposition on this 
mat te r that clarifies the process of purifying unconscio us 
conditioning and developing Ihe potential of awa kening. 

The following cha pters describe this specific method of 
medi tation and Ihe way in which to apply it to the different 
ci rcumstances of daily life. On the latter point, Bokar Rinpoche 
wa nted to g ive instructions at the deepest level- the one of 
mnhnmudra. The reader will find here a g reat richness but also, 
perhaps, some difficulty! 

Most of the teachings gathered in this book were given 
privately by Bokar Rinpoche. This way of working allowed us to 
approach and make precise many facets of the teachings that the 
general framework of a public lecture usually does not penni!. 
This means that one can read in the French text expla nations tha t 
are not given elsewhere. 

Fran~ois Jacquemart 
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Nature 
of the Deity 

ABSOLUTE AND RELATIVE CHENREZIG 

Lord with a while body urlstained by defects, 

The perfect Buddha is the ornament on your head. 

YOl4 look with compassion 011 all beings, 

Before you, Chen rez ig, I bow down. 

Thus a famous praise is addressed to the most popular 

deity of Tibet. 

Who really is Chenrezig, deity with a white body and 

fou r, sometimes one thousand, arms? Who is this deity for 

Whom the Tibetans nourish a special devotion and whose 
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meditation is now also practiced by many Westerners? 

Is it a luminous god, soft and compassionate, who, 
from the fa r heavens, keeps watch over the fate of beings 
as most of TIbetan people believe? Is it a simple symbolic 
image as Westerners sometimes think? Is it still another 
reality, deeper and richer? 

First we need to understand that Chenrezig is both an 
appearance, the d ivine manifestation as well as an essence, 

the inner reality, with one not excluding or contradicting 
the other. The appearance of Chenrezig is the symbol of his 
essence made manifest. Through this appea rance we can 
approach the essence of Chenrezig. The appearance does 
not exhaust the essence anymore than the essence nega tes 
the appearance. To pretend that Chenrezig only has an 
existence ou tSide ourselves would be a mistake. But it 
would also be a mistake to see him onl y as an abstraction. 

Grasping the link between the two aspects of the deity 
(app ea ra nce and esse nce) is necessa r y in o rd e r to 
understand both his nature and meditation. 

Firs t, who is Chenrezig in essence? 
Chenrezig is the mode of being of the mind that is the 

union of emptiness and compassion. From the viewpoint of 
the definiti ve meaning Chenrezig is the ultimate nature of 
the mind. In other words, one may say that Chenrezig is 
bodhiciita in its two aspects: 

Absolu te bodhicilta corresponding to emptiness, 

Relat ive bodllicitta corresponding to compassion. 

When the na ture of the mind is described, one most 
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Four Arm Chenrezig 



often uses the terms emptiness and clarity rather than 

emptiness and compassion as we just did. In fact. clarity 

and compass ion are one and the same; they designate the 

d yna mic expression of the mind. Many synonyms are used 

to describe these two indissolubly united aspects: 

emptiness and compassion, 

knowledge and means, 

absolute aspect and relative aspect , 

mode of being and mode of manifestation, and so on. 

Whatever words one uses for it, Chenrezig appears 

from this same reality. He is the awakened nature of each 
being's own mind , the love and compassion primordially 

present in the dlUirmakaya. 

Chenrezig is within us because love and compassion 

are not qualities added to the mind. These qualities are part 
of the awakened state even if, for the moment, this state 

exists only as a potential for us. 

The different degrees of love and compassion that we 

ca n observe from one being to another correspond to a 

greater or smaller actualization of this potential, and to the 

influence in greater or lesse r degree of Chenrezig in 

ourselves. But one cannot say that any being is totally 

without love and compaSSion, because this would deny in 

that being the awakened nature common to all beings. 
Merely, the veils covering the mind can temporarily be so 

thick that the latent qualities cannot express themselves at 

all. 

The fundamental dysfunctioning of our mind takes the 
foml of a separation between I and other. We falsely grasp 
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at an "I" on wh ich attachment grafts itself at the same time 

as we conceive of an "other" that is the basis of aversion. 
This duality prevents the free and spontaneous expression 
of love and compassion and holds them in a potential state. 
The result of this is that, instead of wishing for the happi
ness of beings, we wish fo r our own happiness. Instead of 
aspiring to the removal of their suffering, we aspire to the 
remova l of our own suffering. Instead of rejoicing in the 
happiness of others, we rejoice in our own happiness. 
Instead of looking equall y on all beings, we become 
involved in games of preference and partiality. Therefore, 
"our" Chenrezig remains hidden. 

Saying that Chenrezig is the ultimate nature of the 
mind does not negate his fonn manifestation. The essence 

expresses itself through an appearance. Chenrezig exists on 
the level of definitive meaning and also on the level of 
literal meaning where he appears in the form of the deity 
by which he is usually known. He is the visible expression 
taken by all the buddhas to help us activate the love and 
compassion tha t are presently only a potentia) in us and to 
reveal the ultimate Chenrezig in ourselves. Even his name 
expresses his nature; each syllable that composes it in 
'nbetan has a meaning: 

ellen means eye; 

re gives an idea of continuity; 

zig mea ns to look. 

Therefore Chen rezig is the one who "continually looks 
upon all beings with the eye of compassion." 

The relationship between Chenrezig as the potential of 
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compassion in our mind and Chenrezig appearing as a 
divine fonn is the real foundation of the practice: 

On o ne hand , C henrezig as a manifested deity is 
cha rged with a nd transmits the power of the grace and 

compassion of the mind of all buddhas; 

On the other hand, our own mind is endowed with the 
potentia lity of love and compassion; 

Thirdly, the ineluctable interconnection that links 
everything causes the first factor to necessarily act on 

the second one and reveal it. 

Without the potentiality of our mind the deity remains 

an external, beautiful, and luminous but ineffectua l appear

ance. Without the deity our potentia l remains ineffective. 
This is from the point of view of the pa th. However, from 
the point of view of the ultimate awakening beyond the 

notions of external and interna l and beyond any duality, no 

d ifference exists any longer between the deity and our own 
mind that is itself buddha . 

When we do the meditation of Chenrezig, if we see 
love and compassion grow in our mind, it is a sign tha t our 

p ractice is fruitful. The relative Chenrez ig is then a support 
to develop the absolute Chenrezig who always dwells 

within us. Understa nding that Chenrezig is never in reality 

separated from us and that he is inherent in our mind 

allows us to deeply penetrate the practice. 

We need the relative Chenrezig to rea lize the ultimate 
Chenrezig. The meditation on the fonn and attributes of the 

deity and the recitation of his mantra brings us to the 

realization of the compassion present in our own mind that 
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is <llso emptiness. The power of grace transmitted by the 
reldtive Chenrezig leads us to the absolute nature of our 
own mind whose dynamic is love and compassion. 

COMPASSION 

Chenrezig and compassion are, as we have just seen, 
the same reality. The Great CompaSSionate One is the form 
taken by the dynamic of the formless mind. One should 
therefore understand the nature of love and compassion. 

We must first appreciate how fortunate we are to have 
a human existence. If we compare our greatest sufferings 
or gravest difficulties to those animals endure, we will see 
that our condition is not nearly as painful as theirs. When, 
for instance, an animal is sick, its physical suffering is the 
same as that of a human who falls sick, but the animal has 
no means to lessen its pain; it cannot describe it, it has 
neither a physician nor medicine on which to rely. When it 
is exposed to great cold or in tense heat, it does not have 
an y means of protecting itself. When one imposes on it the 
hardest work, the animal has no freedom to refuse. Where· 
<IS humans, even the poorest and most impoverished, have 
a small measure of freedom with which they can attempt 

to find the means tha t will improve their lot. 

Most people, however, only see their own suffering 
and lament ceaselessly about themselves: "How much I 

suffer! How long is the sickness! How painful my condi· 
ti a n! How grea t our difficulties!" They never th ink of 
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considering the su ffering of others, even if this suffering, as 

in the case of animals, is much grea ter and more intense 
than their own. 

When \ve do not understand the su ffering of others, we 

perform many acts that are harmful. Because o f their 

negative cha racteristics, these acts will bring suffering into 

ou r future lives though we certainly would not wish it . 

In Buddhism in general and more particularly in the 

great vehicle, the simple fa ct of being consc ious of others' 
suffering and difficulties is seen as a very beneficial inner 

attit ude as this allows love and compassion to be born in 
us naturally. 

Love and compassion are two closely related notions. 

They are, however, distinguished according to one's point 

of view: obtaining happiness or suppressing suffering. 

Firs t, love is the wish for beings to have happiness 

both in the present and in the future. The karmic cause of 

happiness is positive acts of body, speech, and mind . 

Hap piness in fu ture lives depends on the use we make of 

our present life. Love therefore not only wishes for the 

happiness of others in this life but .1 150 that others establish 

the foundation for happiness in the future through positive 
conduct. 

CompaSSion, on the other hand, takes suffering as the 

point of reference. It is the wish tha t beings can be immed.i· 

alely free of the suffering that is the result of past negative 

ac ts and that they do not create the cau ses of future 
suffering by negative acti vity in the present. 

The happiness of others, now and in the future, and 
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the cessation of the suffering of others, now and in the 
future, should be a cause of deep joy. 

Equanimity is another important point. We usually 
divide our relationshi ps with others into three ca tegories: 
those toward whom we have sympathy or affection, those 
toward whom we feel antipathy or hatred, and those 
toward whom we are indifferent. The two latter categories 
are more important than the first one. We must rid our· 
selves of this habit and exercise looking at all beings with 
the same love we have for our mother or for our dea rest 
friend. We should be without partiality and not make any 
exceptions. 

Love, compassion, joy, and equanimity constitute the 
"four immeasurables" that are the very core of mahayana 
practice. When these four attitudes penetrate our mind and 
guide our way of thinking, talking, and acting, this is called 
bodllicitta. 

It is possible that bodhicitta, the fundamental aspiration 
for the benefit of others, is a natural disposition in the 
mind of some people, but most of the time we tum toward 
ourselves and think in a very narrow way. What is our 
implicit aspira tion? "May I, myself, be free of the suffering 
and the causes of suffering! What a joy for me to be forever 
gone from su ffering and possess eternal happiness! So and 
so .ue my friends, so and so are my enemies, and as for the 
others, I do not care at al1!" 

And more: "For me, happiness; for me, what is agree

able; for me, what is good; for me, what is beautiful; for 
me, what is precious ... " By the s trong attachment that 
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links us to the "me" we tu m our back on love and we close 
ourselves into a deeper and deeper duality: "For me, good 
fortune and fo r my enemy, bad fortune; for me, what is 
good and for my enemy, what is bad; for me, beauty and 
for my enemy, ugliness; for me, what is agreeable and for 
my enemy, what is disagreeable; for me, victory and gain 
and for my enemy, defea t and loss!" 

This in terest in ourself and the rejection or ignorance 
of others dri ve us to commit many negative acts. 

When, on the other hand, the "four immeasurables" 
dwell within us, we come to naturally avoid all that could 
ha rm others and ilre na tu rally led to accomplish their 
benefit. Then we give happiness to others and at the same 
time create the foundation of our own happiness in the 
future. This is a benefit for ourself as much as for others. 

To generate the qualities of bodhicitta that are not yet 
awakened in our mind and to continue to develop a nd not 
d ecrease the qua lit ies tha t are not yet blooming, the 
strongest method is certainly the meditation on Chenrezig. 

Bodl1icilltl permeates all of the practices of the mahayana 

and should be rega rded as an invalua ble treasure. Atisa 
was one of the grea test masters of Ind ia who helped to 
propagate Buddhism in Tibet. Every time he said the name 
of one of his masters from whom he had received teachings 
he joined hands at the heart level as a sign of respect, 
devotion, and gratitud e. However, when he said the name 
of Serlingpa-one of his teachers-he joined hands above 
his head . Surpri sed by th is d iffe rence, one day some 
diSCiples as ked him the reason. They asked him if he meant 
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to signify by this that Serlingpa was superior to the others. 
Atisa explained, "This is not the reason; all the masters 

from whom I received teachings were equally perfect, but 

it is because of Serlingpa that bodhicitta was born in my 

mind. It is a sign of gratitude fo r this extraordinary gift 

thol I join my hands above my head when I say his name." 

Many people in Tibet soug ht out Atisa to request 

teachings on the deep meaning of emptiness, the theories 

of madlJyalllika, and the vajmyana. He invariably answered 

Ihi11 it was not possible to und erstand emptiness or 10 

prdctice vajrayana before one has developed bodhicilta . 
Therefore he alwa ys taug ht bodhicitta . 

Commencing the practice of love and compassion is 

not always easy because we do not yet ha ve much power 
to help others. Be ing aware of o ur inabili ty to bring 

effective help in many instances should not, however, be a 

cause for discouragement. In any case, we can at least 

make prayers and wishes for those who suffer and in 

particu la r, we should wish to be able to help them in the 

future. In this way we will nourish our bodllicitta and 

progressively gain the ability to truly help others. 

It can happen that despite good will and the help we 

Sincerely a ttempt to offer, we are repaid by a discontented 
and hostile attitude. We then definitely risk entering a 

chain reaction of aggreSSiveness and we may tell ourselves 

that we will not again help someone who reacts to our 

generOSity in that ma nner. It is necessary to understand the 

workings of the situation in order to not act contrary to 

compassion. The person who manifests hostility toward us 

- 21 -



in the face of ou r posi tive intention does not act freely. He 

is under the sway of ignora nce, knrma, and the conflicting 
emotions that prevent him from acting differently for the 

moment. Although we have the feeling he could have acted 

differently, he did not choose to do that. As Sanlideva said: 

J am not angry 

About a sickness tJU/1 makes me suffer. 

Why therefore should I have anger fo r others? 

They, too, are under the influence of conditions (that 
make them act in this manner). 

Understand ing the lack of freedom within others when 

they are aggrt?ssive prevents us from rejecting them in tum. 
We will, on the contrary, have much more compassion for 

them and will wish that, even if we cannot help them now, 
we will be able to help in the futu re. 

A mother who has several children loves them all with 
the sa me love and gives the same attention and care to all 

of them. It can happen, however, that one of the children, 

due to sickness or some passing difficulty, shows aggres

s iveness toward her in spite of the care and kindness she 

gives to hi m. Perhaps he may even insult or attempt to beat 

her. It is not impossible. Nevertheless, the mother will not 

think, "This is no longer my child ; I do not wan t to take 

care of him; I will not do anything for him." On the 

contra ry, she understands that his reactions are caused by 

sickness or other circumstances. She has yet more love for 

him, end ures with patience his rebuffs, and wishes to be 
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dble to help him when it is possible. When we are exposed 
to the unjustified aggressiveness of others, we should have 
this same attitude. 

We certainly do not now have perfect love and com
passion. This is nonnal because we are ordinary beings. We 
should consider the acquisition of love and compassion as 
an apprenticeship and progression. It is like a child going 
to school who firsllearns to read and then little by lillie, as 
he goes to higher classes, assimilates new knowledge based 
on knowledge previously acquired. 

We should not nourish any doubt concerning the 
possibilities of developing love and compassion. They are 
not ideas existing ou tside ourselves, but as we saw in the 
section on the absolute Chenrezig, these qualities exist now 
in our mind in a perfect but latent manner. Given the 
infallible interdependence of all phenomena, it is certain 
th<lt our relative and actual apprenticeship will bring the 
realiz.lIion of these potential qualities. 

Compassion wants us to wish that we will liberate all 
beings from samsam, yet the enormity of th is wish some
times Jndkes it seem impOSSible. Up to now we have not 
succeeded in getting ourselves out of samsara, so of what 
USe is it to dream of gelling others out! Nevertheless it is 
precisely this noble and courageous attitude that will lead 
us to our own liberation. When we have obtained awaken
ing, th is will be the dynamic that allows us to help others. 
Even now this attitude generates great benefits. It decreases 
our own suffering and enables us at present to relieve the 
suffering of others. 
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Without bodlzicilla, that is without love and compassion, 

every other practice, no matter how deep it may appear, is 

not a pa th to awakening: neither shi nay (mental calming) 
nor meditations on deities nor exercises on subtle channels 

and energ ies. 

Westerners today have many techniques that allow 

them to do wonderful things. Humans can fly in space, 

move under the sea, reproduce and transmit pictures and 
words, go long distances in a short time, and do more than 

one could imagine in the past. But no one could have 

invented and made use of these things if electricity had not 
been discovered and used . Without electricity everything 

would stop; machines would become immobile and useless 
objects. 

Bodhicilla is the electricity of spiritual practice. If it is 

cut, nothing works anymore. On the other hand, with 

bodhicitta, the phases of crea tion and complet ion of deities 

become a true path to awakening; meditation on emptiness 
becomes a path to awa kening; and concentration on the 

subtle winds and channels becomes a path to awakening. 
Animated wilh bodhicilla, all ordina ry activity, all works in 

the world become a path to awakening. 

Someone who has all the intelligence and science of the 

world but lacks love and compassion ca n never truly 
accomplish anything beneficial for others. But one who has 

love and compassion deeply within himself will accomplish 

benefit for others in everything he does . 
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THE PRESENCE OF CHENREZIG 

Chenrezig, as the expression of compassion of all 
budd has ilnd of our own mind, must be present among 

humans who are su ffe ring . This presence takes multi ple 

fa nns whose variety is much grea ter than we ma y first 
. . 
Imagine. 

In Tibet some high lamas were originally considered 

emc'lnations of Chenrezig (the las t cha pter con tains the 

biograph ies of som e of them ). For instance, the Dalai 

Lamas and the Ka rmapas were prophesied as such in many 

l amas, the texts hidden by Padmasa mbhava. In addition, a 
lama like Kalu Rinpoche can be considered as an emana

tion of the Lord of Great Compassion, even if he d id not 
specifica lly identify himself in this way. He had a very 

deep prac tice of medita tion, took Chenrezig as one of his 

main yidams, taught medita tio n o n C henrezig to hi s 
disciples, a nd es tablished it as a regular practice in the 

manv Dharma centers he founded in the West and South

~ast Asia. 

The manifesta tion of Chenrezig on ea rth does not, 

however, limit himself to Tibet to the Budd hist world, or 

to la mas. Na mes and forms are not signs o f his manifesta 

tion at all. His emana tions can be Budd hist or non-Bud

dhist, ordained or lay people, men or women, Easterners or 

Westerners, kings or begga rs. 

Every person w hose hea rt is moved by lo ve and 

compaSSion, who deeply and Sincerely acts for the benefit 

of others without concern for fame, p rofi t, social position, 
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or recognition expresses the activity of Chenrezig. Love and 

compassion are the true signs revealing the presence of 

Chenrezig. 

Bodhisattvas are beings who ha ve no other motivation 

than compassion which is the ultimate meaning of Chen

rezig. In some prayers of the Bodhisattvas, one sometimes 
finds the wish to become a ship, a bridge, medicine, a 

physicia n, and so forth. In the Bodhisattvacaryavatara, fo r 

instance, Santideva says the following: 

May I be a protector for those who do not have one, 

A guide for travelers 011 the road, 

A bridge or ship or raft, 

For those who want to cross the water. 

May 1 be an island for those who look fo r it, 

A lamp for those who wisil to have light. 

A bed for those who need rest, 

A servant for those who warlt a servan t. 

Behind the somewhat s tartling nature of these wishes, 
one should see the compassionate mind of the bodhisattvas. 

ready to man ifest in any form beneficial for beings. If it is 

beneficial (or a ship to cross the sea, the bodhisattva takes 

the fonn of a Ship. If it is beneficial for a bridge to span a 

river, he mani fests himself in the fonn of a bridge. If a 

virulent sickness a ffects huma ns, the bodhisattva wishes to 

become the medicine tha t cures it , the physician who 

knows how to prescribe it, and the nurse who helps the 
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sick one. 

The mind of Chenrczig can wo rk in the fonn of a 
hUIll.ln, an animal, a plant, or an inert thing. His mind is 
il!\\,ilyS the expression of compassion. 

Chenrezig can also manifest in the form of a person 
whose activity will appear to be negative but whose goal 
wil! be in fact to tum others toward a positive attitude. 
There is a story of two monks from a faraway country who 
wanted to meet the king of TIbet, Songtsen Campo, because 
they had heard he was an emanation of Chenrezig. When 
they arrived in Lhasa , however, they learned that many 
people had been executed and several put into jail, all by 
order of the king. The monks thought that these acts could 
not come from an actual emanation of Chenrezig. Scared, 
they decided to flee as soon as possible, but the king had 
learned of their arriva l and abrupt departure and sent 
emissa ries to look {or them. When the king understood the 
reasons for their flight , he explained to them that in reality 

he did not kill or molest anyone. He told the monks that 
Tibetans were rough and wild people, little inclined to laws 
.1nd rules of society that protected the interests of all. 
Therefo re, to lead them to more temperance without 
harming them he created magical emanations in the form 
of thieves and burglars whose illusory example of punish
ment encouraged the respect for laws and others. The king 
\\·as indeed an emanation of Chenrezig. He manifested his 
powers in apparently negative acts but they were only an 
expression of his compassion. 

Wherever there is compaSSion, in whatever form it 
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takes, there is Chenrez ig. 

THE GENESIS OF CHENREZIG 

From an absolu te point of view, Chenrezig is without 
origin; he exists primordia lly. However, from the relative 

point of view, there is a beginning of his manifestation in 

the realm of phenomena. The description given here of this 
manifestation is a summary of the more extensive teaching 

found in a text called the Mani Klzabum. 

Amitabha, the Buddha of Infinite Light who reigns in 

the Land of Bliss (Oewaclzen), one day conceived that in 

order to help beings a deity in the form of a young man 
should be manifested. His right eye then emitted a beam of 
white light that took the fonn of Chenrezig. He saw the 

necessity of having a deity in the fonn of a young woman 
and a beam of green light sprang from his left eye giving 
birth to Tar,l . 

Having been born from the eye of Amitabha, the 
young man miraculously appeared on a lotus. In those 

days there was a king called Sublime Kindness (Zangpochok) 
in the Land of Bliss. A thousand queens were his compan· 

ions, but he had no son. This was his great regret, and he 
fervently wished fo r the coming of an heir. In order to 

fulfill his wish, he gave much of his wealth to the dharma 
and, on hi s sh rine, presented many offerings to the 

Buddhas and the Three Jewels. He regu larly sent a servant 
to the Lotus Lake lying not very far from the palace to 
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bring back beautiful and fresh flowers for the shrine. One 

day, when the serva nt went to pick fl owers, he saw a 
wonderful child seated on the heart of a lotus. He immedi

ately ran to the pa lace and reported this to the king. 

The king thought that his prayers had been fu lfilled; 
the miracu lous child could be none other than the son for 

whom he had wished so much. He went to the Lotus Lake 
with his en tourage to invite the young man to come and 

li ve with him. This boy appeared to be six teen years old; he 
was very handsome, white in color, and adorned with silks 

and jewels. He was ceaselessly saying: "Poor beings! Poor 
beings!" 

The boy then came to live in the palace. The king 
called him Heart of Lotus (Padmai Nyingpo) because of the 
circumstances surrounding the boy's discovery. 

Sublime Kindness wanted to know from where the 

young man came. He therefore wen t to see Amitabha and 
asked him whose emana tion Heart of Lotus was and what 

was his true name. 

"This child is an emanation of the activity of all the 
buddhas," answered Amitabha. " He is the one who 

accomplishes the beneiit o f all beings, the one who makes 

joyful the heart of alJ the buddhas. His name is 'Chenrezig, 

The Noble Sovereign: The help that this well-born son 
brings to beings will be as vast as space." 

When Chenrczig later looked at beings with compas

sion, he saw that they were covered with many karmiC 
veils formed by the influence of desire, aversion, blindness, 

jealousy, and pride. Thus their sufferings were innumer-
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able. He saw all of that and a tear dropped from each of 

his eyes. Tara appeared from the tear that fell from his 

right eye and the goddess Lhamo Trulnyerchen appeared 
from the tear that fell from his left eye. The two deities 
turned toward him and said, "Do not be scared . We will 

help you with your mission to benefit beings." Then 

suddenly they melted again into his eyes. 

While he was in the presence of Amitabha , Chenrezig 
thought, "As long as there is even one being who has not 

attained awakening, I will strive for the benefit of all . And 

if I break this promise, may my head and body split into a 
thousand pieces!" 

Amitabha understood his thought and told him, "This 

promise is excelIent. Myself and all the buddhas of the 
three times, hav ing taken such commitments, attained 
awakening for the benefit of all. I will help you to accom

plish that which you have promised." Chenrezig's body 
then emitted six beams of light that produced emana tions 

whose dest iny was to act for the benefit of all in each of the 
six realms of being: huma ns, gods, d emigods, anima ls, 

hungry ghosts, and hell beings. 

He thus worked fo r many knlpas. Then, one da y, he 
looked with the eye of knowledge from the top of mount 

Meru to see if he had liberated many beings and if the 

number of beings in samsara had diminished. Alas, he saw 
that they were still innumerable. 

He was very sad. Being discouraged, he thought, "I do 

not have the capability to help beings; it is better that I rest 
in nirvana." 
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This thought contradicted his promise, and he burst 

into a thousand pieces and felt intense suffering. 

Amitabha, by the power of his grace, reconstructed the 
body of Chenrezig. He gave him eleven faces and a 
thousand anns similar to the thousand spokes of a univer
sal monarch's wheel and a thousand eyes, symbolic of the 
thousand budd has of the present kalpa. Chenrezig could 
henceforth help the beings in thi s form as well as with his 
other forms of two or four arms. Amitabha asked Chen
rezig to retake his promise with still more vigor than before 
and then transmitted to him the six syllable mantra: OM 

MAN! PADME HUNG. 

This is the history of Chenrezig' s manifestation in the 
relative domain. 

THE LAND OF BLISS AND THE POTALA 

The Potala is mainly known as the palace of Lhasa 
that. until the Chinese invasion, served as the residence of 
the Dalai Lamas. However, the Potala of Lhasa received its 

nMne frOIll the heavenly Potaia , the mountain on the top of 
which Chenrezig dwells. The earthl y Potala is a reflection 

of the celestia l Potala. The edifice of Lhasa was originally 
ccl iled the "Potala" because the king, Songtsen Campo, who 

ordered its construction in the seventh century was looked 
upon .1S an emanation of Chenrezig. as the Dalai Lamas 

would be later. 
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Although the palace of Chenrezig as an emanation is 

the celestial Potala, he also dwells in the Land of Bliss 
WI'wac/,ell). He will succeed Amitabha when Amitabha 
gOt!s to other pure lands. Consequently, at the end of 
meditation, one prays to be reborn in the Land of Bliss, 

The Land of Bliss and the Potala are in different places. 
The La nd of Bliss is in the west and extremely far away 
from our world while the Potala is in the south and much 
closer. It is from there in particular that Chenrezig keeps 
watch over the earth. 

These considerations only make sense in the context of 
the literal mea ning. From the point of view of definitive 
meaning, the manifestations of budd has and their pure 
lands are "of the same taste." One cannot apply the notions 
of multiplicity or unity to them. 

In truth, the lands of pure manifestation, such as the 
Land of Bliss, are none other than the authentic luminosity 
of the buddhas' mind. Being manifested, they do not have 
an objec tive reality from the point of view of awakening; 
they are beyond the concepts of subject and objec t. It is the 
mode of non-dua l appearance that one ca lls "authentic 
luminosi ty. " 

We do not now have the capability to see the pure 
lands. Turning ou r mind toward them, however, and 
praying to be reborn there creates a purifying tendency 
thilt, combined with the streng th of the buddhas' wishes 
and powers of grace, effectively allows us to take rebirth 
there after death . 
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The experience that one has there differs both from the 
experience we now have and the experience of a buddha. 
The appea rances that we perceive in a pure realm do not 
have the same structure as those of ord inary matter; they 
have a pure nature. Everything is beautiful, all sound is 

hannonious, all smell is agreeable, and so on. There the 
conflicting emotions and suffering are absent. Nevertheless, 
we remain in a relation of subject to object; we do not 
experience the non-dual purity. To obtain that, we must 
continue to receive teachings, meditate, and practice in the 
pure land. We have gone from the sufferings of the state of 
ordinary being, bu t we have not yet attained the ultimate 
non-duality: buddhahood. 

Generally, to be reborn in the pure lands, it is first 
necessary to have obtained the level of the first ground of 
a bodhisa ttva, a very high level of realization. On this level 
one already possesses the direct vision of ultimate rea lity. 
To be born in the Land of Bliss, it is not required to have 
obtained such a leveL One may be reborn and live there 
without having obtained the first ground. This is possible 
because of the special strength of Amitabha Buddha' s 
compassion and wishes. It is said that if the aspiration, 
devotion, and trust are very great even a person who has 
committed many nega tive acts can be reborn in the Land 
of Bliss. It is also the place where very high beings such as 
Khyungpo Na ljor, the founder of the Shangpa lineage, may 
manifest after this life. Whatever it is, it is a state of no
return. Once one has taken birth there, it is not possible to 
fall again into the worlds of samsara. 
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THE MANTRA "OM MANI PADME HUNG" 

Mantras are a sound manifestation com ing from 
emptiness. They are the authentic sound of emptiness. 

From the point of view of the absolute truth and of 

emptiness itself, the mantra does not have any existence. 
There is neither sound nor mantra. Sounds and mantras, as 

with all other fonns of manifestation, are located in the 
relative rea lm that arises from emptiness. In the relative 
realm, sounds, although devoid of their own entity, have 

the power to designa te, name, and ac t on the mind. When, 
fo r instance, someone tells us "You are a fine person" or 
"You are very disagreeable," the words "fine" or "disagree· 
able" are not "things." They are onl y sounds that are not 
either "fine" or "disagreeable" in themselves, but simply 

evoke the thoughts of " fine" and "disagreeable" and 
produce an effect on our mind. Similarly, in the relative 
domai n mantras are endowed with an in fa llible power of 
action. 

Mlllltras are very often the names of buddhas, bodhi
sattvas, or deities. For instance, OM MAN[ PADME HUNG 
is a way of naming Chenrezig. From an absolute point of 
view, Chenrezig does not have a na me, but he is designat
l>d by names in the domain of the relative or literal mean
ing . These names are the vector of his compassion, grace, 
ilnd the strength of the wishes he makes for the benefit of 
beings. In this way the recitation of his name transmits 
these qualities of his mind. Herein lies the explanation for 
the benefiCia l power of his mantra, which is also his name. 
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As we assimilate ourselves to our own name and are 
at one with it, in the same way, on the relative level, the 
mant ra is identica l with the deity. They form a single 
reality. When one recites the mantra, this is not other than 
the deity himself. By reciting the mantra, one receives the 
grace of the deity; by visualizing the deity, one receives the 
same grace without any d ifference. 

The mantra OM MA NI PADME HUNG sometimes 
gives rise to fanciful or mysterious tra nslations. As we have 
just said, however, this is simply one name of Chenrezig 
placed between two sacred and traditional syllables, OM 
and HUNG. 

OM represents the body of all budd has; it is also the 
beginning of all mantras; 

MANI means "jewel" in Sanskrit; 

PADME, the Sanskrit pronunciation, or PEME tn 

Tibetan means "lotus"; 

HUNG represen ts the mind of all budd has and often 
ends mantras. 

MANI refers to the jewel that Chenrezig holds in his 
two central hands and PADME to the lotus he holds in his 
second left hand. Saying MANI PADME names Chenrezig 
through his attributes: "the one who holds the jewel and 
the lotus." "Chenrezig" or "Jewel Lotus" are two names for 
the same deity. 

When we recite this mantra, we are in fact continually 
repeating the name of Chenrezig. In itself this exercise may 
look strange. Let us suppose there is a person named 
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Sonam Tsering and that we ceaselessly repeat his name in 
the manner of a mantra: Sonam Tsering. Sonam Tsering, 
Sonam Tsering, and so on. This will seem very odd and 
will certa inly be useless. If, on the other hand, the recitation 
of the mantra OM MANI PADME HUNG has a meaning, 
it is because this mantra is invested. by the grace and power 
of the mind of Chenrezig who himself gathers the grace 
and compassion of all the budd has and bodhisattvas. In 
this view, the mantra is endowed with the capacity to 
puri fy our mind from the veils that obscure it. The mantra 
opens the mind to love and compassion and leads it 
toward awakening. 

The deity and the mantra being one in essence means 
that one may recite the mantra without necessarily doing 
the visua lization. The recitation still retains its effectiveness. 

The au thentic quali ties of each of the six syllables of 

the manira are expla ined through many correspondences. 

Firs t. let us consider that each syllable allows us to 

close the door of painful rebirths in one of the six realms 
composing cyclic existence: 

OM closes the door of rebirths in the world of the gods 
(1Iews), 

MA, the door of the demigod world (asuras), 

NI, the door of the human realm, 

PAD, the door of animal world , 

ME, the door of the hungry ghost world (pretas), 

HUNG, the door of the hell worlds. 
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Each syllable is then seen as having a genuine purifying 
effect : 

OM pu rifies the veils of body, 

MA purifies the veils of speech, 

NI purifies the veils of mind , 

PAD purifies the veils of conflicting emotions, 

ME purifies the veils of latent conditioning, 

HUNG purifies the veil that covers knowledge. 

Each syllable is itself a prayer: 

OM is the prayer addressed to the body of the 
buddhas, 

MA the prayer addressed to the speech of the buddhas, 

NI the prayer addressed to the mind of the buddhas, 

PAD the prayer addressed to the qua lit ies of the 
buddhas, 

ME the pra ye r addressed to the activity of the 
buddhas, 

HUNG gathers the g race of the bod y, speech, mind, 
qualities, and activity of budd has. 

The six syllables correspond to the six paramitas, the six 
transcendental perfections: 

OM corresponds to generosity, 

MA, to ethics, 

NI, to patience, 

PAD, to diligence, 

ME, to concentration, 
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- HUNG, to wisdom. 

The six sy llables are also related to the six buddhas 
reigning over the six buddha families: 

OM corresponds to Ratnasarnbhava, 

MA, to Amoghasiddhi, 

NL to Vajradha ra, 

PAD, to Vairocana, 

ME, to Amitabha, 

HUNG, to Akshobya. 

l....<Istly, one links them to the six wisdoms: 

OM = wisdom of equanimity, 

MA = wisdom of activity, 

NT = the wisdom born of itself, 

PAD = the wisdom of dharmadhatll, 

ME = discriminating wisdom, 

HUNG = mirror-like wisdom. 

In Tibet, the mal/ tra of Chenrezig was recited by 

everybody. Its popularity and simplicity, rather than 
lessening its greatness, conferred on it an even greater 
value. This was expressed in a humorous saying: 

At t/le beginning, 110 suffe ring ;11 1Iot knowing it , 

III the middle, flO pride in knowing it, 

AI the eud, 110 fear of forgetting it . 
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Ignorance of log ic, medicine, astrology, and other 
sciences is painful because one must spend much energy 
and effort and accept much fatigue to learn them. A few 
seconds, however, are su fficient to learn Chenrezig's 
mantra. No suffering has to be faced in going from igno-. 

rance to knowledge of it. This is why, "At the beginning. 
no suffering in not knowing it." 

After one has spent many years acquiring a difficult 
science and has obtained fame or social position, one risks 
being self-sa tisfied and believing oneself superior to others. 
The simplicity of Chenrezig's mantra puts this danger to 
rest. Therefore, "In the middle, no pride in knowing it." 

Last, if we do not maintain it, the knowledge that we 
have accumulated in medicine, astrology, or other sciences 
may be lost little by little. It is impossible not to remember 
the six syllable mantra, OM MAN I PADME HUNG. 
Therefore, "At the end, no fear of forgetting it. " 
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Principles 
of the Meditation 

FROM IMPURE TO PURE 

The dharma is a method that enables us to go from the 

slate of ordinary being to the state of awakened being, 

called buddha hood. One can only know the significance of 

dharma and its deep purpose if one understands it as a 
process whose principles are expressed in these tenns of 

purification: 

base of purification, 

object of purification, 

purifying agent, 

result of purification. 

Till' Base of Purification 

The true nature o f our own mind is mind in itself, 
simi lar to the mode of being of all beings' minds. As such, 

Impurities do not stain it. It is now, however, impregnated 

by much temporary conditioning. This conditioning does 
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not affect the mind's essence but produces illusion and 
suffering. 

The essence of the mind is called the "heart of awaken~ 
ing." It is pure but, due to our Jack of realization, the heart 
of awakening and the impurities are mixed together. This 
intermixing forms the base of purification similar to a white 
fabric dirtied by stains. Because its nature is whiteness, the 
fabric can become white aga in. Likewise, the nature of our 
mind is purity and we can rediscover it. A coal, however, 
has no chance of becoming white since it is originally black. 
If illusion, duality, and suffering were the nature of our 
mind, we would not have any pOSSibility to rid ourselves 
of them. 

The Objecl of Purificat ion 

The object of purification IS that which must be 
eliminated, namely. the illusory impurities similar to the 

s ta ins covering the white fabric that are not part of its 
nature. These impu riti es do not have an actual reality; this 
is the reason one can eliminate them. If they were endowed 
with an existence in itself, this would be impossible; but 
they are contingent, of an illusory nature, a simple mistake. 
Their root is the duality of "grasped-grasping." Externally. 

there are appea rances grasped as object; interna lly. there is 
a mind as a g rasping subject. This polarity causes the 
product ion of connicting emotions (anger-aversion, desire
attachment, blindness, jealousy, possessiveness, pride. etc.) 
and illusory appearances from which karma and suffering 
arise. Therefore. duality, the foundation of this process, 
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must be principa ll y eliminated. 

The externally grasped objects ha ve six aspects corre· 
spending to the six senses: 

forms for the visual sense, 

sounds for the auditory sense, 

smells for the olfactory sense, 

ta ste fo r the gustatory sense, 

contact for the tactile sense, 

mental objects for the mental sense. 

The subject. internally grasping them, is divided into 
six consciousnesses: 

visual consciousness, 

aud itory consciousness, 

olfactory consc iousness, 

gustatory consciousness, 

tactile consciousness, 

menta l consciousness. 

Within illusion, the mind functions in this way: six 
sense objects and six consciousnesses, each apprehended as 
a separate rea lity. This separation is the space in which the 

play of connicting emotions takes place. 

These six objects and consciOllsnesses are not, however, 
actua ll y separate entities. For instance, while perceiving a 

form, although we grasp at two entities independent of 
each other, a perceived object and a perceiving mind, we 

are making an error. In rea lity. the form grasped as object 
is nothing other than the manifestation of the "clarity" 
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aspect of the mind while the J·subject is nothing other than 
the "emptiness" aspect of the same mind. Within the 
mechanics of illusion, one finds oneself in the situation of 
looking at oneself as other. It is a little like walking in the 
sun; our shadow is d etached from us and appears as other. 

The externally grasped object and the internally 
grasp ing subject who clutches it, in truth , are never 
separated: there is no duality. The subject and object are 
not two; but because we do not realize it, we enter into a 
duality with ourselves. This causes the play of conflicting 

emotions and illusory thoughts. 

Therefore, one must purify oneself of this polarity of J. 

other. 

The Pu.rifying Age,,' 

Different items such as water, detergent, and soap are 
necessary to wash a fabric covered with stains. Likewise, to 
purify our mind , an agent is necessary: this is the dharntJl. 
All its stages, all the aspects that compose it, and all the 
meditations taugh t within it, participate in this unique 
purifying function. Taking refuge. preliminary practices, 
mental calming (shi nay) and superior vision (lha tong), the 

vajrayana phases of creation and completion, and finally 
mahamudm converge on this same goa l. 

Through dharma, the conflicting emotions and the more 
evident illusory thoughts are first diSSipated. Then, 
progressively, the more subtle aspects are dispersed. until 
finally the last obscuration, the veil that covers knowledge, 
is eliminated by the ultimate meditation. the "vajra· like 
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samadhi," that leads to the final awakening. 

The medita tion of Chenrezig is clearly one of these 
agents of purifica tion. In particular, by the thought "I am 
Chenrezig," called the "pride of the deity," one purifies 
onesel f of assimilating an ordinary " I." By meditating on 
the body of the deity, his ornaments, his pure land, and so 
on, one purifies oneself from the cond it ioning that produc· 
es ord inary a ppea rances. We will examine these points 
further on in the sections "Function of the Two Phases" 
and "The Three Characteris tics of the Creation Phase." 
There we will see in detail the purifying function of 
Chenrezig. 

The Result of Purification 

When the mind is totally purified from the duality of 
5ubject·object, the fru it is revea led: rea lization of the non· 
dual trut h of the mind. Its nature is not different from the 
three bod ies of awa kening-the absolute body (dlzarmakaya), 
the body of perfect experience (sambhogakaya), and the body 
of emanation (ll irmallakaya). These three bodies are already 
present in a latent sta te at the level of the base of purifica· 

tion. At the level of the result, they are actualized and 
revealed in their full ness and purity. 

From the point of view of awakening, in fact, there is 
no separa tion, nor any notion of production, differentia tion 

or classification. From the relative paint, however, one 
distingu ishes the three apparent moda lities that are the 
th ree bodies: 
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The dharmakaya corresponds to the emptiness aspect of 
the awakened mind and is therefore without form, 
color, and so on. This body, it is said, is obtained for 

one's own benefit. By the power of the compassion and 
wishes of the budd has and also by the merit of beings, 
the two fonnal bodies are manifested from the dharma
kaya. 

The sambllOgaknya appea rs to beings who have a very 
pure karma in the lands of manifestation different from 
ours. There the transmission of the dhamla does not 
happen th rough teachings that require speech and 
listening. The sambllogaknya simply manifests itself, 

and the bodhisattvas who compose its entourage of 
diSCiples understand the meaning of everything that 
needs to be transmitted. 

The lIirmallakaya is the manifestation of awakening in 
the domains of ordinary existence to guide beings with 
an impure karma. For instance, Buddha Sakyamuni 
who came to earth, turned the wheel of dhtlrma, and by 
that allowed beings to enter the path of liberation. 

While the two fo rmal bodies accomplish the benefit of 
beings, the buddha mind does not make any effort, engen
der any intention, or experience any difficulty. Like the 
radiance of the sun, th is is totally spontaneous actiVity, the 
result of previous wishes, motivation, and merit. 

Although the aspects of the three bodies differ, their 
essence is one. We can understand that these three aspects 
are in essence one through an example. The moon in the 
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sky is similar to the dJJarmakaya; its beams similar to the 

'5flIllMlOgakilya ; and its renection on the surface of water is 

~illli1ar to the l1 i rmal1akaya. Although the moon, beams, and 

reOection look different, they are one and the same essence. 

Thus, the base of purification is the mind of ordinary 

,md impure being that is, nevertheless, endowed with the 

potential of awakening. The object of purification is the 
coi1I.'Ct ion of contingent impurities caused by the polarity of 

subject4 object. The agent of purifica tion is the dharma. The 

resu lt of purifica tion is the realization of the non4 dual 

mode of being. the actualization of awakening. 

INITIATION 

To be effecti ve, every vajrayana meditation requires an 

initiiltion whose spiritual force is transmitted by a ritual. 

WIthout an initiation, the practice o f the phases of creation 

,md completion ca nnot be done or, if done, will be useless. 

Depending Oil the classes of tantras and deities, initia 4 

lions assume diverse aspects within the framework of more 

llr k'Ss complex, longer or shorter ritua ls. Their principle, 
h{\\\ ever, remains identical. 

The function ing of ou r o rd inary individuality is 
dl,.':-cribed through various means within Buddhism: the 

ih l' elements, the five aggregates, the twelve bases of 

pl'r(cp tion, and So on. These different collections are 

nl,lr~lod by duality, illusion, and suffering. In the vajrayana, 

\w, h()\n:~ve r, consider their ultimate nature to be pure and 
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divine, although now we do not rea lize it. 

Wha t happens during an initia tion? The master who 

confers it by malltras, mlldras, visualiza tion, and med itation 
imposes a spiritua l force and a blessing on the elements, 
aggrega tes, and bases of perception. Thereby, their divine 
potential, previously obscured by ignorance, is awakened. 
This initial impetus and the practice of the corresponding 
deity, enables us to completely actualize and express the 

di vine reali ty of our mind . 

The initia tion of Chenrez ig, which can be transmitted 
only by a master who has himself received it from an 
uninterrupted lineage, is composed of three principal 
aspects included in the same ceremony: 

The initiation of the deity's body is conferred on the 
disciple's body. Th is empowers one to visualize oneself 
in the fonn of Chenrezig as well as to view the uni
verse as the Land of Bliss. It also allows us to meditate 
on the union of appearance and emptiness. 

The initiation of the deity's speech is conferred on the 
disciple'S speech. This empowers one to recite the 
mantra OM MANI PADME HUNG as well as to 
consider al1 sounds as the mantra, beyond OUT ordinary 
conception of them as agreeable or disagreeable. It also 

allows us to meditate on the union of sound and 
emptiness. 

The initiat ion of the deity's mind is conferred on the 

disciple's mind. It empowers one to meditate thinking 
that one's mind is one with the mind of Chenrezig, 
who opens us to the development of love and compas-
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SlO n. It al so allows us to meditate on the union of 

compassion and emptiness. 

Ti betans recite the mantra of Chenrezig without ha ving 

rec~j\"l~d the initia tion, but they do it with the faith and 

de \'otio n acquired s ince infancy. All of them look to 

Cht:'nrezig as the protecting deil y of thei r country. While 

\\'al king, working, and accomplishing multiple ta sks, they 

recite the IIlall tra, sometimes without knowing how to 

d suaJize the deity. Likewise, if we trust Chenrezig, we can 

recite his mOllira without having received the initiation and 

WI! will obtain some benefit from it. 

As long as one considers Chenrezig outside oneself, the 

initiation, in fact, is not indispensable. However, to medi

tatc on oneself in the form of the deity and to actua lly 

accompli sh the phases of crea tion and completion, the 
init iation is necessary. 

THE TWO PHASES OF MEDITATION IN VAJRAYANA 

CREATION AND COMPLETION 

Vajrayana medita tions are di vided into two phases: the 

ph,lSt:' of crea tion and the phase of completion. 

The phase of creation refers to the first part of the 

meditation during wh ich one mentally creates the appea r

ance of the deity. 
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The pllase of completion refers to the end of the medita · 
ti on du ri ng which one dissolves the appearances into 
emptiness. One then dwells in the nature of the mi nd that 
is simultaneously an absence of thought and an experience 
of joy. 

When a wave fo rms on the su rface of the ocean. it may 
appear to be something other than the ocean. However. 
when it plunges. it descends back into the ocean which is 
its own nature. Similarly, the phases of creation and 
completion are in essence not separated. As with the wave 
and the ocean. they participate in the same nature. The 
phase of creation corresponds to the wave tha t rises up; the 
phase of completion to the wave that plunges ruck into the 
ocean. In bo th cases, it is the same mind that meditates; 
there are not two different realities. If one does not well 
understa nd this relat ionship, one may perhaps compare the 
phase of creation to building a house and the phase of 
completion to its destruction. 

For beginners, both phases have, it is true. distinct 
aspects. We first accom plish the phase of creation during 
which we visualize the deity and recite the mill/Ira. At the 
end of th is phase, we do the phase of completion, dissolv· 
ing all appearances into emptiness. 

At a more advanced level, however, the two phases are 
und ifferentia ted. The phase of crea tion begins with the 
emptiness of mind from which one creates an image. For 
example. you can evoke an image of the city of Paris in 
your mind . You see the buildings that you know, the 
s treets tha t arc familiar to you, and so on. All this appears 
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dt?il rly. Whil~ this manifestation occurs, it is, however, 
empty, d evoid of any mate rial reality or independent 
t:' ntity. Th is emptiness is the phase of completion. The two 
phases are present Si multaneously. The visualized appear
.1nces are empty and even though empty, they still occu r. 
This is the union of manifestation and emptiness. 

When we visualize Chenrezig, we clearly see his face, 
,wns, jewels, and the different colors; this is the phase of 
crea tion. At the same time, Chenrez ig is without material 
exis tence; this is the phase of completion. Likewise, sounds 

are Si mu ltaneously sound and empt iness; thoughts are 
simultaneously consciousness and empt iness. 

Each thought that arises in our mind actua lly contains 
in itself the two phases of creation and completion. 

This is the na ture of the two phases. We now will see 
ho w the med ita tion of Chenrezig "fu nctions"; how it 

supports our spiritual progress in general, the speci fic 
contri bu tions of the two phases, and the characteristics of 
the phase of creation. 

GENERAL FUNCTIONS 

OF THE MEDITATION OF CHE NREZIG 

The med itation of Chenrezig is not just a fragment 01 
the dharma; it encompasses all aspects of the spiritua l path. 
It is complete in itself and allows us to develop all qualities 
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necessary for the path and the six perfections (parumilas) of 
the mahayana: 

The motivati on that inspires us to meditate is to 
become able to accomplish the benefit of beings. This 
is the pamll/ita of generosity. 

When one accomplishes the visua lization and recitation 
of the mantra, one abandons o rdinary activities of 
body, speech, and mind. Ordinary behavior, ordinary 
speech, and ordinary thought are relinquished. This is 
the pnmmita of ethics. 

During meditation, one accepts the discomfort that 
body and mind somet imes experience. This is the 
pammita of patience. 

One expends a certa in effo rt and compels oneself to 
persevere. Th is is the paramita of diligence. 

When the body of the deity, the pure land, the orna· 
ments, and the syllables of the mantra are recognized, 
they are the cla rity of the mind, which is the luminous 

manifestation of the mind in itself. This is the paramita 
of transcenden tal wisdom. 

We can look at the function of the Chenrezig medita· 
tion in more detai l. This is considered from two perspec· 
lives: 

The meditation enables one to develop aspects as 

varied as the elimination of illuso ry though ts, accumu· 
la ti on of merit, compassion, devotion, mental ca lming, 
superior vision, and mahartllldra; 

It also enables one to purify one's conditioning at the 
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deepest level. 

Let us examine each point enumerated in the first perspec
tive: 

Elimination of illusory tlloughts: fi rst. visualizing the 
colors, clothes, and attributes of Chenrezig helps us to 
eliminate ordinary illusory thoughts. Second, visualiz
ing oneself in the form of Chenrezig dissipates the 
cons truction of the illusory " I." 

AcclI lllulation of merit : in the meditation one imagines 
that one sends out beams of light. Some beams go 
"up" and present offerings to the budd has and bodhi

sa. ttvas of the ten directions. We also send beams 
"down" that spread to ordinary beings and relieve 
them of their suffering. These visualizations, among 
others, permit us to accumulate merit and purify our 
veils. 

Compassion: one thinks of the sufferings of beings and 

through various visualizations, which we will examine 
later, one develops compassion for them. In addition, 
the genuine form of Chenrezig and his mantra impreg

nate our mind wi th the compassion of all budd has 
because Chenrezig and his mantra express this compas
sion. 

Df'votioll: we address offerings and prayers to the 
buddhas and bodhisattvas, enabling us to increase our 
trust and devotion. 

Mwlal calming (Tibetan slli nay): during the meditation, 
the mind remains without d istraction on the complete 
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body of the deity or on a detail, a visualized syllable, 

or the sound of the mantra and this allows us to 

develop menial calm. In addition, the va rious objects 

on which the mind can successively meditate prevent 

the meditator from becoming bored and facil itates 

progress in meditation. 

Superior visioll (Tibetan filII. fOllg): when the body of 

Chenrezig clea rly appears in ou r mind, it is, however, 
devoid of actual entity and material rea lity, simila r to 

the reflection of the moon on wa ter or an image in a 

mirror. This body is the luminous radiance of the 
ultimate Chenrezig who is also the ultima te nature of 

our mind. Recognizing the empty nalure of this 

appearance is superior vision. 

MaiJallllldm: the deity is, therefore, appearance-empti

ness. But it is not, on the one hand, appearance and on 

the othe r hand , emptiness, sometimes appearance or 

sometimes emptiness. Being an appearance, it does not 
lose its emptiness; being empty, it does not lose its 

appearance. It is the union of appeara nce and empti

ness, not with the meaning of two th ings placed s ide
by-side but with the meaning of two things forming 

the same indissoc iab le reality. To dwell wit hout 

di st raction in this s late of union is the simultaneit y of 

mental calm <lnd superior vision. This is also called 

maJuwlllrim ,lIld more precisely, in this case, the "11Ial1a

mlldm of tilt' deily's body." At the beginning one does 

not actually experience this state, but hav ing some idea 
of it permits us to approach it. 



SPECIFIC FUNCTIONS OF THE TWO PHASES 

These different points are sufficient in themselves to 
n1clke clea r the usefulness of the Chenrezig meditation. We 

shnuld , however, add to them a purifying fu nction genera t

ed by grace at the deepest level. Th is is the spiritual energy 

th(lI charges every element o f the meditation. 

The appearances as we perceive them do not actually 

h.we i1n existence in themselves. They are produced by our 
own mind and distorted by the conditioning generated 

from our knrma. This conditioning acts at the level of the 

"potential of consc iousness." It leads us to experience 
mimifestalion as separa ted from ourselves, solid , real in 
itself, and the cause of much suffering. A mind free of this 

conditioning is a pure mind in which pure appea rances 
m.mifest, devoid of materiality, gone from the duality of 

subject-object, and without the mark of conflicting emotions 
clnd sufferi ng. 

Purification, therdore, should operate at the level of 

the potential of consciousness; it is there that vajrayana 
mcd it,1tions act. The actual aim of the phases of creation 
.lnd completi on is to eradicate the toti1lity of conditioning 

tlMi produces sa msaric ex is tence. Existence in samsara 
~l'lucnt ially unfolds in the succession of birth, life, and 
ctt'c1lh. From heginningless time, we have had innumerable 

eXI ~tl!nCL-'S, each followi ng this same pattern: birth, life, and 
de,lth . The condition ings inscribed by this infinite repeti tion 
,lTe ext remely strong and tend to ceaselessly recreate the 
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same process that keeps us prisoners of illusion. 

Deity meditation, includ ing the two phases, has, in this 

context, a triple function: 

to purify us of the conditioning tha t causes birth in the 

ordinilry fo rm that results from ka rmic ripening; 

to purify us of the conditioni ng that produces the 
appearances of ordinary life, characteri zed by the 
g rasping of a separate entity and by suffering; 

to purify us of the conditioning that causes ordinary 
death and to ac tualize the bodies and wisdoms of 
awakening. 

In th is framework, every aspec t of the meditation 
performs a particular pu rifica tion: 

Before sta rting the visualization, one thinks that all 
phenomena in the ordina ry and impure form dissolve 

into emptiness. It is symbolic of the dea th that preced· 
ed this li fe. This purifies us of the conditioning of 
death producl.'CI in our past lives and prepares us for 
the actua li zation of the absolute body (dlzarmakaya), the 
ultimate nilture of mind. 

Fro m emptiness. a lotus, moon d isc, and the seed 
syllable HRI first appear. This corresponds to the union 
of the th ree elements tha t characterize the moment of 
concept ion in the womb: the lotus represen ts the 
ovum, the moon disc the spermatozoon, and the seed 

syllable the consciousness coming from the bardo and 
joining wi th the two ma terial supports. All phenome
na , hav ing been fi rst purified by the dissolution into 
emptiness, arc nO\\' able to mani fest in thei r pure 
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'} spects. In this way, we are purified of the condition

ing causing conception. 

Then, the transformation of the seed syllable into the 

deity corresponds to birth and permits us to be puri

fied of the condit ioning that causes it. Thus, the 
potentialities of the body of emanation (nirmanakilya) 
<lr~ brought to ripening. 

One recites praises addressed to the deity and imag

ines ligh ts coming from Chenrezig's heart that present 
offerings to the budd has and bodhisattvas. One visua l

izes his attributes, clothing, jewels, the celestial palace 

in which he dwells and the land of pure manifestation 

surrounding it. We can apply thi s to the characteristics 

of ou r ordinary life from birth to death: our activity, 
relationships with others,clothing, habits of decoration, 

living situation, and environment. The corresponding 
visualizations allow us to purify all the condit ioning of 

our life and prepare us for the actualization of the 

body of perfect experience <sambhogaknya). 

At the end of the phase of creation, the pure land 

disso lves into the celestia l palace, the celestial palace 

into the deity, the deity into the seed syllable which 
ultimately disso lves into emptiness. This dissolution 

symbolizes the death to come. It has the same effect as 

disso lving the phenomena before the visualization: 

purification of conditioning that happens at the mo
ment of death and future actualization of the dharma

kayo. 

- 59 -



Therefore. one accomplishes a complete purifica tion 
and. at the same time, makes possible the emergence of the 
three bod ies of awakeni ng. In reality, ou r mind is right 
now and always has been buddha by nature, but the 
different veils covering it keep this awakened na ture in a 
la tent s tate and prevent it from becoming manifest. When 
it does manifest. the pure la nds and the bodies of the 
deities that are the true expression of this ultimate nature 
of mind will reveal themselves. 

CHARAcrE I~ISTICS OF THE PHASE OF CREATION 

Let us now return to the phase of creation. To be 
complete, it must be endowed wi th three characteristics: 

clarity of the appearance, 

recollection of the pure meaning, 

pride of the deity. 

Clarity of tile Appearance 

Karmic conditioning is the source for the creation of 
the world as we perceive it. the ex ternal world as well as 
our own body. These crea tions are similar to those of a 
dream. but we have a solid and rea l perception of their 
existence. The clarity of the appearance, which is the clarity 
of the visualization, has the funct ion of disengaging us 
from this mode of illusory production and of eliminating 

our fi xation on this reality. Although we have already 
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discussed this function in regard to the purification of the 
r otenti.11 of consciousness, let us look at it again in ternlS 
of the phase of creation. 

The world presents itself as a great variety of manifes· 

1.1 lions: universe, externa 1 environment, our Ii ving situation, 
body, clothes, the jewelry we wear, the different colors, and 

so on. Visualization takes into account this va riety and 
offers.m equa l va riety of divine appearances: 

the universe and external environment are replaced by 
the visualization of the Land of Bliss where all appea r
ances are beautiful. pure, and produce joy; 

our living situalion is supplanted by the visualization 
of the deity' s "precious palace"; 

all beings and ourselves take Chenrezig's form; 

clothes and jewel ry become the jewels and silks 
Chenrezig wears; 

the ordinary colors are transfomled into the colors of 
the deity and more particularly into the colors of the 
body, ornaments, and clothes. 

Thus, divine appea rances replace ordinary appearances 
and neutra lize our fixation on their reality. 

Beginners, however, often have difficulty developing 
this cla rity of appearance and above all, developing an 

image of the complete d eit y. One ca n therefo re first 
visualize specific aspects: the face only, then each of the 
hilllds or the rosary, the lotus, jewel, and SO on. This way 
of proceeding will give a certain ease. 

Beginners may also expenence difficulty seeing the 
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Chenrezig that they visualize and their own mind as being 
one. In trut h, the visualization exists only in our mind and 
therefore, there is no subject who observes or an observed 
object. Our habitual tendencies predispose us, even in this 
case, to ma in tain the duality of subject-object. It is only 
after long experience in meditation and with a certain 
understa nd ing of the nature of mind tha t the visualization 
is no longer colored by erroneous notions of subject and 
object. Temporarily, the beginning meditator can simply 
consider the visuali zation as an object that the mind 
observes and try to ma ke it clea r and stable, allowing the 
mind to become ca lm. 

Recollection of Ihe Pure Meaning 

The cla rity of the visualization should not become the 
perception of a di vine objec t that might actually exist 
materially, even on a plane more beautiful or higher than 

ours. The deity is simultaneously an appearance yet absent 
of inherent reality, as an image in a mirror or the refl ection 

of the moon on water. The visualized deity is not of the 
sa me na ture as a thmlka or a statue. It is devoid of material 
exis tence and at the same time endowed with the qualities 
of the awa kened mind. It is neither ma terial nor inert. 

The g rasping of material rea lity in the deity is neutral
ized by recollection of the pure mea ning. This means 
remembering that every visualized aspect expresses the 
qualities of awakening as a symbolic rela tionship. Thus, 
each detail of Chenrezig has a meaning: 

the white color of his body: he is totally pure, free of 
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any veil; 

a single face: the essence of all phenomena is the same 
taste; 

the four arms: the "four immeasurables" (immeasur

able love. immeasura ble compassion. immeasurable 

joy, and immeasurable equanimity); 

the two crossed legs in the vajra posture: he does not 

dwell in the extremes of nirvana fo r himself or in 
salllsara; he unites compassion and emptiness; 

the jewel he ho lds in his joined hands at the heart: he 

accomplishes the benefit of all beings and satisfies their 
needs; 

the rosa ry he holds in the right ha nd: he draws all 
beings toward liberation; 

the lotus in the left hand: he has compassion for all 

beings. and in addition, as the lotus grows out of mud 

without its flower being soiled, Chenrezig works in the 
world without being stained by conflicting emotions 

and imperfec tions; 

the moo n d isc behind hi s bac k: in him love and 
compassion have attained their fullness; 

the deer skin on his shoulder: the legenda ry kindness 

of the deer symbolizes the mind of awakening with all 

thought turned toward the benefit of beings; 

the different jewels: the richness of the qualities of his 

awa kened mind; 

the five colored s ilks: the five wisdoms. 
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In the visualization, the clarity of appearance joined 

with the understanding of thi s symbolism allows uS to get 
rid of the material perception of the deity. This does not 

mean that one must conti nually recite in one's mind this 
list of symbolic meanings but one knows and has assimila t· 

ed them. 

Pride of tilt' Deity 

Beings relate to thei r ind ividua lity with a s trong 

a ttachment. The ide,l of "I" refers to the fa ct that this 

reality is deeply anchored in us. This notion of " I," of "I 
am this one or tha t one" is a kind of pride at the mos t basic 
level. 

In meditation, one replaces this ordina ry pride by the 

"pride of the de ity"; one engenders the conviction " I am 

Chenrezig. " 

Ordinary prid e is the ba se o n wh ich conflicti ng 
emotions, illusory thoug hts, and the ensuing sufferings 

d evelop. The pride of the deity helps us to stop these 
productions. When "I a111 Chenrezig," I am no longer the 

one with orct ilM Ty desires, ave rsions, and projects. The 

impure appearances wit h whic h we usuall y identify 

o urselves are re pl tlced by pure a ppearances that are 
Chenrezig's body, his pure land of manifestation, his 
I//(IIJtm, and so on. 

One m,l)' think that replacing an identification-the 

one of ou r ord ina ry ind iV iduality-by another- the one of 

the deity-is not a significant change. The difference is, 

however, very grea t. In the first case, there are conflicting 
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emotions and suffering and in the second case, there are 
none. 

Each of the three aspects of the phase of crea tion has 
,1 p recise function: 

the clarity of appea rance neutra lizes the production of 
ordinary, that is, illuso ry appearances; 

the recollection of the pure meaning neutralizes the 
grasping at material existence in the pure appearance 
of the deity and his land of manifestation; 

the pride of the deity neutralizes the assimilation of an 
ordinary " I. " 

These three pOints are important, but the development 
of the third is more important than the development of the 
first two. At a deep level, the pride of the deity allows us 
to perceive the body of Chenrezig as the expression of the 
clarity of our mind and as the luminous radiance of his 

empty nature. Subject and object, emptiness and appear
ance become indissociable and one remains in this contem
plation. This state, of course, cannot be attained quickly. In 
the beginning, it is sufficient simply to think, "I am Chen
rezig." 

" 6S " 



LEARNING TO VISUALIZE 

When one begins to practice the phase of crea tion, one 
often has difficulty forming a complete image of the deity. 

Our efforts are divided: when one visualizes the face, the 
arms become indis tinct; arms in their tum chase away the 

face; and the legs obliterate the arms. One should, however, 
keep the mind relaxed and not fight oneself. Practicing in 

this manner, our abilit y to visualize will progressively 
Improve. 

One should not approach meditation in a rigid and too 

structu red way. Avoid viewing the visua liza tion of Chen~ 

rezig as building the wall of a house where each brick is 

solid ly p laced on the previous one and doors and windows 
are materially embedded in p lace. A good method is the 
following one; 

At the beginning of the meditation, one simply devel
ops the thought '" am Chenrezig" and absorbs oneself in 

it. When other thoughts arise, bringing one back to the 

absorption o f our ordinary personality, one uses the 

support of the visualization to regain the idea that one is 

the deity. Fo r instance, one thinks "I am Chenrezig, 

therefore, my body is white in color" and one puts one's 

attention on the w hiteness of the body. That allows one to 

s tabilize the mind for awhile. When other thoughts distract 

us from the w hite (alar, then one recalls the implements 

one hold s in the hands, and so on. When stability can no 

longer be ma intained on one part of the visualization, one 
goes to another: arms, legs, face, and so on . Likewise, Ollr 
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mind becomes accustomed to a certain stability that is 
without tension. The visualization is then easy and agree
able. 

When a little child is seated in the middle of many 

toys, he does not consider playing with a ll of them at once. 
He takes one toy and plays with it for awhile, then when 
he has had enough, he takes another that he in tum puts 
away to play with a thi rd , and so on. He has many toys 

but he does not worry about being able to play with all of 
them at the same time. He knows they are there, that one 
toy is enough and when he is bored with it, he can take 
another. 

The meditation of Chenrezig is somewhat similar. One 
visualizes the face, or one hand , an ornament, a color, and 
when one's mind is bored, one goes to another detail. The 
mind then feels a great ease, endowed with freedom of 
movement, and free of a weight that exceeds its capabili
ties. This is a very good method of learning to meditate. 

Otherwise, one risks starting the visua liZation worried 
and tense: "I absolutely must visualize without forgetting 
anything-body, colors, attributes; may the anns sta y in 
place as well as the legs, and above all, may I not lose the 
face when I think of the lotus or the rosary, . ," The task 
seems overwhelming and one will be discouraged even 
before starting! 

Suppose that one puts in front of you many tasks that 
must be accomplished all at once. You will not know where 
to start; starting one thing, you will worry about not being 
able to do the others, You will think, "I will never be able 
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to do it. I will never have the ti me necessa ry for doing it. 
It is not possible!" You will not be at ease with the feeling 
of ca rrying this enormous burden on you r shoulders. But 
you do not have to apprO<lch meditation with the same 
weight on the mind. 

When d oing the vis ualization, we have a certain 
flexibility and an acceptance of what we can or cannot do; 
it is our mind tha t thi nks like this. On the contra ry, when 
we wish to have a perfect visualiza tion and then, not being 
able to accomplish it, we revolt against ourselves or get 
discouraged, it is still our mind that creates these problems. 
The mind creates its own ease or difficulty depending on 
how it approaches things. 

One has to be skill fu l to orient the mind correctly and 
know how to medita te relaxed and at ease as the little child 
who plays with whatever suits him for an appropriate time. 
This is not complica ted for him and he has no worries. The 
thoughts that usually agitate us can be ca lmed using this 
same attitude. If, on the contra ry, we fixa te on the idea that 
we must not forget "this" and no t let "that" d isappear, we 
will only add new worries to our worries and new tensions 
to our tensions. This is not the goa l of medita tion. 
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Methods 
of Meditation 

The meditation of Chenrezig consists of fOU T parts: 

Preliminaries 

Phase of Creation 

Phase of Completion 

Conclusion. 

PRELIMINARIES 

The preliminary o f the med itation contains two parts: 

taking refuge and genera ting the mind of awa kening. Both 

are recited in the same verse tha t one repea ts three times: 

SANG GYAY CHU OONG TSOK KYI CHOK NAM LA 

CHANG CHUB BAR DU DAW NI KYAB SU CHI 

DAG CI JIN SDK CYI PAY 50 NAM KYI 

ORO LA PEN SHIR SANG GYAY DRUB PAR SHO 
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FOllr Arm Chenrezig 



Unlit en lightenment , I take refuge 

In the Buddha, dharma, and sublime sangha. 

Through the merit engendered by the practice of generosity 
and other perfections, 

May I rea lize awakening for the benefit of beings. 

The first two lines apply to taking refuge; the two 
follo wing ones to the generation of the mind of awakening. 

Taking refuge can be done in two ways: without or with 
visualization. 

In the first case, one simply thinks that all the buddhas 
and bodhisattvas are continually present and that one 
places oneself under their protection. 

In the second, the visualization differs from the "refuge 
tree" visualization specifically used for the preliminary 
practices where many different figures are simultaneously 
imagined: lamas, yidams, buddhas, dharma texts, sangha 
members, and protectors. The method used in the medita· 
tion of Chenrezig is referred to as "the tradition of the 
j~\\'e l that ga thers all the places of refuge." Here one 
visualizes only Chenrezig and places oneself under his 
protection . One thinks that Chenrezig gathers in himself the 
source lama, the lineage lamas as weU as other places of 
refuge, buddhas, bodhisattvas, yidams, and so on. 

In both cases one does not take refuge just for oneself 
but imagines that one takes refuge together with all beings 
of the universe until each comes to awakening. 

The second aspect of the generation of the mind of 
flwflkl~ nillg means giving our mind the correct orientation at 
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the threshold of the meditation. One th inks: "I do this 

practice to be able to liberate all beings from the sufferings 

of samsara. After I have attained the state of Chenrezig, I 

will conti nually wo rk fo r the benefit of beings as he does 

no\\'. " 

PHASE OF CREATION 

The phase of crea tion begins with the development of 
the deity. O ne visualizes that a lotus in full bloom appears 

a fo rea nn's length above one's head . Then, on top of the 

lotus, a moon d isc appears on which verticall y stands the 
syllable of white li ght, HRI. The HRI generates a luminous 

radiance tha t spreads in all the directions. One imagines 
that the li ght going u p is an o ffering presented to the 

budd has and bodhisattvas while the light going down is a 
stream of compassion tha t relieves the suffering of ordinary 

beings. Then the light qu ickly returns back to the syllable 

HRI which is tra nsformed in to Chenrezig as he is described 
in the text and represented on the tlumkil. 

Thus, recite: 

DAG SOK KA KYAB SEM CHEN GYI 

CHI TSU PAY KA R OA WAY TENG 

HRI LAY PA CHO CHEN RAY ZI 

J<A R SAL 0 lER NGA DEN TRO 

OlAY OZUM TV JAY CHEN GYI l lK 

CHAK SHI OONG PO TAL JOR OlAY 
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a NYI SHEL TRENe PAY KAR NAM 

DA R OONG RIN CHEN GYEN GYI TRAY 

RI DAK PA K PAY TO Ya K SOL 

o PAK MAY PE U e YEN CHEN 

SHAP NYI OOR JAY KYIL TRUNe SHUC 

DRI MAY DA WA KYAB TEN PA 

KYAB NAY KUN DU NCO WaR GYUR 

Above myself and all beings of the universe: 

A white lotus and moon disc. 

all them, tlJe letter HRf from which appears the noble 
Chenrezig. 

His clear alld white body emits five colored rays; 

He smiles and looks upon us with compassion. 

Of his four Iwnds, the two middle ones are joined, 

Of the two others, the right holds a crystal rOSllry, 

The left, a white lotus. 

Silks and jewels adorn lJim. 

A deer skin covers his shoulder, 

Tlte BlIddJrn of Infinite Light crowns his head. 

He sits ill the vajra posture, 

70 his back is an immaculate moon disc. 

He gathers the essence of all refuges . 

One usually does the visuali zation while reciting the 

text. However, as long as one does not have a developed 
pr<lctice, one can do the visualization first and recite the 
text afterwa rds or fi rs t recite the text and then do the 
visualization. 
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Tlie slilfable H Rl 



Next, one recites a short pra ise three times thinking 

thilt one pays homage, together with all beings, to the 

booy, speech, and mind qualities of Chenrezig. Recite three 
times: 

JO WO KYON CYI MA CU KU DU KAR 

DZOK SANG CYAY XYI U LA eVEN 

TUK JAY CHEN CYI DRO LA ZIK 

CHEN RAY ZI LA CHAK TSAL LO 

Lord with white body, stained by no defect , 

Tile perfect Buddha ornaments your head. 

YOIt look with tire eyes of compassion upon beings. 

111 frollt of you, Chenrezig, I bow down. 

One thinks then that Chenrezig responds by emitting, 
with his whole body, rays of light that spread in all 
di rections and purify a ll appearances: 

the universe becomes the Land of Bliss; 

all beings become Chenrezig; 

all sounds become the mantra of Chenrezig; 

all activ ity of the mind becomes the mind of Chen
rezig, the primordial consciousness. 

At the same time one becomes Chenrezig. 

Recite: 
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DAY TAR TSAY CHIK SOL TAB PAY 

PAW PE KU LAY 0 ZER TRU 

MA DAK LAY NANG TRUL SHAY JANG 

CHI NU DAY WA CHEN GY I SHINe 

NANG CHU KYAY DRO LV NGA K SEM 

CHEN RAY ZI WANG KU SUNG TUK 

NANG DRA K RIK TONG YER MAY GYUR 

After praying withollt distraction, 

The body of the noble Chenrezig emits light. 

The light dissipates knrmicalfy impure appearances and 

erroneous understanding. 

The outer world becomes the Land of Bliss; 

The body, speech, and mi"d of beings 

Become the Body, Speech, and Mind of the Lord Chenrezig. 

Appearances, sounds, and cognition are IInited in emptiness. 

Then one recites the mantra . 

The recita tion of the mantra OM MANI PADME HUNG 
is done with d ifferen t visua li zations during which one 
usuall y imagines oneself in the form of Chenrezig. But 
beginners, if they experience difficulty with this method, 
can instead visualize Chenrezig above their head or in the 
sky in front of them. 

Here we will discuss ten visualizations that can be 
done alternately. without having to go from one to another. 
It is not necessary to do them in oreler and one should not 
consider this list as exhaustive. 
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The mantra 

OM MANI PADME HUNG 



VISUALIZATION " 

Concen trate on the appea rance of Chenrezig: either on 

his complete body or on the diffe rent elements success ively; 

for instance, the face, then the hands, the anns, diadem, 

necklaces, bracelets, jewel, lotus, rosa ry, legs, and so on. In 
this \Va y, one practices mental ca Iming (shi tlay) while 

developing the capacity to visualize. 

VISUALIZATION 2, 

Visualize that in the heart of Chenrezig the syllable 

HRI, white in color, is standing vertica lly on a moon disc 

that covers the cen ter of a six petalled lotus. One meditates, 
keeping the mind resting on the HRl . 

VISUALIZATION 3, 

Using the p revious visualiza tion as a basis, add the six 

syllables of the mantra. They stand vertically on the petals 

of the lotus, facing the HRl in the center and in order from 

left to right, sta rting from OM placed in front. Each syllable 

is endowed with its own color: 

OM: white 

MA: green 

NI: yellow 

PAD: blue 

ME, red 

HUNG, black. 

Concentrate either on the complete visualization 

or on each sy llable successively. 
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Tile mantra standing on tile petals of a lotus in the heart 

(I" the visualization the syllables sland vertically and face the u n /a'. Tht: 

HR/ faces the OM ';Ianding on the front petal. For this rt:a50n the HRI is 

upside down.) 



VISUALIZATION 4, 

The HRI in the heart emi ts continuous luminous rays 

that are transformed into agreeable objects, sounds, and 
smells or take the appea rance of auspicious symbols or 

su bs tances. One thinks that all this is offe red to the 

buddhas and bodhisattvas. Then the buddhas and bodhi

sattvas send us in return their grace and blessing in the 
form of the sa me lights that melt into the HRI. 

VISUALIZATION 5, 

From Chenrezig's hea rt, a white light is emitted that 

goes to the hells, paci fies aU the suffering of beings who are 
there, gives some coolness to all those who bum, warmth 

to those who are cold, and transforms the hells into a pure 
land . 

Then the same ligh t spreads to the world of the hungry 

ghosts, calms their hunger, stems their thirst, and changes 
this world into a pure land . 

Think in the same manner that all the light spreads 
succesSively into each of the six worlds of samsara. After 

the hells and hung ry ghost worlds, the animals, humans, 

demigods, and god realms are in tum released from all 

their suffering and the conflicting emotions that cause it. 

VISUALIZATION 6, 

This is similar to the previous visualization but more 

elaborate. Visualize light coming from each of the syllables 

of the mantra standing on the petals of the lotus in the 

heart. The lights a re the same colors as the syllables. The 

- 80 -



correspondences are as follows: 

OM, whi te: god realm 

MA, green: demigod rea lm 

NI, yell ow: human rea lm 

PAD, blue: animal realm 

ME, red: hungry ghost realm 

HUNG, black: hell rea lm. 

VISUA LIZATION 7, 

If one has some comprehension of the superior vision 

(/lUI l ong), one medita tes on Chenrezig's body as being 
devoid of acrna l enti ty. It is empty and at the same time an 

appearance, apparent yet empty, like the reflection in a 
mirro r. 

VISUALIZATIO 8, 

Practice menta l calming (shi nay) using the sound of 
the recitation of the mantra as a support. Without distrac* 
tion, one meditates with the sound and one's mind being 
undifferentia ted . One ca n also think that all exte rnal 
sounds il re Chenrezig's mantra. 

VISUALIZATION 9, 

Meditate that all sounds are perceived as being the 
mantra. They are sound and yet empty, empty while at the 
same ti me being sound. 
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VISUALIZATION m 
When doing the meditation for a sick or dead person, 

think that the light coming from Chenrezig's heart extends 

out to the person, relieves this person of suffering, purifies 
faults and kamlic veils, and brings happiness. 

In this case, one can visualize Chenrezig above one's 
head or in space. At the end of the meditation, one imag· 

ines that Chenrezig's body melts into the body of the sick 
or dead person and their bodies , speech, and minds 
become one. 

Among these ten visualiza tions, the first , second, third, 
and eighth specifica lly allow us to establish shi nay; the 

seventh and ninth to practice lha tong. The fourth is for the 

developmen t of devotion; the fifth, sixth, and tenth are 
more directl y related with compassion. 

The phase of creation does not have a fixed duration. 
One continues it fo r as long as one can or as long as one 
wishes. During the phase of creation, one may recite one 
hundred, one thousand , ten thousand , or more mantras. 
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PHASE OF COMPLETION 

Afte r one has rec ited the appropriate number of 

mantras, one proceeds to the completion phase that begins 

with a progressive dissolution of all the elements of the 
phase of creation until emptiness: 

The Land of Bliss melts into the beings visualized in 

the fa nn of Chenrezig; 

These different Chenrezigs dissolve, one into each 

other, and finally melt into oneself as Chenrezig; 

This final Chenrezig simultaneously dissolves, from the 

head to the heart and from the feet to the heart, into 
the mantra; 

the manl ra melts into the HRl; 

the different elements of the HRI dissolve into each 

other: firs t the two circles on the right dissolve into the 

achung at the bottom of the syllable; 

then, from the bottom to the top, the achung dissolves 

into the ratng; 
the ralng into HA; 

the HA into the gigu.; 
the gigu becomes a tig lay (small point of white light), 

on top of which is the nada (a kind of small spark); 

the tig lay d issolves into the nada; 
the nada becomes thinner and thinner and disappears 
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into emptiness.' 

If one d oes not have enough time, instead of this 
progressive disso lution, one can imagine that all appear
ances of the phase of creat ion disappear at once into empti· 

ness. 

One then lets the mind rest without visualization and 
without introducing into the meditation concepts such as: 
"The emptiness of mind should be this" or "I beli eve that 
the mind is also clarity" and so on. One simply remains 
vigilant without distraction, without either following the 
thoughts tha t arise or attempting to stop them, without 
acceptance or rejection, without hope or fear. 

One meditates in this manner as long as one wishes. 

CONCLUSION 

After one ends the above meditation, one again thinks 
one is Chenrezig; all beings arc also Chenrezig; the world 
is the Land of Bliss; all sound is mal/tra, and so on. But 
now this is only a thought, not a visualization. Recite: 

DAG SHEN LU NANG PAK PAY KU 

DRA TRAK YI GAY ORUK PE YANG 

OREN TOK YE SHAY CHEN PO LONG 

1 Tho~ who und~r5t ,lnd Tibetan know th~ di fferent parts of the 
syllable. Otherwise, on~ (.In refcr to thc drawing on the following page. 

- 84 -



o -o 

Steps of tire HRI Dissoluliotl 



My body and other's bodies are tile body of Chenrezig, 

All sounds are the six syllable melody, 

Mental adivity is the domain of great wisdom. 

One then ded icates the merit of the meditation and 

wishes that it helps one to attain the same s tate as that of 
Chenrezig in order to benefit others. Recite: 

GAY WA DI YI NYUR OU OAG 

CH EN RAY 21 WANG ORUP GYlJ R NAY 

ORO WA CHIK KYA NG MA LU PA 

DAY YI SA LA GU PAR sHO 

By tlte virtue of this practice 

May I quickly realize the Lord Chenrezig, 

Then establish in this state 

The totality of beings. 

Finally, one recites a short wish to be reborn in the 

Land of Bliss: 

01 TAR GOM DAY GYI PE SO NAM GYI 

OAG DANG OAW LA DREL TOK ORO WA KUN 

MI TSANG LU DI BOR WA GYUR MA TAK 

DAY WA CHEN DU D2U DAY GYAY WAR sHO 

KYAY MA TAK TV SA CHU RAB ORU NAY 

TR Ut PAY CHOK CHUR s HEN DU JAY PAR SHO 
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By the merit of this meditation and recitation 

May I and those related to me, 

As soon as we leave this impure body, 

Be miraculously born in the Land of Bliss. 

Then just after this rebirth, go through the ten grounds 

And by emallatiolls, benefit beings in the tell directions. 

This ends the brief version of the meditation on 
Chenrezig. One may include any number of other prayers, 
but the essentials are contained in this short practice. 
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Practice 
in Daily Life 

The practice, to be complete, should not be limited to 

meditation sessions but should be developed in all the 

activities of life throughout the da y as well as at night. We 

will discuss successively five aspects of this extension of 
the medita tion: 

let appearances be self-liberated, 

let the six sense groups be self-liberated, 

let circums ta nces be self-liberated, 

pract ice while sleeping, 

practice while eating. 
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LET APPEARANCES BE SELF-LIBERATED 

Appearances arise ha ving two aspects: 

external appearances-forms, sounds, smells, and SO 
on. 

internal appea rances-though ts and creations resulting 
from reflection and imagination. 

Now we confer an intrinsic reality to these two types 
of appearance. We perceive them as objects endowed with 

an actual reality and we also attribute this quality to the 
subject, the " I." This subject -object dual ity fixates on 

appearances and makes them self-captive, bound by our 

belief in their reality. 

How can one be free of these bonds? Let appearances 
be "self-liberated." This means one does not negate them, 
but does not affi rm them either. Appearances aTe jU5t what 

they are, beyond any concept. 

To be able to take th is middle position , one should 

understand, as it is said , that the "master of appearances" 

is the mind. When an appearance arises and we affirm its 

reality, meaning that we are convinced of its real existence, 

it is the mind that makes this affinnation. If we nega te its 

reality, it is the mind that makes this negation. Appea ranc· 

es do not affirm or negate themselves; the mind only 

intervenes to attribute existence or non·existence to them. 

lf we now look at the essence of the mind itself, we cannot 

find anything. We are not able to assign any identification 

to it; this essence is inexpressible, it is empty. 
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When the mind does not dwell in its essence, we may 
believe tha t the appearances actually exist or that they are 
completely devoid of existence. Even the essence of tlle 

person who affimls or negates is not an identifiable object, 
a "thing" that one can discover. Having no actual existence, 
it is empty. Therefore one does not fall into etemalism 
which is the belief in the mind as an individual entity and 
in the reality of ego. This does not mean, however, that 
the re is only nothingness, a tota l non-existence. In this 
emptiness itsel f arise all appearances and all thoughts. 
Therefore one does not fall into the extreme of nihilism. 

In this view, free of the two extremes, appearances are 
sel f-liberated, the free expression of the emptiness of mind. 
This is the "seeing" of Chenrezig, the Grea t Compassionate 
One. 

LET THE SIX SENSE GROUPS BE SELF-LIBERATED 

Our relation to phenomena is established on the basis 
of the "six sense groups." Each group is composed of a 
sense organ, a sense object, and a corresponding conscious
ness. Thus we have: 

eye, form, visua l consciousness; 

ear, sound, auditory consciousness; 

nose, smell, olfactory consciousness; 

tongue, taste, gustatory consciousness; 

skin, touch, tactile consciousness; 
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mind, mental object, mental consciousness. 

Although, in reality, there is no duality between sense 
objec ts and the consciousnesses that grasp them, we 
establish a separa tion between subject and object . From that 
is born a c1assific.ltion of objects (forms, smells, tastes, and 
so on) into good or bad, agreeable or disagreeable. The 
notions of a ttachment or aversion a re grafted onto this 
classifica tion. If one does not recognize the true nature of 
this attachment and aversion, the six sense groups are self~ 
captive. If one recognizes their true nature, they are self~ 
liberated . Their appea rance and liberation occur simu1ta~ 
neously. 

When the mind falls under the influence of illusion, 
attachment pushes us, in effect, to believe that the per· 
ceived object is really good; aversion forces us to believe 
the perceived object is really bad. Phenomena, however, do 
not affirm any quality by themselves. In fact, iI is only the 
mind that engenders attachment and aversion and assigns 
classifica tions. A form , a sound, a smell, or a taste do not 
d es ignate themselves as agreeable or disagreeable. The 
mind only adds notions to that which it perceives through 
the senses and crea tes the play of attachment and aversion. 
Since th is mind itself is empty and actually free, attachment 
and aversion are also empty and free in themselves. The six 
sense groups which Me the basis of this process are also 
empty and self-Iiberolted. Recognizing the essence of the six 
sense groups is sufficient to assure thei r self~ liberation 

without ha ving to act on them. 
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Letting the six sense groups be self-liberated is the 
meditation of the Great Compass ionate One. 

LET CIRCUMSTANCES BE SELF-LIBERATED 

When we meet circumstances, whether good or bad, in 
the same manner let them be self-liberated . 

Good ci rcumstances are those that produce joy within 
us: being in the company of fr iends or people we like, 
engag ing in pleasant conversa tions, or accomplishing any 
activ ity that brings joy to us. We are attached to this joy 
and attribute rea lity to it. 

When joy appears one should observe the mind that 
experi ences it. [t is empty in essence. In this emptiness, 
notions of friends, pleasant words or sounds and so on do 
not have an y reality. Good circumstances are therefore 

emptiness. All that appears to us as happiness is devoid of 
ac tual identity, self-liberated at the same time it is mani
fes ted. 

On the other hand , when we are confronted with 
un favorable circumstances-being in the company of 
people who do not like us, being talked to in a disagreeable 
manner, encountering pain and sickness-if we look at the 
essence of the mind that experiences these sufferings, we 

discover that it is empty. In this emptiness, notions of 
enemies, disagreeable words, sickness and 50 on do not 

have any reality. All tha t appears as suffering is devoid of 
,lC tuai entity, self-libera ted at the same time it is manifest-
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ed. 

Happiness and suffering are in fact the dynamic of the 

empty mind, without actual rea lity; therefore we do not 

need to reject or accept them. 

Letting circumstances be self·liberated is the action of 

the Great Compassiona te One. 

These first three aspects are the continuation of the 

practice we should apply throughout the day. 

PRACTICE OF SLEEP 

The practice of sleep deals with deep sleep without 
dreams on the one hand and sleep with dreams on the 

other. The first is related to the clea r light and the second 

to the rea lity of appea rances. 

One first makes the wish to be able to become can· 

scious of th e dreams that will arise in one's mind during 

the coming night. 

Then, in order to prepare for the practice of deep sleep, 

before going to sleep. one visualizes oneself in the (ann of 
Chenrezig. One imagines that inside the forehead, at the 

level o f the space between the eyebrows, there is a small 
sphere of white light on which one puts one's mind. One 

falls as leep in this way. With the support of this visualiza· 

tion, if one can fa ll asleep in a state of non-distraction, 

without thoughts, and with the mind dwelling in empti-

- 94 -



ness, one establishes the foundation fo r recognizing the 
clear light, first during deep sleep and then at the moment 
of death. The clear light, properly speaking, assumes that 
the absence of thoughts is accompanied by consciousness. 
However, even if we do not actually obtain it, the absence 
of thoughts and meditation on the sphere of white light 
facilita tes its emergence. In particular, at the moment of 

death, we will be able to recognize it at the end of the 
process of manifesta tion-extension-achievement. 

Secondly, the practice of drea m can be done by 
wishing to actually become conscious that we are dreaming 
during the dream itself. One should try to understand that 
the dream appea rances, at the same time they manifest, are 
devoid of actual entity. They are only a product of the 
mind. Then one should try to dwell in meditation with this 
state of recognition. In the same manner, we try to recog
nize the absence of reality of agreeable or disagreeable 
sensations, the absence of reality of joys or sufferings we 
may experience du ring the dream. Therefore, the self
liberation of dream phenomena occurs. These phenomena 
continue but we are no longer deceived by thinking they 
are real. 

If one is able, one can also visual ize oneself in the fonn 
of Chenrezig and recite the mantra during the dream. We 
can do the same meditation during the bordo and complete
ly liberate ourselves from the appea rances of the "bardo of 

the nature in itself." 
When waking up in the morning, if one recalls the 

d reams of the past night, one does no t accord them a 
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spec ia l meaning. One does not consider beautiful dreams 
as being good or auspicious or disagreeable dreams as bad 
or inauspicious. We just remind ourselves that dreams are 

only illusory manifestat ions of the mind that is in essence 
free of these qualifica tions of "good" or "bad." 

Then one thi nks that, in reality, the appearances of the 
waking sta te are of the same nature as those of the dream. 
Phenomena, though appea ring, do not have an actual 
identity; they are empty. Where do they come from? They 
come from the mind that is itself empty in essence. We are 
ta lking now of the appearances as being external and the 
mind being internal. However, "externa l" and "internal" 
are misleading distinctions that ultimately do not make 
sense. When appearances and the mind arise in the pure 
knowledge of emptiness-clarity, this is the mind of the 
Great Compassionate One. This is the Great Compassionate 

One himself. 

PRACTICE WHILE EATING 

During meals one thinks that one is Chenrezig and that 
all food taken becomes a nectar offered to the deity. Before 
eating, recite: 

JO WO KYON e YI MA GU KU DU KAR 

D20K SANG GYAY e YI U LA e VEN 

TU JAY CHEN GYI ORO LA ZIK 

CHEN RAY 21 LA CHU PA PUL 
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Lord witll wllite body, stained by no defect, 

Tire perfect Buddhn ornaments your head. 

You look with the eyes of compassion upon beings. 

To you, Chenrezig, I offer this food . 
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Masters 
of the Past 

We saw how the presence of Chenrezig in this world 

could take multiple forms, without necessarily having to be 

identified as a deity. In Tibet, nevertheless, people eagerly 
tried to detect this presence in a more precise manner and 

some "emanations" of Chenrezig were designated. King 
Songtsen Campo and Lama Gyalse Tome are two of the 
most famous. 

Other masters, such as the Indian nun Gelongma 
Palma and Kyergangpa are remarkable, not as emanations 

but because o f the particular place that Chenrezig occupied 

in their lives. 

The following brief ou tline, given in chronologica l 
order, describes the life of each of these four masters. 

GELONGMA PALMO 

First, there is the figure of the nun Gelongma Pa lma 
who li ved in ancient India . She was and still is the most 
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well· known because of the extraordinary accomplishments 
that she obtained through Chenrezig's blessing. 

The tex t entitled Man; Khabllm reports that she was 
born into a roya l family in North West India . When she 

was very young she wished to renounce her privileged 
position as a princess and embrace the monastic life. Later, 

she contracted leprosy, lost her hands and feet, and waS 
forced to leave the monastery. 

Abandoned by her servants in a place far away from 
people. she lived in a sta te of grea t sadness. A dream 
brough t her some consolation. She saw the king Indrabodhi 
who blessed her a nd told her: "Practice the meditation of 

Chenrezig a nd you will be able to obtain the sublime 
accomplishment, the reali zation of the nature of mind." In 
accordance with this advice, she applied herself to the 
recitation of OM MA NI PADME HUNG during the day 
and recited the long mantra of Chenrezig at night.! She also 
received direct instructions from the mahas idha, Lion of 
Glory, who was well·known for his realiza tion of the Great 
CompaSSionate One. 

After having practiced a long time, she began to feel a 
deep weariness. The instructions she was missing were 
given to her once again in a dream. Th is time she had a 
vision of Mansjushri who told her: "Go to Lekar Shinpel 
and practice Chenrezig. In five years you will obtain 
realization equa l to Tara's." 

She therefore went to the place indicated by the deity. 

1 The long rrumtra can be found in thc Nyu ng Nay practice text . 
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There she committed herself not to go away before having 
obtained the sublime accomplishment. She continued to 
recite the different mantras of Chenrezig and, at the same 
time, she sta rted to fast completely every other day, refrain
ing from taking food and liqu id. This is called the Nyung 
Nay practi ce. An extraord inary purification resulted. 
Through Chenrezig's grace she was completely healed, her 
limbs fully restored, and she gained the health of a normal 
young woman. At the same time, her meditation pro
gressed considerably. 

At the age of twenty-seven, she obtained the first 
ground of a bodhisattva and received. a prediction from 
Tara: "You will be able to accomplish the activity of the 
buddhas of the three times." 

Finally, after many years of meditation and asceticism, 
on the day of the full moon during the third month of the 
Tibetan calendar (sagadawa), Chenrezig with eleven faces 
appeared to her. His body contained all the deities of the 
four classes of tal/tra; the pores of his skin radiated innu
merable pure lands. Gelongma Palma was filled with 
wonder. Nevertheless, she said to the deity, "Noble Chen
rezig, I did your practice for a long time and with much 
effort. Why did you take so long to come to me?" 

"From the first moment you started. to meditate upon 
me," answered Chenrezig, "I was never separated from 

you. I was continually with you but because of the karmic 
veils that still covered your mind, you could not see me." 

Then Chenrezig gave her his grace and new instruc
tions. She obta ined all the qualities of the tenth ground of 
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a bodhisattva, becoming the same as the Creat Compas
siona te One himself. 

The memory of Celongma Pa Imo has remained present 
in TIbet, particularly through the Nyung Nay practice with 
which she is associated. Many people still perform this 
practice today. 

SONGTSEN GAMPO 

In TIbet the firs t person to be considered an emanation 
of Chenrezig was the king Songtsen Campo who reigned 
in the land of snow during the first half of the seventh 
cen tury of our era. His greatness principally rests on 
introducing Buddhism into his country. 

The Man; Khabum relates that his incarnation manifest
ed the will of Chenrezig in the fonn of a mighty monarch 
to guide the Tibetan people. Chenrezig had perceived their 
maturity through his divine eye. 

It is said that at the moment of his conception he 
entered his mother's womb as a sun ray. All the budd has 

and bodhisattvas then knew that Chenrezig was emanating 
on ea rth for the benefit of the Tibetans. The same night his 

mother, the queen, saw in a dream her body emitting rays 
of light spreading in all di rections while gods and goddess
es presented offerings. She also sa w the sun and moon 
coming as a umbrella to shelter her and many fl owers 
fo rming a rug. She then experienced non-conceptual clarity. 
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King Songtsen Campo 



When the child was born, everyone saw the wonderful 
signs with which he was marked; in particular, his skull 
was crowned by a small head of Amitabha buddha. Later 
the traditional iconography came to represent the king with 
a hat whose funct ion it is to hide this head. 

Such were the conception and birth of the king who, 
although born in to a bon family, converted to Buddhism 
and introduced the compassion and gentleness of this 
tradition to a country then reputed fo r its barbarity. 

Songtsen Campo, in addition to his strictly political 
activities, established an alphabet for the Tibetan language 
through his minister Thonmi Sambhota. This alphabet was 
derived from Sanskrit. He also built the Potala palace and 
the Jokhang sanctuary. 

Through the figure of Songtsen Campo who was 
Chenrezig in person, we can better understand the special 
link that unites Tibetans to their favorite deity. 

KYERGANGPA 

Kyergangpa, a lama who lived in the twelfth century, 
was the third holder of the Shangpa Kagyu lineage after 
Kh yungpo Na ljor and Mochokpa. He had a particular 
devotion for Chenrezig and we will see that his experience 
reminds us of Celongma Palmo's. 

"I now have a precious human ex istence," he thought. 
"1 should not exhaust it in vain but give to it full meaning. 
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I should use it to obtain awakening and accomplish the 
benefit of beings. To attain this goal, I take the commitment 
to conti nually do the Chenrezig practice." 

After making this promise, he retired to a hennitage. 
Day and night he did the meditation of Chenrezig and 
recited his mantra. 

Chenrezig appeared to him after three and a half years 
of retreat. Kyergangpa then told him: "For three and a half 
years I deprived myself of food and sleep; without inter· 
ruption, I recited you r mantra and did your meditation. 
Why was I not able to see you before now?" 

"Two obstacles prevented you from seeing me," 
answered Chenrezig. "The first was the karmic veils 
accumu lated in your mind since beginningless time. 
Progressively, the meditation freed you of them. The 
second was the hope that you had of seeing me. You 
meditated and recited, expecting me to appea r while 
fearing you would not be able to obtain this result. Hope 
and fear are two great obstacles. In fact. from the third day 
of your retreat, I was present in the hennitage and we have 
not been separa ted a single moment since then. But it is 
only nov,' that the two obstacles have been removed." 

GYALSE TOME 

A contempora ry of the third Kannapa, Ranjung Dorje 

(first half of the fourteenth century), Gyalse Tome, is also 
known as Tome Zangpo, the "good Tome." He was the 
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author of a famous text enlitled the Thirty-Seven Pradices of 
Bodhisattvas as well as other texts. Una nimously seen by 
Tibeta ns as an emanation of Chenrezig, he was a presence 

of the Great Compassionate One among humans. 

He was born in Tsang prov ince and it is said that his 
birth was marked by a shower of flowers and by wonderful 
signs. 

As an in fant, he na turally manifested much love and 

affection for humans and anima ls. Like many children his 
age, he was in charge of looking after sheep and yaks. 

However, his mind was so preoccupied by the dharma that 

one day, abandoning the herd, he ran away to study with 

a lama. He then took monastic vows and received the name 
Zangpo Pal. 

During these ye,lTs, he stud ied the grea t subjects of 
Buddhis t philosophy, the vinaya, prajnaparamita and 

madJryamikn. It is said that he had knowledge of all the texts 

that had been translated from Sanskrit in to Tibetan. His 
erudition was immense. 

Ra ther than confining himself to abstract intellectualiz

ing, he had a cons tant concern for the sick, the poor, and 

the beggars. He ceaselessly tried to relieve them of their 
sufferings. It is reported that when he took the bodhisattva 

vows-the commitment to attain awakening for the benefit 
of beings- the earth shook and ra inbows illuminated the 

whole of space. 

He then practiced the six junctions of Kafachnkra. The 

lama who ins truc ted h im revea led that during many 

existences he had Chenrezig as his principal meditation 
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deity. He gave him several Chenrezig initiations as well as 
numerous instructions for the practice. 

Every day he did one hundred prostrations, one 
hundred circumambulations around a stupa, and recited 
the praise to Tara twen ty·one times. He spent twenty years 
of his life in retreat doing the Nyung Nay practice and 
meditating on bodhicitta . 

One day he had a vision of Chenrezig with eleven 
faces that caused the birth of a deep realization of empti· 
ness·compassion in his mind. Trewo Tekden, one of the 
grea t disciples of the third Kannapa , told him, "Chenrezig 
the Great Compassionate One is neither a fresco on a wall 
nor a figure on a tangka. Chenrezig is, when born in the 
mind of a being, the compassion-emptiness spreading to aU 
beings with as much ardor as the love of a mother for her 
only child ." When he expressed this, he was in fact refer· 
ring to Gyalse Tome himself, considering him as one and 
the same with the ultimate Chenrezig. 

In all circumstances Gyalse Tome looked only at his 
own defects. He never spoke of the faults of others but 
only va lued their qua lities. The love and compassion in 
him were so strong that they naturally calmed the minds 
of people in the surround ing area . Even animals lost their 
fear and aggressiveness. Wild animals, deer, birds, dogs, 
and ca ts seemed to forget the ir mutual hostility. He 
distributed all his wea lth to the needy, not seeking to 
preserve anything fo r his own use. He gave away his 
clothes and even the carpet on which he was sitting if he 
saw that a poor being needed it. 
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Several of his disciples who had pure karma truly saw 

Chenrezig in him. 

His biography is amazing if one considers the number 
of yea rs he spent in retreat, the time he dedica ted to 

teaching, and the numerous texts he composed . Any one of 
these activities would be sufficient to fill a lifetime. 

All the lamas of his time had much faith and respect 
for him and he had innumerable disciples. 

These li fe stories are on ly a few of the more famous 

ones. Throughout the history of Tibet and even today, 

many grea t masters ha ve ma intained a privileged link with 
Chenrezig. 
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Conclusion 

In th is book we sa w the many beneficial functi ons of 

the C henrezig meditation. To conclude let us dte the exact 

words of Buddha expla ining the benefits of the mantra. 

"OM MA N I PADME HUNG is the heart of the wisd om 

of all buddhas. It is the quintessence of the five families of 

budd has and masters of the secret path. The instructions 
that embody each of the six syllables are the source of all 

qualities and blessings, the root of all beneficial and happy 
accomplishments, and the great path toward superior 
existences and liberation. 

"Hearing, even if only once, the six syllables of the 
pe rfect word, the heart of all dharma, will allow one to 

attain the state of no· retum and to become a boatman who 
liberates beings. Beyond that, if an animal, even an ant, 

hears this mantra before d ying, it will be reborn in the Land 

of Bliss once liberated from this existence. As the sun melts 

the s now, recalling these six syllables in one's mind, even 

just once, takes away every fault and every veil caused by 

harmful acts accumulated in the cycle of existence since 

eternity and leads to rebirth in the La nd of Bliss. Just 

touching the letters of the mantra gains the initiation of 
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innumerable buddhas and bodhisattvas. Contemplating it, 

e ven once, ma kes heari ng, refl ec ting, and meditating 
effective. Appea rances reveal themselves to be dha rmaknya, 
and the treasure of ac ti vity fo r the benefit of beings 
opens.") 

I From the Continl.lal Showt'r for the Benefit of Beings. 
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