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JULY 6TH 

THE TRUE SENSE OF THE DZOGCHEN TEACHING: OuR REAL NATURE 

Welcome to Merigar. I know everybody has tnade a sacri
fice to cotne here for this retreat. Some people may have sacri
ficed tnore than others, but everybody has made a sacrifice in 
son1e way. We are very busy in our daily lives. Everybody has 
something to do. We always need tnoney to live our life and 
titne is money. So it is not always easy to find titne to come on 
a retreat. When we do come, it means we have tnade sotne kind 
of sacrifice in order to dedicate ourselves to the teaching and 
practice. I ' tn aware of that. 

Therefore, each titne we do a retreat, I try to help you under
stand the true sense of the teaching. Often, when people an-ive 
at Merigar, they do not realise the real tneaning of the teaching. 
Pmiicularly when there are lots of people, everybody tends to 
becotne a bit agitated, even the people who are organising the 
retreat. The people at Merigar are usually quite relaxed but it 
seetns that when we have a retreat then everybody b ecotnes 
charged up. Of course, when the people who live here are 

charged up and the people cotning fi·om outside are also charged 
up, then the realisation of the retreat is also charged up! That is 
not what we need at all .  

Many people have come frotn far away. If they want to talk 
to tne it is not very easy because there are so tnany people. I 
can't  talk to evetybody one by one because we don't have the 
titne. Even if I dedicated all day and all night to talking it 
wouldn't  work. Everyone must be a bit aware of these things. 
Then rather than getting wound up because they can't  talk to 
tne, ask advice or meet with tne, they should understand there 
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is not really very much to ask the teacher, because the teacher 
always teaches everything they need to know. 

It is iinportant when we are doing a retreat, that you try to 
listen to what is being transn1itted and what is being said. You 
1nust be aware of this and try to listen attentively. I have had 
this expelience again and again that I explain son1ething today 
and repeat it again the next day.  Then the day after that sotne
one wants to talk to me and they ask me sotnething that I had 
already just explained over the last couple of days. Then, I son1e
titnes say, "But you didn' t  listen to what I told you". If you 
really listen well,  then you will get all the answers. It is suffi
cient that you observe yourselves a little and listen carefully. 

This is in1portant because the teaching is not only a tech
nique about how you sit and how you do practice. The teaching 
is also about how to live your life within society. This is what 
we need to know above all. For example, even if the teaching 
doesn' t  tell you how to work in your shop, when you are there, 
it can show you how to work with your 1nind and your exist
ence. Through the teaching, you can leatn how to guide your 
1nind and how to deal with your situation. 

The first thing that you need to lemn is how to be aware. 
Whatever you are doing, you should always be aware. I particu
larly want to retnind long-tenn practitioners this, because they 
often think, "l 'tn an old practitioner. I have received this and 
that teaching", and they 1nake a kind of mental list of ali the 
teachings they have received. Yet so1netin1es they don ' t  know 
what the essence of the teaching really is in a practical way. 
Such as what one should do in daily life. That is not good. 

Sotne people say, "I 'm old practitioner", but if you observe 
that old practitioner they are always wound up and agitated. 
When they want to ask the teacher something they say, "Oh, I 
have a probletn." Then they ask about probletn nmnber one, 
nun1ber two, nutnber three, they never finish. Today, they ask 
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about one problem and I give thetn sotne advice, but totnorrow 
they find a second probletn .  So why do they have all these prob
lems? Because their knowledge of practice is not integrated with 
their life.  

If we are really able to integrate the teaching into our life, 
our understanding of it ditninishes our sense of anxiety directly. 
It is through tension that all our problems arise and tnanifest. If 
you are not tense, that is called relaxation. If you are relaxed 
you have no problems. Even if a problem tnanifests, you don't  
feel weighed down by it, because you know i t  is  possible to 
overcome it. You can do sotnething. But if you are wound up, 
then even if there is a small probletn, you itnmediately get up
set. Then you wind yourself up sotne tnore. Now, instead of 
disappearing, the problen1 grows twice as big. So you see that 
tension is the root of our probletns. We experience tension when 
we are not integrated with the teaching. Maybe you have heard 
tne saying this a hundred thnes, particularly the older practi
tioners, and maybe sotne people think, "Oh, he always says this, 
I already understand." But if you don't  understand the real sense 
of what I mn saying, even if you know the words, it doesn' t  
work. 

So when you come to a retreat you need to understand the 
true sense of the teaching before going away. The real tneaning 
is not that you have come here to leatn how to do sotne n1udras 
and how to sing. This is  something relative. You can also do 
practice very well without singing or doing any tnudras. Y o.u 
tnust understand what the tnain point is, and when we really 
understand this principle, all secondary things become like an 
oman1ent. 

For example, if you are on a mountain in the winter, it is 
often very cold. Maybe it is snowing. What do you need? You 
need wann clothes because then you have fewer probletns. That 
is the tnain point in that situation. On the tnountain you don't 
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think, "I need sotne very nice eanings or some oman1ents". You 
can't overcotne the problem of cold with some ornatnents. So 
you have to understand what the 1nain point is.  

When we have no probletns, it means that we have already 
understood the tnain point. Then we can add any kind of oma
n1ent that we like and enjoy it. But we can also live without any 
ornatnents .  This is a very impotiant point. I 'm always saying to 
tny new students and older practitioners, "Please, try to under
stand the tnain point. That is what you need.' '  If you learn this,  
when you finish the retreat and go back hon1e, at least you will 
know the tnain point and be able to utilize it. 

Of course, new students should begin by learning this way 
itnn1ediately. Particularly if you want to say, "Oh, I'n1 receiv
ing Dzogchen teachings," then you have to understand what the 
Dzogchen teaching really 1neans.  The Dzogchen teaching is not 
a way of singing or doing a Puj a  or rite. The Dzogchen teaching 
and practice can be done without doing any Pujas. A Puja is  
like an ornament that you can use when you have the titne, place 
and the opportunity. Then of course, you can do a Puj a  but it is 
not indispensable. This is what you should learn in the Dzog
chen teachings. 

You already know that the term Dzogchen tneans our real 
condition. So first of all we have to discover this. If we discover 
this, then there is the possibility of being in the state of Dzog
chen, which is our real condition. Being in that state 1neans 
practising Dzogchen. If you think Dzogchen is sotne kind of 
teaching, book or tradition, it means you are very far fl'otn Dzog
chen. You can have many nice ideas about this but it doesn't 
help your real condition. Once you have discovered your real 
condition and you live in that knowledge, you can really expe
rience some benefit. 

"Living in our real condition" means that we are not condi
tioned by dualistic vision. In general, we say that we have five 
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or six senses. We also have five sense organs: our eyes, ears 
and nose etc. Then they each have their consciousnesses. This 
refers to their function in relation to our mind. When we open 
our eyes we can see sotnething; with our ears we can hear some
thing; with our nose we can smell something. But we are not 
stnelling or seeing or hearing in an indifferent way. For exrun
ple, if we put on a festival, what kind of sounds do we need? 
We put on sotne nice music and then everybody listens. We 
don' t  n1ake horrible sounds or noises as when sotneone is work
ing with a machine. Why? Because in our condition of dualistic 
vision we have the consideration that sotnething is nice and 
sotnething else is not nice. We accept all the nice things and try 
to rej ect all the honible things. This is our attitude. 

It is the srune when we open our eyes. If the first thing we see 
is a nice flower then we start thinking, "Oh, how nice, I like it !" 
If I see the dead body of an anitnal or a hutnan in front of tne, 
then I don' t  like it. So for tne a flower and a dead body are not 
the satne thing because I don' t  feel the same way about thetn. 
This tneans I am living in dualistic vision. We live our daily 
lives this way. Our senses are all faced outwardly towards a 
certain obj ect. I see there is a dead body and I don't  like it be
cause I don't  think the dead body is a part of tne. This is our 
condition. Our senses are always facing outside. Our organs are 
also facing outside, not i nside. Our two eyes, when they are 
open, are facing outside. We can't  see inside. In the satne way, 
our ears are for listening and our nose is for stnelling. They are 
there in order for us to have contact with objects outside. 

Of course, just having contact with an object is not a prob
letn. But in general, as soon as we have contact, we fall into 
dualistic vision. We are always thinking in terms of a subject 
and an object. "I ' tn here and tny vision is there". Then we im
tnediately enter into judgetnent. If there is sotnething nice then 
we think, "Oh, how nice, I like it". "Like it" tneans we are ac
cepting it and we want it. Rej ecting 1neans the contrary. Then 
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we add an action for trying to get that thing. In order to have it, 
we enter into action. When we enter into action, if we don't 
succeed, we get angty or j ealous. Anything can arise. After that, 
the fan1ous kam1a cotnes into existence. It is because we act, 
that we produce good or bad consequences. That potentiality is 
called kanna. All our problems are caused and tnanifest this 
way, and this means we are not in our real condition. Instead, 
we are always living in dualistic vision and are conditioned by it. 

Learning about the Dzogchen teaching means that first of all 
we need to be told by a teacher that 'Dzogchen' tneans our real 
condition. IfDzogchen is our real condition, then there is noth
ing to look for outside. Instead of looking outward, we need to 
tum our gaze within. Maybe then we can start to understand 
things better and discover what Dzogchen really tneans.  

Many of you tnay have previously followed different tradi
tions or schools and learnt about their teachings. All kinds of 
traditions are always speaking about their point of view. They 
speak about the point of view of this school, this  tradition, this 
teacher etc. That's  why there are so many different points of 
view and why there are so tnany different kinds of schools.  If 
there weren't  any different points of view then there would be 
no reason for having different schools .  

For example, when Buddha was alive, he gave instructions 
to those people who were following his teaching and practice. 
At that time, all the different kinds of schools or traditions within 
Buddhistn didn't  exist. But after the Buddha 1nanifested Pari
nirvana , all kinds of different schools and traditions appeared . 
Immediately after he attained Parinirvana, eighteen different 
schools were created.  One student of Buddha said, "Oh, I un
derstood the teaching of Buddha like this". Another one said, 
"Oh, I, understood it a different way". Then they had an argu
tnent. In this way, 1nany different kinds of schools and cutTents 
sprung up. So you can see what 'different points of view' means. 
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If you are living in dualistic vision and you are looking out
side instead of inside, you will always find different points of 
view. If you follow this route, even though you tnay talk about 
Dzogchen, it is not Dzogchen. Of course, to give the title of 
Dzogchen to son1ething is not so difficult. For exan1ple, when I 
went to the United States for the first titne, I was in New York 
and over that period Di.idjotn Rinpoche was also there giving a 
teaching. In the newspaper, there was an announcetnent saying, 
"Diidjon1 Rinpoche is giving the supretne teaching of Dzog
chen". Then sotne of tny students went to receive the teaching 
and we discovered that Di.idjom Rinpoche was actually giving 
a teaching about Refuge, Bodhichitta and other such things. He 
was teaching on the Four Teachings of Gatnpopa. The first teach
ing is called For Directing the Mind in a Teaching. The second 
is the related practice, so that the knowledge of Dhan11a be
cotnes more real and for elitninating obstacles in order to over
come problen1s. Then the third one is for overcoming the illu
sion of san1sara. 

He taught these three, but he didn't  give the fourth one. The 
fourth one shows how illusion is transfonned into wisdom. This 
kind of teaching is n1ore con1tnonly appl ied in Tantra but it is 
not necessary in Dzogchen. Gatnpopa originally gave these 
teachings predominantly in the style ofMahatnudra. Then Long

chenpa wrote a kind of sutntnary of these teachings of Gan1po
pa, and that is how it appears in the writings of Longchenpa. 

Many teachers give this teaching, and it is an exatnple of 
how sotnething can tnisleadingly be given the title of Dzog
chen. It is not so difficult to understand. When you give the title 
of Dzogchen to something and then teach some technique of 
practice, how to do Puj a, or how to do different kinds of visu
alisation and transfonnation, then it is not Dzogchen. Dzog
chen tneans our real nature, being in our real condition. 
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Of course, being in our real condition is notmal. But gener
ally we do not know that and are conditioned by dualistic vi
sion. That is why we are always accepting or rejecting things. 
We create infinite probletns this way. But when we have knowl
edge of our real condition and we try to live in our real nature, it 
tneans we are aware of what Dzogchen really is. This is very 
itnportant. 

However, before going into the essence of our real condi
tion, first of all we need to have an awareness and understand
ing of our relative condition. B ecause if we don't  know our 
relative condition and we just talk about 'nature of tnind' i t  
doesn' t  have tnuch sense. Sotne people say, "Oh, this teacher is 
giving a very deep and elevated teaching called 'nature of 
tnind'". Then they go there and listen a l ittle .  Then they say, 
"Oh, fantastic !  It was very interesting ! "  But then what has 
changed? Nothing. So that is not very interesting. 

To be truly interesting 1neans that we actually find sotne
thing out about our own condition. We don't  just have the tnen
tal idea, "Oh, this is very interesting, very deep''. Particularly, if 
we hear sotnething we don' t  really understand, we say, "Oh, 
very profound ! "  

This i s  how i t  is, because our real nature i s  beyond explana
tion. How can we explain it? Even if someone says, "Oh, I 'm 
explaining 'nature of tnind' :  this is 'nature of tnind"', in the 
real sense, we can't  explain 'nature of1nind ' . It is itnpossible to 
explain. Even the Buddha could not explain it. Who can ex
plain it if Buddha couldn't  do it? That is an exatnple. Only 
using a natne or a word, such as 'interesting' is not enough. It 
only becotnes truly interesting, a deep knowledge and under
standing, if we really know how to approach it. 

If you want to understand the 'nature ofn1ind' ,  first you tnust 
understand your habitual n1ind a little. If you want to under
stand your habitual tnind, you must also understand a little about 
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your body and your energy. You can touch your body but you 
can't touch your tnind. So your body is sotnething solid. Body, 
voice (or energy) and mind are related to each other. We n1ust 
understand these things first. Once we have this knowledge and 
understanding then we can find a way to discover the real 'na
ture oftnind' .  Even if we can't  explain what the 'nature ofn1ind' 
is, we can approach it in a n1ore definite way. We always do 
this using direct experience. 

For exmnple, if there is son1ething very hot or very cold and 
we touch it with our hand, we iinn1ediately discover how it feels. 
This is because our physical body is sotnething solid and the 
hot or cold object is  also on the material level . There is sotne
thing we can have contact with directly. With this experience 
we can discover what cold and hot is directly. If we have never 
had the experience of heat or cold, it would not be so easy to 
discover or understand it. That is an exmnple. 

Everything is experienced directly in relation to our physical 
body and our energy. If we approach things this way, then we 
can really reach an understanding of the sense of Dzogchen. 
Why do we need to get in the state of D zogchen? That is a very 
important question. In daily life, for exmnple, we generally have 
so n1any probletns. When we have problen1s we don't like it. 
We would prefer to be without any probletns. But how is that 
possible? If we are living in san1sara, in the n1aterial world, 
then we are living in time. And titne is related to circutnstances 
and situations. Situations never remain the satne. 

For exari1ple, one day the weather is very nice but another 
day it is not so nice. Even if  the weather is nice in the n1on1ing, 
the afternoon can be different. Everything is related with time, 
circumstance and change. B ecause we are living under these 
conditions we are constantly influenced in all sorts of ways. 
Not only by the condition of our circun1stances but also by the 
real condition of our physical body and energy level. Our physi-
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cal body is an aggregate: it is also subject to change. For exain
ple, one day we feel very well, another day we don't. Sotne
tilnes we suffer many kinds of i llnesses; sotnetilnes we are 
healthy. This tneans we are constantly being influenced by dif
ferent circumstances. 

What do we do, in general, when we have this kind of prob
lem? We try to find an antidote. For exatnple� if you have a pain 
in your head then you take an aspirin. Son1eti1nes you can over
cmne the probletn that way. It helps your head. But if you take 
too tnany aspirins then you will create sotne other probletns. 
Even though we usually try to overcotne our probletns it is not 
always so easy. At titnes we need to get an expert like a doctor 
to check us and then give us sotne tnedicine. Sotnetiines we can 
overcmne the probletn, but sotnetitnes not. So why do we have 
all these problems? Because we are living with constant change 
and we have dualistic vision. But if we are living in our real 
nature, our real condition manifests in a different way. It is there
fore very itnpotiant that we learn how to be in our real condi
tion. This is the aitn of the teaching, speaking in a very sin1ple 
way. 

If we want to learn the con1plicated way, then there are tnany 
argmnents and details, we could analyse everything. But gener
ally in the teaching, the tnost itnportant thing is not just clever 
speaking or analysis, but understanding. For the teacher to re
ally cmntnunicate the teaching he or she must somehow tnake 
the student understand. For that reason, the correct way the 
teacher should teach is by entering into the ditnension of the 
student directly. If the teacher has only one student it is easier 
because the teacher knows that student very well already, their 
character, attitude and ideas etc. When he or she is teaching 
many people together it ' s  a little different. It 's not very easy. 
But tnostly we are all living in the duali stic condition and we 
are all following our etnotions, so there is not tnuch ditierence 
between students. 
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There is also the possibility of working with the students 
directly. For example, if I 'm talking to one hundred people and 
I have the idea, "Oh, in fi·ont of 1ne there are one hundred peo
ple, they are trying to learn the sense of the teaching," then l'n1 
more or less working with a consideration of the general view 
of these hundred people. But the hundred people in fi:ont of 1ne 
1nust not think that way. Each person should consider, ·�oh, the 
teacher is speaking to n1e", rather than thinking, "The teacher is 
teaching one hundred people". If you think in this way, then in 
yourself you can understand the tneaning of all n1y explana
tions. You can also discover things about your own dualistic 
vision and your own etnotions and how you are conditioned by 
all these things. 

Essentially, in the Dzogchen teaching, we always say, HDzog
chen is our real condition". Dzogchen tneans the self-perfected 
state. Self-perfected means there is nothing to perfect. We al
ready have all qualifications. So you 1nust try to observe your
self a little and understand what this tneans. Do you have all 
qualifications or not? Observe yourself a little .  It is very un

likely that you will find all qualifications cotnplete. 
When I studied the Prajiiaparamita A/ankara, I found it was 

a very difficult book to understand. When I studied it the first 
thne, it was not so difficult. The second titne I studied it, it was 
n1ore difficult. I knew this was a very iinportant Mahayana teach
ing so I studied it three thnes, while I studied all the other books 
that are considered itnportant and difficult, like the Abhidhar
makosha etc. only once. When I studied it the third tin1e, I found 
it still n1ore difficult. Of course, I understood what the book 
literally said very well. But I wanted to understand what the 
conclusion was, the real sense of it, and I didn't find it. 

Then I went to n1y teacher. My teacher at the college was an 
hnportant teacher of philosophy but he was also a good practi
tioner of Dzogchen. So I said to hin1, "I always f1nd this book 
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tnore and more difficult. Why?" He told n1e� "When you are 
studying and reading this book you shouldn't think that it is 
explaining sotnething like the qualifications of the Buddha, the 
Bodhisattvas and Arhats. Rather, you should think about turn
ing to observe yourself and see it as explaining your own condi
tion. Maybe then you wil l  understand it better". That was his 
advice. Then I retutned hotne and I studied it again. After that I 
was always observing if I had this qualification or that qualifi
cation, but I had none ofthetn. It really didn't  help tne. So then 
J was surprised, I didn' t  understand what it 1neant. 

Later, after I had tnet tny teacher of Dzogchen and had re
ceived and fol lowed the Dzogchen teachings, when I studied 
these philosophy books I understood a different meaning from 
before. When I arrived in Italy I found a text ofthePrajiiapara

mita A/ankara in a library. Then I retnembered, "Oh, this is a 
very diffi cult book. I want to read it again". I took this book 
hon1e and for a week I was reading a little every day. It was not 
difficult at all .  It was very easy to understand. Then I discov
ered what tny fanner teacher had tneant about looking inside 
n1yse1t: looking at tny condition. So that is an example. It is 
very impotiant. 

So when we say 'self-perfected' ,  and 'we have all qualifica
tions since the beginning' it doesn't  tnean 'all qual ifications ' in 
the way that they are explained in  the Sutra teachings. The Sutra 
teachings explain the qualifications of B uddha by saying that 
on his head there is a kind of round thing, that he has a very 
square body and very long anns so that, when seated in posi
tion, he is touching the earth. He has very long ears reaching his 
shoulders. If you see a statue of the Buddha, then you can un
derstand what the qualifications of the Buddha are clearly. In 
addition, there are thirty-two n1ain signs or good quali ties and 
eighteen secondary qualities. We studied all these things in the 
col lege very precisely. 
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In the Sutra teaching, it says that in order to have all these 
qualifications you should do the 'two accun1ulations' . In order 
to have all the qualifications like Buddha Shakymnuni, you 
should do the accutnulation of tnetit; and in order to have the 
qualifications of Smnbhogakaya and Dhannakaya, then you 
should do the accutnulation of wisdon1. This is the interpreta
tion of the Sutra teaching. They consider these are ilnportant 
qualifications, but it is not so easy to understand why. I never 
understood these qualifications really and how they were con
sidered to be qualifications. When it said "very long arn1s like a 
chilnpanzee", I was surprised because qualification generally 
tneans nice looking. If sotneone has long ears down to their 
shoulders, tnaybe it looks a bit strange. Yet that is how it is 
explained, and they are called qualifications . 

So when we say 'self-perfected' it doesn't n1ean we have all 
these type of qualitJ.cations. In Tibet, we have a school called 
Jonangpa. Jonangpa was a very itnportant teacher of the l(ala
chakra. He was tnainly dealing with the Sutra teachings and by 
cotnbining it with Kalachakra he created a kind of school. Then 
he explained, "Not only do we all have the seed of the Tatha
gata in us, or that potentiality, we also have all the qualifica
tions, like those of the Nin11anakaya autotnatically in our con
dition." Then tnany schools like the Gelugpa, Sakyapa, Nying

mapa and Kagyiipa were against J onangpa on this point. But 
even though they were against J onangpa in this respect, in gen
eral, they considered Jonangpa' s teaching to be very interesting. 

In the Dzogchen teaching, when we are speaking about the 
self-perfected state, tnany people hntnediately think, HOh, like 
Jonangpa". But ' self-perfected' doesn't tnean that we have all 
the qualifications of the Ninnanakaya. When we say self:. per
fected in the Dzogchen teaching, it shnply tneans that all possi
ble qualifications can 1nanifest because we have that prinlor
dial potentiality. ' Prilnordial potentiality' doesn't tnean what is 
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actually tnanifesting or how our potentiality appears right now. 
This is a very, very ilnportant point you should understand. Oth
erwise you won't understand what 'all qualifications are self
perfected' tneans. 

Our real nature is just like a tnirror . A nlilTor has the poten

tiality to tnanifest everything but it doesn't tnean that we are 
like the reflections. Manifestations or reflections in a tnirror 
can be infinite, it depends on the secondaty causes. For exmn
ple, if there is a pig in front of a tnitTor, then a pig tnanifests; if 
there is a person, then a person tnanifests ; if there is an object, 
an object tnanifests. So the tnin-or has the potentiality to tnani
fest anything but what actually 1nanifests depends on the sec
ondary causes. This is called prilnordial potentiality: the poten
tiality of infinite manifestations. When we say 'self-perfected' 
it tneans we have this kind of potentiality. We are not speaking 

about the actual tnanifestations or reflections. You tnust distin
guish clearly between these two. 

When we are doing the practice of Guru yoga we pronounce 
A and we visualise a white A in the centre of a thigle of five 

colours. This is a sytnbol of our potentiality. It doesn't tnean we 

actually have sotnething like this inside us. This is just a sytn

bol. In the centre of our body we have the letter A: this is a 

Tibetan character. A represents the origin of all sounds. You 
have the smne idea in the Western alphabet that starts with A. 

In the Sutra teaching, Buddha gave the exatnple thatPrajll'a

paramita, the state of en1ptiness, is represented with A. Frotn 
this one sound, all the different sounds and all the different con
sonants and infinite words tnanifest. So A, in the real sense, is 
the origin of sound. Sound is the origin of all tnanifestations . 
So frotn etnptiness, what tnanifests first is sound. But this type 
of sound is not an ordinary sound. Ordinary sound is what we 
usually hear with our ears, so we think, "Oh, this is  sound". But 
in the Dzogchen teachings, this is cal led outer sound. Then there 
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is inner sound. Inner sound is related with our energy. We can 
discover this through vibrations. We can't  hear inner sound with 
our ears. What we hear with our ears is tnore on the n1aterial 
level. What we feel though vibration is more on the energy level. 

Then we also have secret sound. We can' t  even feel secret 
sound though vibrations or hear it with our ears. This  is n1ore 
related with the n1ind level . If we really have knowledge, an 
understanding of our real nature, then we can notice and dis
cover what secret sound is .  Until we reach that point we can't  
understand and secret sound will always remain secret and tnys
terious for us. In the real sense, secret sound develops fron1 
etnptiness, and frotn that develops inner sound, and fron1 that 
develops outer sound . And it is from outer sound, that what we 
generally call light develops. So when we have the letter A, this 
letter A is white and white represents light. Developing further, 
we have rays. 'Rays ' 1neans that now we have five distinct col
ours. The five colours represent the essence of the five eletnents. 
The five elen1ents have five different characteristic functions. 

We all have these three potentialities of sound, light and rays 
since the very beginning. And since we have these three poten
tialities, then when there are any secondary causes, anything 
can manifest. We can be in our real nature and we can have that 
knowledge. Through our pritnordial potentiality, a tnanifesta
tion of the Satnbhogakaya diinension or the pure din1ension can 
occur. There is pure vision and itnpure vision, as they are called 
in the Tantric systen1. Both are related with our pritnordial po
tential ity, but their way of n1anifesting is different. hnpure vi
sion tnanifests while we are ignorant of our real nature while 
pure vision tnanifests with awareness. 

So you see how itnpotiant it is  to be in our real nature. If we 
are in our real nature then we are aware of everything. We know 
everything that is going on, as well as knowing their cause and 
effect and how everything is related. This is very i1nportant not 
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only as a realization in itself but also when we are in satnsara, 
worki ng in an office. Particularly if you have to do son1e very 
cotnplicated work, then it is tnuch better that you are aware. If 
you are in your real condition, it tneans you are not wound up. 
And when you are rel axed and fi·ee of confusion then every
thing goes tnuch better, even if you have a bit of a probletn. 

For instance, perhaps we wake up with a tumtny-ache one 
tnorning. Later on, it just gets worse and worse. Then we start 
wonying and think, "What is happening? Now I should do sonle
thing." But you don't  know what is going on. Then what do you 
do? You go to a doctor. Why do you go to a doctor? Because 
you don' t  know what is going on. If you knew al l about the 
problen1 then why go to a doctor? But when you arrive at the 
doctor, he doesn' t  know what kind probletn you have either. To 
try and discover the cause, the doctor asks you all sorts of ques
tions, like, "What did you eat yesterday? What did you drink?" 
At the end of it all , the doctor has sotne idea of what the prob
len11night be. Then the doctor gives you son1e medicine or sotne 
advice . So why are you doing all these things? It is because you 
don't  know your real condition. So you see how it is iinportant 
it is to know your real condition. 

In daily life we have so tnany probletns. One day, for exam
ple, you are feeling very agitated so you go to the doctor and 
say� "What is the matter with tne?' ' The doctor checks every
thing but says, "Oh, you haven' t  any probletn." It is often tnore 
difficult for a doctor to diagnose an energy disorder and par
ticularly a tnental health probletn. So the doctor says, "You 
haven't  got any probletn, you are healthy", but it doesn' t  help, 
because you feel unwell. 

Then perhaps you go to a teacher, and say, "Teacher, I have 
a problen1. what should I do?" Maybe the teacher understands 
that you have a probletn at the energy level and that your energy 
is disordered. Then the teacher says, "Oh, you should co-ordi-
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nate your energy. Maybe you should do so1ne breathing or so1ne 
exercise with 1nove1nent, such as yoga positions etc." When 
you are following a teacher, if you do all these things, then n1aybe 
the next day you will feel a little better. Then you are happy and 
think, "Oh, now I've got a solution," and so you continue to do 
that practice. 

But it doesn't 1nean that once you have done this practice 
once or twice, you will then be OI<. B ecause you are living in 
tin1e, and circu1nstances always change. Maybe today you have 
no probletns but to1nonow they can occur again. If you retun1 
to the teacher, and the teacher tells you to do the satne practice 
as you did before, it becotnes just like taking an aspirin when 
you have a headache. "Today I feel nervous, so now I' 11 do this 
practice. The next day I ' 1n feeling agitated, so_ I do that prac
tice". 

This is a very provisional solution. If you definitely want to 
overco1ne these problems then you n1ust learn what it tneans to 
be in your real nature. If you are in your real nature, you dis
cover what relaxation truly and definitively 1neans. In general, 
people don ' t  know what relaxation 1neans. For exatnple, when 
they go to a doctor, the doctor says, "Oh lie down here". Then 
the doctor says, "Please relax! "  What do they do when the doc
tor asks them to relax? They try and loosen up their hands, arn1s, 
sto1nach etc. ,  but their 1nind is still very charged up; their en

ergy is stil l -charged up. Our existence is made up ofbody, speech 
(energy) and 1nind, not only our physical body. 

We don't  know what it tneans to really relax. Really being 
relaxed tneans we are in our real condition. That's why in the 
Dzogchen teaching when we are in a state of conte1nplation 
then we say in the Upadesha, that the state of tregcho tneans 
being in a totally relaxed state. Or in a teaching like the Dzog
chen Longde and Dzogchen Sernde , we say 'the state offhugpa' 
that tneans we are in a totally relaxed state. There is no differ-
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ence between the state of lhugpa and tregcho. In the real sense, 
they both 1nean being totally relaxed. But we generally don't 
understand and we don ' t  know what total relaxation is until we 
have knowledge of our real nature. 

So now you have some idea of what we should do. We should 
learn how to get into our real nature. The teacher gives you 
1nethods and explains how you can get into that state. If you get 
into that state and you have that experience, then that experi
ence is just like a stnall taste: it doesn't -tnean that once you 
have discovered it, you are always in that state. Generally we 
are always living in dualistic vision. J ust like the way we do 
practice in general. We say, "Now we will b egin our practice," 
and then everybody enters into a visualisation and continues to 
do it for a while. Then after half an hour or one hour we say� 
"Now we have finished our practice". We think, "Finally I ' tn 
free now". "Free now" tneans now I can live in dualistic vision, 
just how I feel . 

Even if we have discovered our real nature, we are not able 
to be in it continuously. So the teacher then gives you 1nany 
tnethods for increasing your capacity to be in that state. Once 
you have tnore capacity to be in that state, the teacher gives you 
other tnethods for integrating all your behaviour and everything 
related with your existence, totally into that condition. Such as 
working together with the teacher, doing specific practices, hav
ing certain experiences etc. These things are very itnportant, 
just like a tnedicine. 

When we go to a doctor we discover what kind of illness we 
have. Having applied sotne of the methods transmitted by a 
teacher, we discovered our real nature. B ut it is not sufficient 
that you go to a doctor and only discover your illness . The doc
tor gives you sotne medicine, sotne advice about your behav
iour and your diet, and particularly gives you a specific kind of 
retnedy. Then you follow the advice of the doctor and take the 
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tnedicine in the way the doctor told you to. If you don't  take the 
tnedicine and don' t  apply what the doctor said, it doesn' t help. 
Just going to a doctor and discovering your illness is useless in 
itself. 

It is the satne when we discover that we tnust become a prac
titioner. lt doesn't  tnean you tnust always carry a tnala with you 
and go around chanting mantras everywhere you go. This is 
another relative or secondary thing. It is fine to use a tnala but 
not in that way. Sotne people are always using a tnala and going 
around chanting tnantras. This is called fanaticistn, not prac
tice. If sotneone is showing too tnuch outwardly it tneans there 
is nothing inside. It is empty. What you need to learn is how to 
intemalise the practice, not show it outside. This means that it 
is not sufficient that you know or discover what Dzogchen is, 
but also that you know how to apply it. So this is what you 
should leatn during a retreat. 

When you have finished the retreat, you go away. But before 
you go away you should observe yourself and ask yourself, "Did 
I learn something or not? What will I do when I go back?" If 
you really know what the fundatnental thing is, then it means 
you have learned something. So it is really very itnportant. If 
you have only learned how to do a Puja or how to chant mantras, 
those are secondary things. 

I'tn always saying, "This is just l ike an utnbrella or l ike a 
raincoat". If you have a very nice raincoat then when it is rain
ing you can use it. If there is no rain, even if you have a very 
nice raincoat, you can' t  use it. This is the nature of secondary 
things or practices. But you can always use pritnary practices. 
Not only do you use thetn but you also integrate thetn into you. 
You becotne part of thetn. In the satne way, your knowledge 
and practice becotnes a part of you. This means you have inte
grated the teachings. You don't  retnain separate frotn thetn. 
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If, on the other hand, you just start to think, "Now I believe 
and accept it," that tneans you are not really in the state ofDzog
chen. There is nothing to accept. The teacher never asks you to 
accept sotnething, because Dzogchen is your nature, your con
dition. How can you reject it? You couldn't  reject it. Your only 
fault is that you didn't  lmow or recognise it before. A Dzog
chen teacher should never try to convince you of sotnething. 
There are 1nany false teachers . They say things l ike, "Oh, this is 
a fantastic teaching,'' and then they tly to convince you of what 
they are saying and n1ake you believe in their teaching. But there 
is no real benefit in doing things in this way: this is not a serious 
teaching. A true teacher enables you to understand your condi
tion, in order for you to discover your real nature. If you dis
cover your real nature, it is better for you, not for the teacher. If 
you don't discover your real nature, nothing changes for the 
teacher except that the teacher feels very sad because he tried to 
cotnmunicate sotnething but you didn't  understand. What can 
the teacher say except, HI 'tn sorry." That is all. 

So in this case, it is very impotiant that you know the princi
ple involved. In the Dzogchen teaching we say frotn the start 
that the tnain principle is not that ofbelieving sotnething. Many 
teachings are like religions, in which they consider that belief 
itself is very important. Sometimes it is important. Indeed, a 
believer can have some capacity and power, but this is not the 
tnain point. This is a secondary thing. Son1etiines we can work 
with secondary things, particularly when there are secondary 
causes. However, the n1ain point is not 'believing' but 'discov
ering' . They are vety different things. 

For exatnple, ifi hold up an object for you to see, n1aybe you 
think, "Oh, that is a white, square thing," but you don't have a 
precise idea of what it is.  It seetns to be tnade of cotton, but it 
also seetns a bit like paper. I say, "Oh, this is not cotton, this is 
a kind of paper. This paper is not like plastic but is  very similar 
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to cotton". When I explain it very clearly then tnaybe you be

lieve it is paper. But because you can't touch it, you can't be 
sure. Maybe you believe it is paper but it is not really paper. 
Then I ask you, "Please cotne here, look closely and touch it." 

Then you cotne and touch it and you say, "Yes, this is cot
ton". Now you have discovered what it is directly. Then if some
one says, "No, this is plastic or paper," it is not a probletn for 
you because you can say, "If you believe that it is fine. It is not 
a problem for me b ecause I know what it really is". This is 
called ' discovering' .  

S o  in the Dzogchen teaching, the tnost important thing is 
' discovering' not 'believing' .  The teacher gives you tnethods 
and works with you so you can discover your real nature. This 
is what we should do on our retreat. Then you have sotnething 
like a base, something real, so if you want to develop your prac
tice, your knowledge ofDzogchen, there is always the possibil
ity to increase your knowledge. If you lack this principle, then 
everything you know is not very important. This is the tnain 
point, not only for new people but also for old practitioners. 

Old practitioners often have a good sense of this initially 
and begin developing this way. Then a little titne passes and 
they becotne indifferent. At the beginning they are very sensi
tive but when sotne more time has passed, they don't  have this 

experience any 1nore. In this case it is very, very itnportant to 
refresh your spiritual principle or your knowledge. There are 
1nany practices, like fixation or Semdzins, for refreshing your 
knowledge. This i s  ilnportant because we don't  know how long 
·we will be alive. You know that we are all in a condition of 
impermanence. Many people have the idea, "Oh, yes, this year 
I will do these things, and next year those things etc." We speak 
of next year or maybe even of next week, but who knows if we 
will still exist or not? Many people think, "Oh yes, but I ' n1 still 
very young. He or she is old and tnaybe they wil l  pass away, but 
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I still have a long life ahead". They have this kind of idea but 
often young people pass away earlier. Our life is just like a can
dle butning in an open place. The wind is constantly blowing 
fron1 here and there, who knows? There are so 1nany secondary 
causes for dying, particularly in our tnodem society. So we n1ust 
be aware: titne is relative and we are in1pennanent. 

So we n1ust try to do useful things, important things. For 
example, we should try to be in our real condition. If we have 
this lmowledge and we are in our real nature, then if we are in it 
now 1naybe we can also be in it in the future. This is how we 
can help ourselves. So it is  very important that we are aware 
that titne is passing and we do our best. 

Now we will dedicate the tnerit of listening to the teaching. 
In general, when we explain or listen to the teaching, we accu
tnulate infinite 1nerit. So now we dedicate this infinite 1nerit 
with our intention to all sentient beings. This merit becon1es a 
cause for their liberation fro1n samsara. We dedicate our n1erit 
this way and then we empower it with 1nantra. If we e1npower 
our dedication with tnantra then it beco1nes so1nething real. It 
has an actual function otherwise it remains only our intention. 
If we have attained the level of realisation of a Boddhisattva or 
an Arhat or sotnething like that, then we don't  need n1antra. 
When we do an invocation it beco1nes real auton1atically. But 
we are in san1sara, we have a normal life, we are nonnal people, 
so it is better we use mantra and etnpower our dedication. Then 
whenever we do some practice, we also empower our practice. 
The tnantra for etnpowering: OM DHARE DHARE etc.,  is very 
powerful . Whenever we are doing practice, if we use this tnan
tra, it becomes sotnething tnore fruitful. So now we will dedi
cate and pronounce this mantra. 

During this retreat there are tnany people here, so everybody 
should try to be aware. First of all when you are going up and 
down, be careful in order to avoid a car accident. New people 
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and old people should also try to tneet each other in a different 
way. You should try not to feel that sotneone is old and some
one is new and a stranger. It is very hnportant that you collabo
rate with each other, pay respect to each other and know that 
everybody is in the satne transmission and walking on this path. 
I atn always telling you, "Relax, don't  charge yourself up when 
you are doing this and that. Do everything in a relaxed way." 

And pmiicularly the older people who are tnore fmniliar with 
Merigar, please try to help those who are cotning frotn else
where. There are tnany people cotning frotn distant places like 
New Zealand, Taiwan and Japan. There are also tnany people 
here who don't  speak Italian.  So b eing aware tneans knowing 
how the situation is and working with it. This is part of Dzog
chen practice. You shouldn't  always think that the ilnpotiant 
practice is  just sitting together and chanting a tnantra. A very 
itnportant practice is how we collaborate and how we respect 
each other. If we do this practice inside our cotnn1unity, then 
we can also increase this  aspect outside the cotnmunity, and in 
this way we can contribute to what is called 'world peace' . 

Everybody likes to speak about 'world peace' b ut if we do 
not pay respect to each other and the other's ditnension, peace 
cannot exist. In order to have world peace, we need to develop 
our own evolution. So if we start within our own comn1unity 
between practitioner and practitioner, then we can increase fr01n 
there. This is a very itnpotiant practice. 
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JULY 7TH 

SuTRA, T ANTRA AND DzoGCHEN 

When we are learning about Dzogchen, we should know 
sotnething that is indispensable:  we are human beings in satn
sara and are following a path for attaining realisation but firstly 
we have to understand our actual condition. We have to know 
how to deal with our condition using the teachings and find out 
precisely what kind of teachings we need. First of all, we should 
understand that we have three gates : our body, our speech and 
our tnind. These are comtnon to all B uddhist teachings. Some
titnes they are called the three existences of human beings, but 
in the Dzogchen teachings, they are called the three gates . If we 
want to enter something, or if we want to get out of sotnewhere, 
then we always need a gate. S imilarly if we want to enter into 
knowledge or understanding, to liberate ourselves and get out 
of satnsara, then we tnust deal with our three gates. 

It is not very difficult to understand this in a practical way. 
Body refers to our physical body, which is very easy to under-

stand because we can see it and touch it. The existence of our 
energy level or voice is a little tnore difficult to understand than 
our physical body. We can ' t  see or touch it like the physical 
body, but nevertheless we can feel it through vibrations etc. 
The tnind is still more complicated to understand. Our tnind is 
always tnoving and thinking, but we can't  see or touch it, nor 
feel it through vibrations.  But we can still discover that we have 
a mind. For example, if we search for our tnind and we think, 
"Where is mind?" just that is our mind thinking, "What is mind?" 
If we look and can't find anything tnaterial, we think, "I can't 
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find it". But just that is our mind. It is always tnoving, even if 
we can't  find anything solid . This is how we discover that n1ind 
exists. 

Our mind is more important than our body or energy, be
cause our tnind is like the ruler who governs everything. En
ergy represents all the functions of our physical body. The physi
cal body is sotnething like the base of all three. We know that 
they are all directly related each other, however, and we should 
be aware of this .  If  you learn any kind of practice, you first 
receive sotne instructions on how to sit down and how to do the 
practice. When you learn a position, it tneans you are working 
with your physical body. Then you receive some instructions 
about the breathing and about the functioning of all your senses . 
These all are related with our energy level . Then finally we learn 
how to do the visualisation. Here we are working with our mind. 
So our body, voice and mind are all functioning together. 

This is the case in any kind of practice where we are using 
our three gates together, such as when we are chanting mantras, 
using tnudras and doing a visualisation. Mudra is related with 
our physical body, tnantra is related with our voice and visuali 
sation with the tnind. So everything is put together, and i n  this 
way it has n1ore function. This is only an exatnple of one kind 
of practice. Yet if we look closely, everything we learn on the 
path is related with these three gates. 

Generally in the study ofBuddhistn, it is said there are Three 
Vehicles, so in Sutra, they talk about these three Vehicles : Hi
nayana, Mahayana and Vajrayana. This is one way of classify
ing the teachings. But when we are learning the Dzogchen teach
ings to attain realisation, we talk about three characteristic types 
of teachings and we tnust understand that these three character
istic types of teaching are not the same as the Three Vehicles 
(or Yanas) . We must distinguish between then1. In a very sim
ple way, we can say that teachings are either more related to the 
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physical level, or to the energy level, or to the mind level . Of 
course, that does not mean to say that a teaching only exists on 
the physical level, or only on the mind level etc. 

Teachings that are tnainly related to the physical level are 
tnore associated with Sutra. What is tnost in1portant in this case? 
If you becotne a follower and practitioner of Sutra, you firstly 
receive a vow. If you don't  receive a vow but you have faith in 
Buddha or the path of Buddhistn it tneans you are interested in 
Buddhism but you are not a practitioner of Buddhistn. To be
cotne a practitioner of Buddhistn, in the Sutra style, then you 
tnust receive a vow. There are tnany levels of vow, but first you 
stm1 with the vow of Refuge. That 's  why tnany people say, "I 
took refuge fron1 this teacher or this Latna", because then they 

. feel a true Buddhist. They think, "I have a vow of Refuge. I 
have received a Refuge name". 

When people stm1 to follow the Dzogchen teaching, tnany 
of them go to the teacher and ask, "Please, give tne a Dhanna 
name". But a serious Dzogchen teacher will never give you a 
name. A Dzogchen teacher, teaches Dzogchen not Sutra. And 
even if the Dzogchen teacher only n1akes you understand the 
characteristics of what kind of teaching it is, if a teacher ofDzog
chen teaches Sutra he is no more a teacher ofDzogchen. A Dzog
chen teacher i s  not interested in giving you a natne or a vow, 

because recdving a vow is your idea of changing sotnething. 
To follow the Dzogchen teachings you don't  need to change 
anything. Even if you think, "I' tn changed," that is your idea. It 
is not that the Dzogchen teaching is changing you. 

The kind of teaching having Sutra characteristics is called 
the path of renunciation. This tneans renouncing all negative 
causes for negative kanna. For exmnple, if we kill anitnals, that 
is a negative action. Why is it a negative action? Because when 
you are killing an anitnal, that anilnal does not feel happy. That 
animal suffers. Likewise, if you create suffering for sotneone 
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else that is a negative action. Even if you don't  actually kill 
smneone else, we sotnetimes say, "You can kill with words". 
The person is not really dying due to an insult, but can suffer 
very badly. Therefore, we don't  perform negative actions to
wards others. This is also a part of the Dzogchen teachings : 
being aware tneans knowing how to behave with care toward 
others. 

In the Dzogchen teachings, we learn to become responsible 
for ourselves. We don' t just follow a vow that says, for exam
ple, "You tnustn' t  kill anitnals". There are many ways to make 
anin1als or other people suffer apart frotn killing thetn. It would 
be impossible to put all negative actions into the rule. When 
you receive a vow then, there are sotne actions that you tnust 
avoid. These are considered the n1ain negative actions. Rules 
are always related to the particular conditions of a country, its 
people and their behaviour etc.,  so if you go to another country 
with another situation, maybe they don't  correspond. That 's  why 
in the Dzogchen teachings, instead of giving a rule, the tnost 
itnportant thing is that you lerun to be aware and you know how 
to work with circun1stances. 

Sotnetitnes we also need rules . Why do all these rules exist 
in Sutra? Sutra Buddhism started to give rules, knowing that 
ordinary people do not have the capacity to control things by 
thetnselves. People are not aware and they do not know what is 
good and what is bad . Rules are given to help prevent people 
creating negative kanna. This kind of person has a rather weak 
nature. It is very simple to understand this using an exatnple. 
Everyone knows very well that if you stnoke it is not good for 
your health. But even though they know it is not good, they still 
smoke continually. Sotnetilnes they try to stop, because they 
know it is harmful for their health. But they never succeed. They 
tnanage to stop for one day, but the next day a friend offers 
thetn a cigarette and they think, "Oh, today I ' l l  smoke, tomor-
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row tnaybe I ' ll stop". The next day is the satne and also the day 
after that. It is also the san1e the next week, next month, next 
year, and so it goes on until the end of their life. So why do we 
have this problen1? Because our character is weak. We do not 
have the capacity to control ourselves. In this case, in order to 
help us control our existence, we receive a vow. 

The vow says, HNow you've taken this vow, if you don't 
follow it precisely then you can have very heavy consequences". 
Maybe you will die or go to hell .  Even if you don't  die, tnaybe 
1nany unfortunate things will happen. So then you think, "Oh, I 
can't  break this rule". In the san1e way, if you take a vow fron1 
a teacher at an ilnportant n1o1nent, then you ren1en1ber it and it 
stops you fron1 doing negative things. That is the reason why 
all these different kinds of rules exist. 

Sotnetitnes even Dzogchen practitioners don't  have enough 
capacity to control thetnselves and find it is necessary to follow 
a rule. But of course, in Dzogchen, that is not the tnain point. 
The n1ain point is that we try to be responsible for ourselves. 
For exatnple, you 1night say:  "I 'n1 not in control of tnyself this 
year so I have taken a vow for one yem· and then next year n1aybe 
I won't  need it". So now you can understand what the path of 
renunciation tneans:  renouncing the cause for creating negative 
kanna that is related to our actions arising frotn our body, voice 
and 1nind. 

Say we receive the vows of Upasaka, for exatnple. This is 
not just one vow: there are two, three or four which we can 
follow. So in the end, we beco1ne like a n1onk or nun, having 

. the consideration that we have renounced all of satnsara. Gen
erally, n1onks and nuns live in a monastery and do not feel they 
are in satnsara. But in a practical way it is not l ike that: the 
monastery is just another satnsara. But at least they are not l iv
ing the ordinary way because they are following the path of 
renunciation. 
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The Dzogchen teaching is not a path of renunci ation . The 
path of renunciation is tnainly related to our physical level. For 
exan1ple, I could take the vow, "I won't kill anilnals" or "I won't 
drink alcohol," and i f l  keep this vow for a very long titne I can 
add, "Until I die". I could never take a vow saying, "Until I 
have total realisation I won' t drink alcohol". Why? Because for 
drinking alcohol you need your tnouth. After your death, you 
wil l leave your tnouth and stotnach in the cemetery. How will 
you drink then? That is a very sitnple example. Thus, this kind 
of vow is tnainly connected with our body and so we can also 
say that this teaching is related tnore to the physical level . 

It does.n't tnean that this kind of teaching is not itnportant. 
Sotnetitnes this kind of teaching is tnore in1portant than Dzog
chen, because there are tnany sentient beings and tnany people 
in our satnsaric condition who don't  know how to fol low teach
ings like Dzogchen. They are not interested in receiving Dzog
chen teachings. Even if they are interested, they think, "The 
Dzogchen teaching is a kind of blessing". When they go to a 
Dzogchen teacher, they say, "Please, give me a blessing ! Please, 
give tne a protection cord ! "  Many Tibetan teachers give protec
tion cords when they cotne to the W estetn world. 

Why do they always give cords? Because they are used to 
doing it in Tibet, with Tibetan people. Tibetan people, who are 
tnostly peasants and local people, are always asking for a bless
ing. That is all .  Even if you want to explain the teaching a little, 
l ike the real tneaning and sense of Refuge and Bodhichitta, they 
never listen. Because they don' t  know that through listening 
and doing practice they can have realisation. 

Maybe they have leatned how to say a prayer in a very sitn
ple way, like OM MANI P ADME HUM. If I say, "Oh, chant 
this tnantra, it wil l  help you," even if they don 't  know how it 
will help, they believe the teacher and say, "Oh, yes, I will do 
if'. Then often when they are working or doing business etc. 
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they are always chanting OM MANI P ADME HUM, OM MANI 
PADME HU M ,  OM MANI PADME HUM, and they believe 
that is Dhan11a. Of course, this is  better than insulting smneone 
or lying; but this is not the real path. Just doing this is not enough. 
But son1e people  have no tnore capacity. That is why teachers 
are used to giving protection cords. 

When Western students tneet Tibetan teachers and are given 
protection cords, they put thetn round their necks like Tibetan 
people. If they visit five teachers, they have five cords. In the 
end the cords becotne dirty, and people say, HLook, these are 
spiritual people". lt does not look very nice but they believe it is 
sotnething itnpotiant. But if you are following the teaching and 
you want to be protected, you should do practice. That provides 
real protection, not hanging a cord around your neck. You are 
not Tibetans, you are Westerners and you have the capacity to 
learn the teaching. In reality, if we want to use cords, we should 
put then1 on sheep and goats and anitnals l ike cows. We need to 
give cords to these animals because they don't  know how to do 
practice, they don't know how to l isten to the teaching. But 
hutnans have tnore capacity; patiicularly Westerners who have 
gone to school and received an education. So you n1ust not do 
these things. If you have a cord, please, take it away and instead 
of using a cord, do practice. If you consider yourself a practi
tioner, this is the correct way to behave. You 1nust not be pas
sive. It is called passive, if you always think, "Oh, I will go to 
see a teacher, the teacher will bless tne and I'll have son1e kind 
of realisation". 

We can read the publicity done by son1e Dharma centres, 
such as, "Oh, we have a fantastic teacher cotning. You do not 
need to receive the teaching, you only need to see this teacher 
and you can have a kind of illumination". Maybe the teacher 
did not say that, but the Dhanna centre says it. Why does the 
Dhanna centre say that? In order to 1nake tnoney, you n1ust un-
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derstand that. You tnust not be confused. This is not teaching! 
You 1nust not be passive, otherwise you can't attain realisation. 

As you know, the Buddha is the tnost powerful teacher, but 
even the Buddha said, "I can give you the teaching, but your 
realisation depends on you". Buddha never said, HI can give 
you the teaching and your realisation depends on tne and I will 
give it to you". If it could be at all possible, Buddha would have 
already given enlightemnent to all sentient beings. 

We need to participate and be active. If we look at the kind 
of practice that we do, particularly in the Dzogchen teaching, 
we are always sending out l ight frotn ourselves and cotntnuni
cating with all the teachers and enlightened beings. Why do we 
do this? Because it shows we are active. We need to receive 
their wisdom; we need to receive their etnpowennents. If we 
are active in this way, then we can receive everything. If you 
have received a type of formal Tantric initiation, you will re
tnetnber that at the beginning the teacher asked you, "Now of
fer the tnandala offerings". This n1eans you understand that 
teaching is precious. After that, the teacher asks you to repeat 
sotne words. What is the tneaning of these words? The words 
say, "I want to receive this teaching and follow this path. Teacher, 
please, give me the path ! I will follow it in the conect way in 
order to have realisation". 

Maybe the verses are presented in slightly different ways but 
the substance is always the satne. So why does the teacher ask 
you to repeat this? The teacher already knows that you have 
cotne to the teaching to receive the initiation, and that tneans 
you are being active. But the teacher still makes sure that you 
will repeat it officially. This 1neans that you are showing you 
are active because the realisation is for you, not tor the teacher. 
This is an exmnple. It is very, very iinpotiant to be active. In  
any kind of practice or  teaching that you follow, whether it i s  
Sutra, Tantra, or  Dzogchen, you n1ust be active. Then you can 
get to the final goal of any path. 
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The path of renunciation is one of the three paths of libera
tion. Liberation 1neans we know we are in smnsara and we want 
to find liberation frotn it. We find liberation according to our 
capacity. If we do not have the capacity to govetn ourselves, 
then we control our existence usi:ry.g rules and then we can attain 
realisation. Another style of teaching is Tantra and this is called 
the path of transfonnation. This path is related 1nainly to our 
energy level, which is also related to how the teaching was first 
taught by enlightened beings, which is different frotn Sutra. A 
Sutra teacher like Buddha Shakyamuni, is what we call a Nir
tnanakaya tnanifestation. In general, we talk about three kayas: 
kaya is a Sanskrit word tneaning ' dimension' . Nirmanakaya 
means the material dilnension, where things exist on the level 
oftnatter. This 1neans we can see, touch, and have physical con
tact with the object. Buddha Shakyan1uni had a physical body 
which means it was possible to see and talk to hiln. People could 
listen to the words of Buddha physically. Thus the Buddha's 
teaching is the path of renunciation. Ren1e1nber, when you were 
studying Buddhism and you learnt that the Buddha taught the 
Four Noble Truths :  the truth of suffering; the cause of suffer
ing; how to stop the cause of suffering; and the path to follow in 
order to have realisation. These are all teachings related prima
rily to the physical level . This is path nutnber one. 

The second is the path of Tantric transfonnation. Tantric 
teachings were not taught by the physical B uddha. Tantric teach
ings were transtnitted by enlightened beings like Buddha Sha
kyan1uni in a state of transfo1n1ation. There i s  a very itnportant 
.initiation that the Dalai Lan1a often gives, the Kalachakra ini
tiation. It is considered that the Kalachakra was given by Bud
dha Shakyatnuni , and i t  is said historically, that one year before 
tnanifesting Parinirvana, Buddha Shakyatnuni transtnitted this 
teaching. This is our way of seeing it in a dualistic way. If we 
really enter the Satnbhogakaya, the di1nension of transfon11a-
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tion, then we cannot limit titne in this way. Past, present and 
future are all pati of our dualistic vision. If we are in the Satn
bhogakaya dilnension, and enter into the tnanifestation or trans
fonnation, then we are beyond thne. In order to speak of the 
' three titnes ' ,  first of all we need to be in titne, then divide it 
into these three. Being 'beyond time' tneans thne does not ex
ist. When we are in that state and then look at the dualistic con
dition, we can understand how titne is generally considered. 

In any case, there can be a Kalachakra tnanifestation ofBud
dha Shakyamuni . When Buddha Shakyatnuni transfonns into 
this ditnension, he is beyond titne. Then with 

·
this tnanifesta

tion, he transtnitted knowledge ofKalachakra in the Tanttic style 
of teaching, which was not like his oral teachings. In the Nir
n1anakaya style, the teacher explains and the students listen so 
that they can understand sotnething in an ordinary way. But in 
the state of transfonnation, we are beyond the physical level 
and there isn't  any particular transtnission of oral explanations. 
There is just tnanifestation, but not only of figures or fonns;  
since the root of all these tnanifestations is sound, there is  also 
the kind of sound we call natural sound and natural 1nantra. 

One of the tnost itnpotiant tnantras is the Song of Vajra. 
This doesn't  tnean that the S atnbhogakaya tnanifestation of 
Vajrasattva is saying EMAKIRI KIRI and soineone else is lis
tening. There is  j ust the tnanifestation of the Smnantabhadra 
ditnension and that is tnanifesting the sound of the Song ofV ajra. 
Tantric transmission is not received gradually. In the Satnbho
gakaya, all tnanifestations related with our state ofbody, speech 
and tnind tnanifest instantly. Satnbhoga is a Sansklit word. The 
real tneaning of satnbhoga is tnore or less 'qualification' : the 
quality of all the five eletnents, the five colours, etc where eve
rything is perfected in that state. That ditnension of perfection 
is called Satnbhogakaya. I explained yesterday that the primor
dial potentiality of the individual is sound, light and rays, and 
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that we have these three potentialities just the same as enlight
ened beings. There is no difference between our prilnordial 
potentiality and San1antabhadra' s  or Vajrasattva's .  But in gen
eral we are very different, we can' t  compare ourselves with 
San1antabhadra or Vajrasattva. 

Why can't  we con1pare ourselves with then1 if we have the 
same qualifications? Because although we have the satne qual i
fications, we don't  have their knowledge. We are not in that 
state ofknowledge and are ignorant of it. Not only are we igno
rant for one day, or for one life but for infinite lives since we 
have always been accutnulating negative kanna. When we are 
. 
always accutnulating tnore and n1ore negative kanna then we 
are tnore and n1ore ignorant of that knowledge. So we n1ust 
eliminate all these obstacles, then tnaybe we can cotnpare our
selves with Satnantabhadra. It is not sitnply sufficient to have 
the smne qualifications. 

Many people have that idea because the Dzogchen teachings 
say, "We have all the qualifications and have always been per
fect in our nature s ince the very beginning." Then why are we 
l iving in san1sara? Enlightened beings like Satnantabhadra are 
very rare, beings in samsara are numerous. Our qualifications 
are son1ehow tnanifesting because there are secondary causes. 
If we knew imn1ediately, "Oh, this is tny qualification," and 

were able to be in our real nature and not fall into a dualistic 
vision, then we would becon1e a pritnordial Buddha like Sa
n1antabhadra. But that is very difficult. Most people and beings 
are ignorant of that and itnmediately see everything in tenns of 
subject and object. When their qualifications are tnanifesting 
they in1n1ediately think, "How nice. What is this? I like this 
qualification". Then itntnediately they fall into dualistic vision. 
When you fall into dualistic vision then you have tnany thoughts, 
and tnany thoughts create tnany obstacles. For exan1ple, i f  you 
see a very nice flower, what do you think? First you think, ·�oh, 
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what a nice flo·wer". Then tnaybe if you are a Dzogchen practi
tioner, you are not distracted and you know that you are think
ing, "How nice this flower is," and you don't  fall into a dualis
tic way of thinking. But if  you are not a practi tioner, then you 
think, "Oh, it is very nice, I want to have_ this flower". Gener
ally when we see sotnething nice we wish to have it. For exmn
ple, today in the modern world if you see a very nice cotnputer 
in the newspaper, you think, "Oh, how nice, this is better than 
1ny cmnputer". Then you read smne infonnation about it and it 
says it' s  really very, very special . Then you look in your pocket 
to see if you have sufficient 1noney or not. This means that you 
have already created an attachtnent. 

Generally, we create an attachtnent to everything we like. 
Then we struggle to get it. If we get it, then we 1nust protect it. 
If smneone takes it away, then we don' t  like it. Then we strug
gle with the person who took it away, and all kinds of etnotions 
atise. We are conditioned by these etnotions, which creates nega
tive kanna. Then day after day we are always accutnulating tnore 
negative kanna. We are no longer in the original condition of 
how it all statied . In satnsara, we continue living intinite lives 
this way. 

That is why we need the teachings and an introduction, in 
order to try and get into that knowledge again and purify our 
obstacles. So it is i1nportant to know the characteristics ofSatn

bhogakaya and what it 1neans. Smnbhogakaya tneans the di
tnension of our potentiality. B ut even if we have that potential
ity, if we are not in our real condition, then al l of smnsara devel
ops. Although we don' t  have any desire to create satnsara or to 
develop satnsara, in a practical sense, we continually develop it. 

For that reason there is the Tantric style of teaching, where 
we transfotm our itnpure vision or kannic vision into pure vi
sion. Within the Tantric teachings, there are n1ainly two differ
ent 1nethods that are itnpotiant when we are following the Dzog-
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chen teaching. Most traditions or schools follow Anuttara Tan
tra, or Higher Tantra. Anuttara n1eans superior, in contrast to 
Lower Tantra. Lower Tantra does not really refer to a Tantra of 
transfonnation. But it is called Tantra because in it they recog
nize that our real condition is  the state of the Vajra. In Sutra, 
there is no recognition of the Vajra state. 

In the Mahayana Sutras, for exatnple, it is said that every
body has a B uddha seed. A Buddha seed tneans that if we are 
following Buddha, and the path of Mahayana Buddhisn1, then 
after tnany l ives we can attain realisation l ike the Buddha. If 
you put a seed in the earth then give it water, light and heat, l ike 
in the su1nn1er tilne, then it will slowly, slowly grow. Eventu
ally, flowers or fruit tnanifest but it takes a long time. This is 
what happens with a seed. So when we say, "We have a Bud
dha seed," it n1eans that we have that kind of possibil ity. But 
not all Sutra style B uddhists considers we have a Buddha seed. 
In son1e Hinayana style teachings they also say that rigche ex
ists . Rigche tneans people who can never have realisation. So 

· there are discussions between Mahayana and Hinayana on this 
point. Even so1netimes within the Mahayana, there were smne 
currents not accepting the idea of a Buddha seed . 

In the Tantric tradition, our real nature is called V ajra. A 
Vajra has the quality of being indestructible and unchanging. 
This 1neans there is a greater potentiality in this case, not just a 

kind of seed. Within the Tantric teachings, Lower Tantra and 
Higher Tantra have different considerations. P articularly in 
Higher Tantra or Anuttara Tantra there are two' distinct cur
rents . In the Nyin!:,'111apa tradition, one is called Mahayoga. 
Mahayoga is n1ore or less the smne as Anuttara Tantra. Anut
tara Tantra is diffused in all traditions or schools.  For exan1ple, 
Kalachakra practice, Hevajra practice, Yamantaka practice and 
Guhyasamaj a  Tantra, all these are called Anuttara Tantra or 
Higher Tantra. Within the Nyingmapa tradition, they also have 
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all these teachings, which are called Mahayoga. There is no 
difference between Mahayoga and Anuttara Tantra. 

But in the Nyingtnapa tradition, there is also another systetn 
called Anuyoga. The Anuyoga and Mahayoga traditions were 
originally taught in Tibet by Guru Padmasmnbhava. Then tnany 
Tibetan translators went to India in that period and introduced 
1nany new tantras into Tibet. B ut all the new tantras they intro
duced belong to Anuttara Tantra. So Anuttara Tantra and Ma
hayoga are the smne. Anuyoga was also taught by Guru Padtna
smnbhava but is not the satne as Anuttara Tantra. You can't  
find Anuyoga in any tradition other than the Nyingtnapa tradi
tion. The systen1 of Anuyoga does not exist in the Sakyapa, 
Gelugpa, or K.agyiipa traditions. There is Anuyoga in sotne col
lections of the Tantric teachings of the Sakyapa and Kagyiipa, 
but Anuyoga is always considered to be in the Nyingmapa tra
dition. 

It is very i1nportant that you know the systetn of Anuyoga, 
because in the Dzogchen teachings when we use transfonna
tion tnethods, we only use the Anuyoga systetn. Why do we use 
the Anuyoga systetn? For two reasons. One is related to the 
principle of our potentiality. The view of Anuyoga and Dzog
chen is the satne. Another reason is  that in  Anuyoga practice, 
transfonnation is done instantly, and we can transform in a very 
easy way. If  we want to do transfonnation practice in Anuttara 
Tantra, which has developed in all traditions, then you tnust 
develop the transfonnation gradual ly. So it is a little cotnpli
cated. It doesn' t  tnean Dzogchen practitioners can ' t  do Anut
tara Tantra practice. If you want to do it and you have patience, 
then you can do it that way. But in general it is not so very easy 
to do. That' s  why we use the Anuyoga systetn n1ore. Anuyoga 
does not speak of our Vaj ra nature in an ordinary way l ike Tan
trisnl. It explains our primordial potentiality as sound and light 
and rays. How can we get in that state? How can -vve realise 
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that? Anuyoga uses the method oftransforn1ation. In the Dzog
chen teaching we are using the tnethod ofDzogchen. This is the 
difference. 
Why doesn' t  Anuyoga use gradual transfo1n1ation like Anut
tara Tantra? Because the way of seeing our potentiality in Anu
yoga and Ariuttara Tantra is different. In ge11reral, Anuttara Tan
tra or Higher Tantra considers that we have the potentiality of 
the Vajra. B ut in order to have that realisation we tnust use two 
tnain stages : firstly the developtnent stage and then the accom
plishtnent stage. Working with these two we can attain actual 
realisation in the end. The developtnent stage tneans when you 
are doing the visualisation, that firstly you are in etnptiness. 
From a dimension of emptiness, the energies of the elements 
manifest. Then frotn these eletnents, there tnanifests the whole 
dimension or tnandala. In the mandala, through the seed-sylla
ble of our individual real condition, the tnain deity tnanifests. 
We also have five aggregations, five eletnents etc., tnany dif
ferent kinds of functions, and all these, manifest one by one, as 
personified deities. So one by one, we create the cotnplete visu
ali sation of the tnandala. This is just the tnain n1anifestation. 

Then there is the description of the tnain tnanifestation of 
the deity: how many heads, how many arms, how tnany legs, 
what each hand is holding, what colour it is and which oma-

Inents there are etc. So when you do a gradual visualisation you 
need a book. You read how it is all explained, one after another, 
and then you do the visualisation. By the end, you have con
structed the cotnplete tnandala and the deity. This is called the 
development stage. If your developtnent stage is precise and 
real then it is considered that you have tnore capacity for trans
fanning into pure vision. Not only that, but you now also need 
to integrate your existence in that transfonnation. 

Then you do the visualisation of channels and chakras, and 
you use your prana energy, like your kundalini, depending on 
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the different tnethod. All this is integrated with the visualisa
tion of the mandala. It is in1portant that you also use 1nantra and 
chant the tnantra for a long titne. This all is called the accon1-
plislnnent stage. Then, combining these two together, you can 
reach the end of the transfonnation. Then you don't  need to 
exert any futiher effort building up the visualisation and doing 
something, you can j ust remain in this clarity. This is called the 
Mahamudra state. This is really what Mahamudra means in 
Tantrism. Mahatnudra cannot be accotnplished just through 
doing visualisation of deities or j ust through visualising cha
kras and channels.  You have to go through the two stages. Only 
then can you get to the final goal, which is called Mahamudra. 

Mahatnudra is universal in Nyingtnapa, Kagyiipa, Sakyapa, 
Gelugpa: all traditions. B ut what you receive as Mahatnudra 
teaching in the l(agylipa tradition is a bit different. In l(agyiipa 
there is the Mahatnudra of Gatnpopa that is tnore or less cotn
bined with the Dzogchen principl e. This is a specia] way of 
applying and lean1,ing Mahatnudra. When we apply Anuyoga, 
there is no need to build up the transfonnation gradually be
cause according to the Anuyoga principle, we have our primor
dial potentiality frotn the very beginning. Our pritnordial po
tentiality is just l ike the potentiality of a tnirror. A tnirror has 
infinite potentiality to reflect everything. We don't  need to in
sert a progratn into a tnirror. For exatnple, when we are work
ing with a computer it seetns the cotnputer has infinite potenti
ality. But actually nothing could appear in the con1puter with
out a progratn. In a mirror, we don't need a progratn. Every
thing that is found in front of the mirror instantly n1anifests . 
Why? Because the mirror has that potentiality. This is a good 
example. Our pritnordial potentiality is just like the potentiality 
of the tnirror. Likewise, in order to tnanifest the 1nandala or the 
deity, all transfonnation depends on secondary causes. 
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Manifestation is not really dependent on building smnething 
up one thing at a ti1ne. For example, if there is a 1nan in front of 
a 1nirror, his fonn instantly appears in the tnirror. The reflection 
does not develop slowly, beginning fro1n the feet and then the 
stotnach and then the neck and head. Why? Because the mirror 
has infinite potentiality to reflect instantly. The tnan is only the 
secondary cause for the vision appearing. 

If there is no secondary cause in front of the tnirror, then 
nothing will appear. But it doesn't  mean the mirror' s potential
ity has disappeared. We have the san1e kind of potentiality. When 
we are aware and are in the state of knowledge of our real na
ture, we can tnanifest anything that is in front of us, if there is a 
secondary cause. In this case, this could be a Satnbhogakaya 
style 1nanifestation. But usually we are completely ignorant of 
that. We ignore that we have that potentiality especially, and 
forget that our potentiality can manifest everything. Even if 
sotnething manifests through our potentiality, we ilntnediately 
fall into a dualistic way of thinking, "l ' tn here, I ' tn seeing some
thing there, and that is something nice or ugly". This is called 
dualistic vision or the 1nanifestation of itnpure vision. So for 
that reason in Anuyoga, there is no need to construct sotnething 
using the development stage. Instead, we just use sound and 
manifest instantly. In the real sense, however, there is no differ

ence. 
If you are looking at a fonn in a painting or drawing, you 

exatnine carefully what it looks like. For example, if you look 
at a picture ofSatnantabhadra, you can see how Satnantabhadra 
is sitting and what his head and body are like etc. You can look 
at all these things one by one. This means you are training using 
the developtnent stage. B ut even if you don't  go through each 
factor one by one, if  you have looked at a picture of Satnanta
bhadra, then afterwards when the painting is gone and sotneone 
asks you, "What does Samantabhadra look like?" you still have 

47 



an idea because you have already seen that image. If I asked 
you to describe all the details, 1naybe you couldn' t  explain eve
rything precisely. It is just the satne if you do the developtnent 
stage of a very cotnplicated visualisation like Hevajra, for ex
ample. Hevajra has sixteen arn1s.  Where are all the arms and 
what are they all holding? When you are looking at then1 one by 
one then you can have an idea. But if I ask you now, "What 
does Hevajra look like? Do you remetnber what all the sixteen 
arms are holding?" it is a little difficult for you to remember. 
But you don't  really need to retnember all this. It is not the tnain 
point.  Sotne people following Anuttara Tantra give too tnuch 
importance to it. They think that when you do the visualisation, 
you should see everything clearly in your tnind, because their 
idea is based on constructing something. But in Anuyoga we 
don't need to construct anything. A picture is only a secondary 
cause for tnanifesting something. Your teacher introduces you 
to the tnethod by showing you a picture, saying, "Look, this is  
what Vajrasattva looks like". Then you have an idea of Vajra
sattva, and later when you are doing the visualis·ation, you can 
instantly remetnber what Vajrasattva looks like, n1ore or less. If 
you do the visualisation gradually or non-gradually there is not 
n1uch difference really. 

When we do a transfonnation practice in Anuyoga, the most 
iinpmiant thing is the feeling rather than the fonn. If you are 
transfotming into a wrathful manifestation, for exatnple, then 
even if you don't retnember everything in detail, you still have 
an idea of how it looks and you focus on the feeling of it. The 
way in which the figures of deities are presented in the Tantric 
style are just sytnbolic. It is just a tnethod. If you ask tne, "What 
does Vajrasattva look like?" then I must tell you. I say, "Vaj ra
sattva is white and is seated in the lotus position holding a vajra 
and bell". Then you can have an idea. But it doesn't really tnean 
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that Vajrasattva always manifests holding a vajra and a bell and 
is always seated l ike this .  Vajrasattva can tnanifest in different 
ways. 

But the method, or the way the transtnission was received in 
that motnent is very itnportant. At the exact tnoment of seeing 
and having contact with a Satnbhogakaya tnanifestation, there 
is a fonn that always retnains as a kind of method, a bit like a 
photograph. If sotneone takes tny photograph right now and 
I ' tn sitting like this, in that photograph I ' ll always be sitting 
like this .  You can do a hundred thousand copies of it, and I ' 11 
always be sitting the san1e way. But in the real sense, I ' tn not 
always sitting like this.  It was j ust at the particular tnotnent the 
photograph was taken. This is an exatnple. Therefore, it is not 
so itnportant to always go into too tnany details with regard to 
these things . The 1nost important point is to really feel the en
ergy of the tnanifestation. This is the Anuyoga system. 

The way of doing practice in the Anuyoga systetn is very 
si tnple. Firstly, we always need the seed-syllable and the man
tra which is transtnitted by the teacher. We also need insttuc
tions on how to do the transformation. Once we have received 
the transmission, then we can always apply it easily by just us
ing the seed-syllable and transforming with that sound. This is 
already the developn1ent stage. Then, not remaining in dualistic 

vision, we chant the tnantra. This is the accotnplishtnent stage. 
So it is very sitnple, and that is why we always use it in the 
Dzogchen teaching. 

But if you say, for exatnple, "I have received the initiation of 
Hevajra and now I want to do the practice of Hevajra in Anu
yoga style," you can' t  do that because you didn � t  receive Heva
jra in the Anuyoga style. You only received it within the Anut
tara Tantra' s  gradual system. So if you do this practice, you 
should do it according to the gradual systetn. If you have re
ceived the transmission ofHevajra in the Anuyoga systen1 then 
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you can do it that way. This is an exan1ple. You should do any 
kind of practice in this way. For exan1ple, after receiving the 
l(alachakra initiation frmn the Dalai La1na, which i s  in the Anut
tara Tantra style and seen1s a little difficult, 1nany people asked 
n1e, "Can I do the practice ofKalachakra in the Anuyoga style?'' 
Then I said, "Oh, you can' t  do that, because there is no I<ala
chakra in the Anuyoga syste1n". But later I discovered it does 
exist. In a terma teaching of1ny teacher Changchub Dorj e  there 
is a Kalachakra Anuyoga system. So, if you have received that 
transti1ission then you can also do it in the Anuyoga styl e. This 
is just an exa.Inple. You must not invent things by yourself but 
you should proceed according to the correct principle. You 
should deal with all practices this way. 

Then we have another path ofliberation, which is called ' self
liberation' . Self-liberation is the path ofDzogchen Atiyoga. The 
characteristic of the Dzogchen teaching and path is not trans
fon11ation or renunciation, although in Dzogchen, you can inte
grate any kind of practices within it. But integrating in Dzog
chen, n1eans you are generally able to retnain in the state of 
Dzogchen knowledge and integrate everything with this .  This 
is called integration: it doesn' t  1nean that you are doing a little 
practice of Sutra, a little of Tantrism and then 1nake it into a 

little Dzogchen n1ixture. That is not integration. 
In Dzogchen , the tnost important thing is not receiving an 

initiation, as in the Tantric style. If you want to follow a Tantric 
teaching, you tnust receive the initiation. After the initiation, 
then you receive the instructions and you can do the practice. 
Without the initiation, even if you do sotne Tantric practice, it 
doesn't  work. In Tantrism, applying Tantric practices without 
having received the initiation is considered very negative. It is 
very in1portant to receive the initiation and for the teacher to 
introduce you to the path, because the way the path is intro
duced is how an enlightened being introduced it to another en
lightened being. 
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We say that Mahasiddhas are enlightened beings but that 
they are not totally enlightened. Totally enlightened beings are 
able to transtnit the path of transformation through tnanifesta
tions and the Mahasiddhas are abl e  to receive that kind oftrans-
111ission. We can' t  receive this kind oftranstnission because we 
don't  have the capacity. A totally realised being, like Vimala
tnitra, can tnanifest the Rainbow Body. And pmticularly Gutu 
Padn1asmnbhava, of whotn it is said, that on each day of Gutu 
P adn1asa1nbhava he is always present in front of people who 
have devotion. We always practice the Guru yoga of Gutu Pad
tnasatnbhava on the day of Guru Padtnasatnbhava because this 
tneans that we can have direct contact with him at this time. 
Although we can' t  see Guru Padtnasambhava and it seems Guru 
Padtnasatnbhava is not present, it 's  not so. The truth is we just 
can' t  see hitn. 

We generally perceive everything through the organs of our 
physical body. If we shut our eyes we can ' t  see anything. In 
order to see sotnething we tnust open our two eyes . Of course, 
our two eyes can only see the material l evel . They have no ca
pacity to go beyond that. So when the tnaterial level is dissolved 
into the essence of the five eletnents as lights, we can't  see it 
with our physical eyes. If we can' t  even see a Rainbow Body 
how can we see S atnbhogakaya manifestations? It is difficult to 
receive this kind of teaching directly. Only enlightened beings 
like Mahasiddhas are able to receive these teachings. Then they 
introduce the teachings to ordinary people like us. 

In a Tantric initiation the teacher says, "You should do the 
·visualisation tnentally. You do the visualisation like this in a 
pure dimension. The dimension is a tnandala like this one, and 
in the tnandala the manifestation of the deities is like this". Then 
he is shows the mandala and the deity of the tnanifestation. Then 
he gives sotne instructions like, "Now you enter into this trans
fonnation," and at the srune time, the teacher also enters into 
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the transformation. Then using tnantra, he etnpowers the stu
dents, really giving then1 the possibility to enter into that tnani
festation. This is called an initiation. So if we don' t  have the 
initiation, we can't  apply this kind of path. 

In the Sutra systetn, which is the path of renunciation, the 
tnain point is receiving a vow. On the path oftransfonnation, in 
the Tantric system, the tnost ilnpotiant thing is receiving an 
initiation. In the Dzogchen teaching, the principle is not that of 
receiving an initiation or a vow, but an introduction. That' s  why 
Garab Dotje  in his three statetnents said, "the first statetnent is 
direct introduction". Direct introduction means the teacher trans
nlits the knowledge of the real condition directly to the stu
dents. This is related to oral transmission. First the teacher ex
plains everything for hours and hours. Then the teacher gives 
the sytnbolic transmission by saying, for example, " Our pri
tnordial potentiality is just like a mirror." A n1irror is a sytnbol.  
If we are doing an initiation in the Tantric style, then the teacher 
needs to show a tnin·or, saying: 4 'Look at this tnirror. lt has infi
nite potentiality". But in Dzogchen we don ' t  need to follow this 
style. 

When I say 'mirror' you already have the idea of a tnirror. 
There are different ways of thinking of a tniiTor. Maybe sonle
one thinks of a round tnitTor that they can hold with a handle. 
Other people tnay think of a big square tnirror, like a bathroon1 
tnirror. When you enter a house or sotne hotels there is often a 
very big tnirror. But a mirror is always a n1irror. It doesn' t  tnat
ter what shape it is.  We aren't  interested in the shape of the 
mirror but in the function of the mirror. You already have that 
idea, so we don't  need an actual obj ect. 

In Dzogchen when we are introducing our real condition, 
our real nature, we call it kadag and lhundrub. Kadag means 
pure since the beginning. This is tnore or less the same as the 
tenn 'etnptiness ' in the Sutra teaching. Lhundrub refers to its 
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qualification. In Dzogchen, knowing only about etnptiness is 
not enough. This is incotnplete knowledge. Our real nature is 
not only en1ptiness but also has infinite potentiality. That po
tentiality, just like a mirror's potentiality, i s  called the qualifi
cation, lhundrub. Lhundrub tneans the self-perfected qualifica
tion. 

For exatnple, if there are one hundred different objects in 
front of us, they have one hundred different fonns, one hundred 
different shapes and colours etc. But if we are thinking materi
ally of one hundred objects, perhaps we wouldn't  be able to fit 
them all into a mirror because the dilnension of a tnirror is quite 
stnall ,  and the one hundred objects are bigger. But here we are 
not dealing with the actual objects but are dealing with potenti
ality. A tnirror has the potentiality to reflect all these one hun
dred objects either one by one or all together. Even in a small 
mirror it is possible to see a huge mountain. It has infinite po
tentiality. In the satne way, we have that kind of potentiality. 
We know we have that potentiality since the beginning, and we 
also know that we have the qualifications of kadag and !hun

drub. 

When we are fonnally introducing thetn we use symbols. 
When we are explaining kadag and the etnpty condition, for 
example, we show a crystal ball or a crystal rock that is trans-
parent. This is sotnething like our real nature: etnpty and pure. 
But it also has infinite potentiality. So then we introduce our 
infinite potentiality using the example or symbol of a peacock's  
feather. On this peacock's  feather there is a kind of coloured 
ring or tltigle. The thigle represents our potentiality and we use 
the peacock' s  feather to show that we have that kind of potenti
ality. Why do we use a peacock' s  feather instead of a drawing 
of a thigle? Because the peacock's feather is natural . No one 
has tnade it. If we draw a thigle then it means sotneone has 
constructed it. But our real nature, our potentiality, is not devei-
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oped through practice or knowledge. We have had it since the 
very beginning. This is an exmnple of what is called sytnbolic 
transn1ission. 

When we do Guruyoga, we visualise a white A in a thigle 
that represents our three prilnordial potentialities. This is also 
just a sytnbol and not the real thing because our real potentiality 
is beyond fonn, just like the potentiality of a n1irror. When we 
look at a 1nirror, we can't  see the potentiality of it directly. We 
only discover it when there are reflections. Of course, the re
flections are not its potentiality either, but they tnanifest on a 
relative level from that potentiality. Learning about these things 
is called sytnbolic transn1ission. When you know about sytn
bolic transmission then you discover that all Tantric tnethods 
use symbolic transtnission, like using the mandala as a dimen
sion and deities for an individual ' s  transformation. All these 
things are symbols and by using these sytnbols, then it is possi
ble to have that realisation. This is called sytnbolic transn1is
s1on. 

Symbolic trans1nission is related largely to our physical level 
because if I show you a mirror, a peacock' s  feather, or a crystal 
rock you can see and touch them. Oral transtnission is related 
with the voice, because when I explain so1nething to you and 
you listen then you can understand. Direct transn1ission is re
lated to the n1ind. Direct transtnission is often received after the 
oral and syn1bolic transtnissjon, because these two are a bit like 
a preparation for the direct transtnission. But in a practical way, 
when we are receiving a transmission, they are all operating 
together instantly. So trans1nission is also related to our three 
gates. 

Now we are going to do a preparation for receiving direct 
transmission, because you can't  learn the Dzogchen teaching 
just by l istening to some kind of lecture. If the teacher just ex
plains so1nething and then you say, "Oh, I have received the 
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Dzogchen teachings", that is only the oral transn1ission and is 
incotnplete. It is very in1portant that you receive everything in a 

cmnplete way because when you have received the con1plete 
transtnission then you becotne a practitioner of Dzogchen. 

Son1e people think, "Direct transtnission is sotnething very 
tnysterious. I want to have an appointlnent with the teacher, a 
personal appointlnent. I have son1ething in1portant to ask". When 
they tneet tne, they say, "Please, give tne the direct transinis
sion". Then I'm very surprised because I 've never said that I 
give direct transn1ission secretly to selected individuals. I trans
tnit to all people who are interested in the Dzogchen teachings . 
This is a way of checking if people have capacity or not.  If  
sotneone does have capacity, when they receive the direct trans
nlission they discover their real condition. If they do not have 
enough capacity, they discover that maybe they need to do sotne 
n1ore preparatory practice. Sotnetitnes we n1ay need to do sotne 
purification practice first to itnprove our clarity. 

Maybe there are son1e obstacles. For exa1nple, sotne people 
are distracted even when the teacher is explaining very itnpor
tant points : sotne people even fal l  asleep. This can be an obsta
cle for receiving the direct transtnission. It all depends : if you 
fall  asleep it doesn' t  mean that you should do Vajrasattva prac
tice. If you fall asleep you need to do sotnething to prevent your
self frotn fal ling asleep . It is very sin1ple. For exatnple, if you 
start feeling really sleepy when you are doing practice, you can 
move your head back very sharply this three tin1es. Then you 
wake up. Maybe after five or ten n1inutes you fal l  asleep again. 
Then you can do it · again. We need to observe what kind of 
obstacles we have. That' s  why in the Dzogchen teaching we 
always say, "We should work with our circutnstances". 

We need to work with our circutnstances when we do prac
tice, when we are learning, as well as when we are going about 
our daily life. There is no need to always ask the teacher if you 
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have a probletn. You can ask sotne of the old practitioners be
cause they have smne experience already. If you really have a 
problen1 that you can 't  overcotne, then you can ask the teacher. 
These days it is very easy to cotntnunicate with the teacher if 
you have e-tnail .  You can just send a few lines and then you .can 
receive a reply inunediately. If you write a philosophical dis
course in your e-tnail and send it to tne, then you won't  receive 
a reply. f don 't  have the titne to read such things. My incotning 
e-n1ails are also litnited in such a way that if there are n1ore than 
twenty lines they do not get through. This is because tnany peo
ple l ike to write very long letters . They don't know how 1nany 
e-mai l letters l receive every day. There are n1any people but 
there is only one Norbu and 1 have no secretary. l ' tn tny own 
secretary autotnatically. So you tnust retnetnber that. 
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JULY STH 

DIRECT INTRODUCTION 

Direct introduction is  the 1nain point in the Dzogchen teach
ings, just as initiation is the 1nain point in Tantric teachings. 
This n1eans that it is son1ething indispensable in order to prop
erly receive the teachings. In general, the 1nain practice that we 
always do is Guruyoga. Guruyoga doesn'tjust n1ean saying son1e 
words, praying and chanting n1antra. These all are secondary 
things. The 1nain point of Guru yoga is being in the state of in
stant presence and this instant presence represents our real con
dition. This is also the state of the Guru, the teacher. It is the 
san1e as the state ofSan1antabhadra, Vajrasattva or Garab D01je. 
Even if we are only in this state for a few seconds, it is real ly 
Guruyoga. On the other hand, even if we are praying for a long 
time and chanting n1any 1nantras etc., if we n1 iss the princi ple 
of instant presence, our Gu1uyoga has little sense. 

Introducing the state of instant presence 1neans connecting 
with the trans1nission. If we are not connected with the trans
tnission we can't  have realisation. Intellectual understanding 

alone is not sufficient. If intellectual understanding was the n1ain 
point then we wouldn't  need the teachings. We have already 
developed our intellectual understanding sufficiently within our 
society. Just look at a university progrmn and you can see how 
many different courses it is possible to study. B ut even if we 
becon1e an expe11 of intellectual knowledge we are always us
ing our 1nind and 1naking judge1nents.  

When we are using our n1ind and we have a question, we 
usually think,  "Why? Why is it?" Then we find an answer and 

57 



are satisfied. Sotnetitnes we need to follow a kind of logic in 
order to confinn the answer. These are just tnental concepts . 
This is not the tnain point in Dzogchen. There is no possibility 
of explai ning true knowledge or understanding in an intellec
tual way. That' s why in the Sutra teaching, the Buddha said, 
"Understanding Prajfiaparatnita is beyondjudgetnents, beyond 
explanations, beyond words". And that is why tnany traditions 
don ' t  understand what the Dzogchen teachings call, ' introduc
tion ' .  

' Introduction' i s  officially used within the Dzogchen tradi
tion and also in Mahatnudra, within the J(agyiipa tradition. But 
if you talk with a Gelugpa teacher, even ifhe is a very good and 
scholarly teacher, and you say, "I have received an introduction 
into Dzogchen". the Gelugpa teacher wil l never accept it. He 
wi l l  in11nediately negate it, saying, "Introduction doesn' t  ex
i st. " ' The Sakyapa tradition doesn' t  understand either because 
they don't  accept it. We already know frotn the Sutra tradition 
that nothing exists to show and explain. So how can we intro
duce son1ething. if there is nothing to show and explain? If you 
tneet a Gelugpa teacher it is better you don't  discuss this point 
with hitn, saying, "Oh, I have received an introduction", be
cause you will just receive a negative response. 

You know that the characteristics of different teachings vary. 
I n  Dzogchen and in Mahmnudra, we use an introduction. Why? 
Because without an introduction how can we attain realisation? 
In ancient titnes, the Mahasiddhas always introduced to the real 
nature their students who then 111anifested realisation .  But you 
tnust understand the way of introducing and the characteristic 
of introduction. Why do we have direct introduction in the Dzog
chen teaching? Why did Garab Dor:ie say 'direct introduction '?  
Because we know what the condition of  the individual is like. 
We l ive in smnsara and have so much knowledge and under
standing in an intellectual way. And not just in an intellectual 
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way. Even .when we go to school, we learn n1ost things through 
experience, not just through intellectual study. 

For exatnple, you know that fire is hot and if you touch it 
you will be burnt. Water is cool and when you are thirsty, you 
need to drink water. You didn' t  learn about these things fro111 a 
school book, you learned about thetn through experience. Eve
rything we know about our condition was leatned naturally 
through experience. We can understand this very easi ly. For 
exatnple, if there is a 1nan who never had the experience of 
eating something sweet in his life, how can he understand what 
sweet is? Since he never tasted it, he doesn't  have that experi
ence, so if you want to introduce hin1 to the taste of sweetness, 
how do you do it? You could write a long explanation, a whole 
big volun1e or book describing what sweet is like. You could 
also found a whole school on your explanation so then the tnan 
could go to the school and study your explanation. But he wi l l  
still never really understand the taste of sweet. That's why Bud
dha said he could not explain the real sense of his understand
ing. If on the other hand, we go by our direct experience, then 
lean1ing is sitnpler. 

Since we learn everything through experience, why shouldn't 
we also discover our real nature through experience? This  is 
the principle of introduction. Introduction tneans we use our 
experience and through experience we discover our real nature. 
In reality, everything we do and have contact with in our life is 
part of our experience. But even if we include all of these expe
riences, we have to retne1nber what the key poi nt is .  We have 
three gates and with these three gates we can understand every
thing. All our experiences are related with these three gates : 
there are expetiences 1nainly related with our physical body; 
experiences tnainly related with our energy l evel or voice; and 
experiences 1nainly related with our 1nind. 

So there are 1nainly three kinds of experiences. Experiences 
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related with our physical fonn produce sensations that tnanifest 
through our body. For exmnple, when we are doing a particular 
position during practice, the influence of that position enables 
us to have particular sensations. By focusing on our channels 
and chakras, we can have a different kind of sensation. In gen
eral, we know that sensation is related to our body. If s01neone 
gives you a punch, it hurts. That is sensation. lf smneone does 
sotnething nice to you, you feel happy. Your feeling is differ
ent. You can understand how it is, it is very real . 

I n  order to understand this point in the Tantric teaching, they 
use n1any tnanifestations of deities in the forn1 of Yab-Yutn, 
n1ale and fetnale union. Why do they use ilnages of Yab and 
Ymn union? It is the presentation of sensation. One of the strong
est sensations is the sexual sensation. That is why everybody 
appl ies it. Even cats and dogs know about it. As hutnan beings, 
we know very well that we are more intelligent, but we still 
have that feeling and know how to enjoy it . That is all . Then 
after that, we experience j ealousy or anger and all sotis of prob
lenls arise. We only feel that sensation for a few seconds, a few 
n1inutes but then we create so 111any attachtnents and so tnany 
probletns. Why do we have all these probletns? Because we do 
not have the capacity to control ourselves . We are not aware 
and are not in the state of instant presence. Instead, we are con1-
pletely conditioned by these feelings. Then we becon1e upset. It 
is the satne if we have a sad feeling. We itntnediately get upset. 
The sexual sensation is a very strong experience and not so easy 
to use on the path for this reason. We can use it, but if we are 
not aware, we sitnply fall into dualistic vision. 

Another experience is that of clarity. This experience is re
lated n1ore to our energy level . For exatnple, our way of con
trolling energy or circulating prana energy can lead to tnany 
kinds of visions. For that reason, in the Tantric tradition, they 
do visualisation of the development stage first. Here, the di-
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mens ion is the tnandala and all beings are just like deities . Then 
later in the accomplishtnent stage, when they use the chakras 
and channels, do the visualisation and positions etc., it is possi
ble to have experiences. Our way ofvisualising at the develop
ment stage is silnply through integrating with that presence, so 
it actually feels real . This  is the way of working with clarity. 
Many people always think of clarity as refening to pure nlani
festations and pure visions. But clarity can be pure vision and 
ilnpure vision: it doesn't  just tnean having visions. 

When we open our eyes we see a tree, a tnountain or the 
countryside. This is also part of our clarity. Of course, it is not 
the satne as a pure vision of a tnandala and deities . But if you 
don't focus on what you see and go to the root of where these 
visions cotne from, then you will discover that there is no dif
ference between pure visions and itnpure visions. For that rea
son, if you are in the state of instant presence, there is the possi
bility of integrating pure and ilnpure vision. Therefore, in the 
Dzogchen teaching, we do not give too much importance to 
pure vision and itnpure vision. The itnportant thing is to be in 
our real condition, which is also pati of our experience. By us
ing this kind of experience, we can get into our real nature. 

In Tantristn, first there i s  the developn1ent stage, then the 
accotnplishtnent stage and finally the non-duality of these two 
stages . At that final tnotnent, the practitioner does not sin1ply 
ren1ain in the ditnension of transfonnation but is also aware of 
being in that state, and where all these tnanifestations are cOin
ing frotn. This state is beyond dualistn and it is called Mahan1u
dra, the final goal of the Tantric teaching. So Mahmnudra does 
not only n1ean doing visualisation of deities and chanting 
tnantras, these are all just means for having experiences as a 

kind of preparation. In the Tantric tradition, we have experi
ences for a long tilne and then we finally get into the state. This 
kind of experience is related with our voice or energy level and 
is another very itnportant experience. 
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Then we have the experience of tnind, which is the experi
ence of en1ptiness. Even in the Sutra teaching, we do Shine 
practice of the cahn state. Why do we need to do caln1 state 
practice first of all? Because we are in san1sara and are gener
ally very agitated. So the first thing we need to lean1 is to be a 
l ittle relaxed . But only having the idea of relaxation is not 
enough. For exatnple, if you are very agitated and sotneone asks 
you to relax, it doesn't help at all .  It even tnakes it worse sotne
titnes. You know that if you could relax you'd feel better, but 
when you are charged up, it' s difficult to cahn down. Then if 
sotneone tel ls you, "Please relax,,

, 
you becmne even n1ore wound 

up. 
So this is not a solution. It is not sufficient to· just have an 

idea of relaxing. We also need a tnethod. First of all, a vety 
si1nple way of relaxing is to use our breathing. If we exhale 
deeply tnany titnes, ten or twenty titnes, then it can help us to 
feel a l ittle less agitated. If you start doing practice, for exmn
ple, when you are agitated it is not so easy. So for that reason 
we do the nine purification breathing first and then we do our 
practice. For exatnple we can do Shine practice. Shine practice 
is a kind of re-education of our n1ind. We know that .our tnind i s  
very agitated, so we do fixation o n  an object. W e  can use any 
kind of object. In the Dzogchen teaching, when we do Shine 
practice, we generally put a white A in a thigle in front of us 
and then we do fixation on this .  Why do we do that? Because 
we are tnore fruniliar with this itnage, as when we do the Gu
tuyoga visualisation, for exatnple. This is the reason, not be
cause it tnakes for a better state of Shine. For Shine practice 
you can do fixation on any kind of object. Only it tnust not be 
lun1inous or bright because doing fixation on a lu1ninous or 
bright object it is hannful for your eyes. Otherwise there is no 
difference between objects. 
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Son1e schools recotntnend specific  obj ects.  In the Gelugpa 
tradition, they use a picture of Manjushri , tor exampl e. Son1e 
other traditions use an itnage or a statue of Buddha. Why? Be
cause when you are looking at a statue of Buddha, you auto
matically have sotne idea of the cahn state. This because the 
image of Buddha is in a cahn state and is not agitated. You also 
have the idea that the hnage of Buddha is pure vision. That's  
why it i s  used. 

In order to have realisation of Shine you can use any object. 
Say you are walking in a garden and you sit down sotnewhere 
thinking, "Oh, this is a very nice place, I want to practice a bit 
of Shine". At that moment, if you try to set up a white A and 
thigle, or a statue of Buddha, or Manj ushri, it becotnes very 
cmnplicated. It tneans the practitioner is not a free practitioner 
but is dependent on sotnething. But since you know it doesn't 
tnatter which object you use, when you are sitting down and 
you look in front of you, you will see sotnething. Maybe there 
is a tree, and the tree has tnany leaves. Or n1aybe thet�e is a 

flower and .you can do fixation on that obj ect. 
If you do fixation tor a long titne, however, you tnust be 

aware of your condition. Sotnetin1es in sutntner titne it is very 
wan11 and then you tnay fall asleep easily. That tneans you are 
in a s leepy state. Son1eti1nes on the contrary, you are very agi

tated. So these are two different aspects of your condition. I.f 
you are very agitated, you should do your fixation gazing lower 
down. If you are sleepy, you do your fixation gazing higher up. 
If you don't  have any of these problen1s then you look directly 
ahead. But what is itnportant is that you do fixation in what is 
called a triangle style. 

Imagine that there is a triangle with two points at your eyes 
and one point where you do your fixation. Why are there two 
points on your side? Because you have so n1any concepts and 
so n1uch confusion that you need a larger space. Then you bring 
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al l this large space into one point and fix sharply. You know 
what 'sharply' 1neans. When you are doing fixation sharply you 
can't have any thoughts. Even if you have a lot of confusion 
and tnany thoughts, when you do fixation sharply, they all dis
appear. We do fixation in order to control all our thoughts. But 
you tnust not do sharp fixation for a long tilne, otherwise it wil l  
produce tnore tension and later, when you have finished your 
practice, you will discover you are tnore wound up. Instead of 
being in a cahn state you are tnore agitated than before. 

Sotneti1nes when you are practicing fixation, if you are do
ing fixation too sharply so1nething can tnanifest. Maybe you 
have sotne particular idea in your tnind and through that idea 
s01nething can appear. For exan1ple, while doing fixation sharply 
on the white A and thigle, the white A disappears. Or instead of 
the white A and thigle, the face of a person appears. Or sotne
thing like a cat or a dog or sotne objects, it see1ns to change. 
Smnetilnes if you have a wonderful idea son1e nice hnage may 
tnanifest. But in general, we always tend to have tnore fears and 
think about terrible things, so these things can also tnanifest. 
This is not a sign of your realisation but a tnanifestation of your 
tension. So in this case you tnust understand that you are stay
ing sharply in fixation for too long. 

It is enough to only retnain five or ten seconds fixating sharply 
and then slowly begin to relax . It is very ilnportant that you 
relax slowly. You retnetnber when you were lemning to drive a 
car. and in the beginning the car was always jerking. Why? 
Because when you released the clutch too quickly then the car 
jmnped forward. But when you learned how to release the clutch 
pedal slowly, s lowly, then there was no probletn. 

In the satne way, as you relax in Shine, you notice itntnedi
ately that thoughts arise. You relax slowly slowly, and then you 
see the thoughts appear and how they start and how they con
tinue. 'Then you observe carefully whether the thoughts have 
the power and capacity to distract you or not. If there is a prob-
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letn because you are distracted, then you fixate sharply again. 
Then again you slowly relax and observe. That is how you re
educate your tnind. In the end, when you are relaxing, you no
tice there are thoughts, but the thoughts don' t  have any power 
to distract you. You can remain in this  fixation in a relaxed 
way. Thoughts are free to arise and also to disappear. This tneans 
you have now realised the aitn of your Shine practice with a 
object. 

Now you can learn to do Shine without an object. You don't 
need a white A or anything for doing fixation. In this case, you 
can start your practice sotnewhere in an open place. If you sit 
down sotnewhere outside in the tnoming, you gaze into the 
western sky. Then you don' t  have any probletn with the light. 
In the afternoon you do the opposite. You sitnply gaze into space. 
In the space there is nothing, it' s  empty. But even if it' s  empty, 
when you start you direct your gaze just as you did with fixa
tion on an object. You do the fixation sharply in the etnpty space 
in front of you, fixing on one point without any object. Then 
you relax slowly, slowly. Thoughts arise, but you realise there 
is no probletn. If there is a probletn, you repeat the fixation 
sharply and relax again. It is very, very itnportant that your way 
of practising is precise. If you know how to do the practice in a 
perfect way then in a few days you can realise Shine perfectly. 

If you don't know the aitn of doing fixation, then even if you do 
it for one month, or two months it will be difficult to have reali
sation. 

Now when you are in the state of Shine, what does it n1ean? 
Is this really a meditation state or contemplation? No, this is 
only an experience of emptiness. Why? Because when you are 
in a caltn state you can't  find anything, it is etnpty. Even if a 
thought arises, you are not doing anything. You just remain in 
this calm state. This is called the experience of emptiness. The 
experience of etnptiness is sotnething related with our tnind. 
We learn it and through that experience we can get into the real 
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state. The real state tneans we are not only retnaining in etnpti
ness but we also look at who is  in this etnptiness, and we dis
cover that. If we discover that, then we are in our real nature. In 
that state there is no difference between en1ptiness, clarity or 
sensation, it is always the srune. We can get into that state through 
emptiness, through the experience of clarity or through the ex
pedence of sensation. But when we are in that state, everything 
has the same taste. There is the fmnous Buddhist saying 'satne 
flavour' . We also say that good and bad are the san1e thing. 
Good and bad are not the smne at a relative level . No one would 
believe that. But if you are really in your instant presence, rather 
than thinking or considering something has the same flavour, 
you discover that. This is very ilnportant for all practitioners. 

I ' ll give you a very silnple  exatnple. When we are dying, we 
have a lot of confusion and pain. Why? Firstly, because we have 
sotne illness in our physical body. Furthermore, when we are 
dying all the functions of our senses dissolve intetnall y. Each 
sense and eletnent produces many very strong experiences as 
they dissolve. So it is not so easy when we are dying. That' s  
why people lose their presence. But if you are a really good 
practitioner, particularly if you are used to doing a lot of prac
tice like Guru yoga, you know how to be in the state of instant 
presence and you have the capacity to integrate your ordinary 
condition in that state. B eing in instant presence means being 
beyond titne. That 1neans beyond experiences. So you are now 
being in the san1e fl avour of all experiences. If you are being in 
the state of instant presence, when you know you are dying, you 
remain in that state and then all suffering, all feelings, your sen
sations, everything is part of your experience. You are not de
pendent on expedence any more. You notice everything that is 
going on. So 'same flavour' means there is no problem. You 
see how itnportant it is not only when we are dying but in daily 
life also. 
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That' s why I 'm always asking my students whether they have 
problems or not. Because I 'm always looking at tny students to 
see if they have made any progress or not, or if they write to tne, 
saying, "I have a probletn" or "No probletns". When they are 
not pretending they have "no problems", but they are really 
showing no problems, then I understand, "They are doing prac
tice, they are doing integration in the state of contetnplation". 
So this is a very, very important sign of practice. If there is 
always a progression of probletns it means they are separated 
frotn the knowledge of Dzogchen. Sotnetilnes they have had a 
kind of flash of the experience of instant presence but it is not 
enough. After having that experience, we tnust try to stay in 
that state, doing Gutuyoga, or doing any kind of practice for 
integrating it. That' s  why we say, "We always need to do prac
tice." Even if we know our condition is perfect since the very 
beginning, in order to tnanifest that perfection we must con
tinually be in instant presence. When you have this knowledge, 
when you have such capacity, even if you don't show any tnani
festation of miracles, in the words ofGarab Dorje, "Even if you 
retnain in the physical body of a nonnal person, your real con
dition is Vajrasattva". 

That's why in the Dzogchen teaching there is the exatnple of 
the eagle's eggs and a small baby. The saying is, "Dzogchen 
practitioners are just like eagle's eggs". The explanation is this:  
"When an eagle's egg i s  hatching the stnall eagle is already 
perfect, and itnmediately has the capacity to fly". That tneans it 
is already perfect inside the egg. But the perfection does not 
tnanifest before the egg hatches. This is the explanation ofDzog
chen. I did not invent it, because I don't know what the eggs of 
an eagle are like. I have never seen thetn. But in the Dzogchen 
teaching it is said this way. In any case, we can understand what 
this exatnple tneans. 
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If we have knowledge in a perfect way, even if we do not 
tnanifest miracles, we are still perfect. The only thing that tnani
fests outside in an ordinary way is less tension and less fear 
because that is how it i s  inside. Our behaviour also develops of 
course and automatically tnanifests . We don' t  need to be al
ways speaking about Bodhichitta and cultivating Bodhichitta. 
Whoever has knowledge ofbeing in the instant presence is fully 
compassionate. Because through clarity we know very well how 
the situation in satnsara is. We know how tnany sentient beings 
exist in this universe and how they are suffering. They are not 
on the path and that meat'lS they don' t  have any guarantee that 
satnsara and their suffering will cotne to an end. We are on a 
path; we have knowledge and understanding, so how can we 
retnain indifferent to them? This kind of compassion is not ar
tificial compassion; it is real cotnpassion. There is no need to 
always speak of compassion. Your compassion needs to be more 
real. Real cotnpassion arises when we have this knowledge. 

Through the experience of etnptiness we can get in this 
knowledge. When we are introducing our real nature directly, 
we use one of these three experiences. Of the three, the easiest 
to deal with is the experience of emptiness. The experience of 
clarity is a l ittle n1ore cotnplicated. We need to work and train 
longer, otherwise we don't  truly have this experience. The ex
peiience of sensation is very tangible but maybe it is too real, so 
it is very difficult for us to deal with it. We need a training first, 
and then we can apply it. 

For that reason� most teachers give direct introduction by 
working with emptiness. There are many ways of doing it, so it 
is not necessary that we are following a book like in Kriya Tan
tra. We deal with our actual situation, knowing how we should 
work. We know there are two main things. One of the 1nost 
iinpotiant is that of connecting with the transtnission. This tneans 
that practitioners connected with the Dzogchen transtnission 
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are linked to it though a continuous chain beginning with their 
own teacher and going right back to Garab Dorje, Vajrasattva 
and Samantabhadra. Connecting with the transmission is very 
important in order to wake up and have realisation. This is be
cause we have been used to live in dualisti� vision for infinite 
lives and it is not so easy for us to escape from it and immedi
ately get beyond it. When we connect with the transmission, we 
can tnake progress and get into our real nature. This is one itn
portant thing. 

Then sotnetitnes in the Dzogchen teaching we use the em

powennent ofGuruyoga. Etnpowennent tneans that we are con
necting with the transtnission and at satne thne doing direct 
introduction. This is a more complete way of giving an intro
duction, because direct transtnission tneans we are introducing 
what our instant presence is like. Sometitnes the teacher intro
duces you to the state and you can really have the experience of 
direct introduction. Sotnetilnes even though you receive it from 
the teacher tnany titnes, you always retnain in doubt or tnaybe 
you don't feel anything definite. What do you do in this case? It 
is itnpot1ant that you connect with the transmission and receive 
the direct transtnission frotn the teacher. Then you should ap
ply that tnethod and you should continue in order to discover 
instant presence directly. We also have tnany methods like Setn-

dzins in order to have this experience. We need all these kinds 
of teachings and types of introduction, as it is indispensable to 
have this experience for doing Dzogchen practice. 
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JULY 9™ 

GURUYOGA AND SECONDARY PRACTICES 

Today I want to explain some tnore about secondary prac
tices. You already know that in the Dzogchen teachings the main 
practice is Guruyoga. All other practices are secondary. But even 
though they are secondary practices, if  you know how to work 
with them, they can becotne part of the tnain practice. It all 
depends on your way of practicing. In Tibetan, we say Lamai 

Naljor for Guruyoga and in all the· various traditions they have 
different kinds of Lantai Naljor. But if they do not do the Gu
ruyoga or Lamai Naljor in the smne way as we do it in Dzog
chen, then it is difficult to say if it is necessarily the main prac
tice or not. Because when we do any practice everything de
pends on how we do it. We must not be conditioned by the title 
or nrune of a practice . 

For example, when we say Guruyoga in the Dzogchen teach
ings, it refers to our state ofGuruyoga, which is the real state of 
the individual . This tneans an individual has discovered it  
through the transmission received from the teacher and has en
tered into that knowledge. When you have discovered that state 
and you are in  it, then that is Guruyoga. This is not only your 
primordial state but is also the same state as that of your teacher. 
When we do the visualisation, we itnagine that the teacher dis
solves in light and unifies with us . This is just in our imagina
tion, but the unification state is real if we are in instant pres
ence. Even if you are only in this state for a few minutes or a 
few seconds, just that is Guruyoga. In thi s  state of Guruyoga 
you can unify all your teachers and all enlightened beings be-
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cause all of their three Vajras are in the satne condition. There 
is no difference. We tnak� distinctions with our dualistic vi
sion, but when we are in instant presence, we are beyond such 
considerations. 

In the Dzogchen teachings, when we do Gutuyoga in a for
mal way using a syste1n like Anuyoga or Mahayoga, we do the 
visualisation of the Guru using the fonn of Guru Garab Dorj e  
o r  Guru Padmasan1bhava. W e  can also do i t  with Guru Vajra
sattva or with Gu1u Ati Buddha (in the Dhannakaya style) . But 
even if we use a particular form or ilnage, in the real sense, it' s  
the three Vajras that are the unification o f  all teachers - not just 
Dzogchen teachers, but all the teachers with whom we have 
had contact. We don' t  keep everything separate, saying, "Oh, I 
belong to this school or that school, or I 'n1 a fol lower of this 
tradition or that tradition". That is not the path of realisation: 
that is called limitation. Limitation is  the root of san1sara, not 
the root for tnanifesting nirvana. 

So that is the reason why we unify all teachers without any 
litnitations. Of course, when we do Guru yoga, Guru Garab Dorje  
is always present in  that 11101nent. We should not think of a kind 
of list, going through then1 one by one, "'My first teacher, sec
ond teacher, third teacher etc". Not like that. We already have 
ideas like, "I have contact with smne Gelugpa teachers and sotne 
Nying1napa teachers or Kagyiipa or Bonpo etc." It doesn' t  n1at
ter who belongs to which tradition. You have the Vajra connec
tion with thetn so these teachers are called Vajra Gurus. So you 
unify all Vajra Gurus related with your knowledge of the Vajra. 
This is your intention and this is called Guru yoga in Dzogchen. 

Other traditions and schools don' t  do it the san1e way. Even 
when they are doing Guruyoga, they do it with the founder of 
the school . They use this tnethod, saying, "Oh, this is our line
age". If they are Kagyiipa, they only use Kagyiipa teachers, even 
though in the J(agyiipa tradition there are many different line-
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ages. The same is true for the Sakyapa and the Gelugpa tradi
tions etc. But this is called liinitation. You don't  need to be 
limited and just be a Gelugpa student or a Kagytipa student. 
Living in society, you can have contact with all different kinds 
of teachers. So then you need to unify all these teachers and 
keep the srunaya of all of them. 

Keeping the samaya doesn' t  tnean you do all the practices 
that you have received. Nobody can do that. No one exists who 
can do it in that way. For example, if you have received hun
dreds of different kinds of initiations frotn different teachers 
how can you do all the practices every day? Even if you don't  
eat, or  sleep, or  go to the toilet, you still wouldn't  be able to  do 
it. You tnust understand that if you only do one of these tnany 
practices, tnaybe you are satisfied, but it is not sufficient. You 
tnust go to .the root or the source of all of these practices. You 
could receive the initiations of Kalachakra, Hevajra, Yaman
taka and Vajrakilaya. There are so tnany different kinds of ini
tiations, but then you wouldn't  be able  to do all these practices. 
From whom have you received these teachings? You didn't re
ceive thetn from K.alachakra or Vajrakilaya directly. You re
ceived thetn frotn a teacher. So doing Guru yoga tneans being in 
the state of all your teachers, and if you have unified all teach
ers and you are in that state, then you are keeping all your sruna-

yas. This is a very itnportant point, because this is the tnethod 
of Dzogchen, the view of Dzogchen. 

But if you discuss this view with a teacher of Yoga Tantra, 
and receive a teaching of Yoga Tantra, l ike Vajrapani, for ex
atnple, and then you say to this teacher, "I can't  do this Vajra
pani practice as well because I have already received so tnany 
teachings. I ' m  only doing Gw·uyoga, is it enough?" It' s abso
lutely certain that the teacher will say, "No, you should do Va
jrapani". They do not know how it is possible to go to the root. 
They lack this knowledge and for that reason they cannot ac-
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cept it. So the Dzogchen way is different, it always goes straight 
to the essence or to the root. You don't  need to go and discuss it 
with different kinds of teachers saying: "Oh, I can't  do this prac
tice or that practice. I only do Guruyoga. Do you think this is 
fine?" Because when they reply no, what will  you do? You will 
just be confused. 

The principle is not for you go round discussing it with peo
ple, or to be conditioned by different teachers and their points 
of view. You are following a teaching to attain realisation and 
you do your best towards achieving realisation. That is all .  You 
are not doing practice in order to support a teacher, or to sup
pOii a tradition or school.  You do Guruyoga to attain realisa
tion, so you should do it in the correct way. Whether you do it 
with Guru Garab Dorje or if you have followed the Gelu.brpa 
tradition and lineage and you do it with Tsonkhapa, it doesn' t  
n1atter. Fom1 is  relative, the main thing is that you unity all 
your teachers and the three Vajras into the form of the principal 
teacher. If you do Guruyoga this way, even the Guruyoga of the 
Gelugpa tradition has value. If you do it in a lilnited way, how
ever, then any kind of Guru yoga is not very i1nportant. There
fore, when I say the main practice is Guruyoga in Dzogchen, 
you 1nust understand the main point of it. 

Secondary practices are related with Tantric n1ethods. For 
exatnple, in the Medium Thun, we visualise Guru Padn1asa1n
bhava in front of us, and in the Short Thun there is the manifes
tation of Guru Garab Dorj e  in front of us in space. This is a way 
of doing visualisation in a dualistic way, not in a unified fash
ion. Why do we do it this way? Because we live in society and 
are living in a dualistic condition, and even though we know 
that dualis1n has less value, we use it and bring it into our knowl
edge. For exatnple, when we visualise Guru Garab Dotje  in the 
Short Thun, it ' s  very ilnportant not only that we do the visuali
sation of Guru Garab Dorj e, but also that our knowledge is uni-
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fied with all transn1issions, all teachers. Afterwards we sound 
A three tin1es and we do trondu. This n1eans we are integrating 
all kinds of wisdotn. At the end, we dissolve all of our visuali
sation into ourselves and then we remain in the state of instant 
presence and we sing the Song of Vajra. Then this kind of Gu
tuyoga beco1nes son1ething very ilnpottant. 

It is the san1e with the Medium Thun. First we do Refuge 
and Bodhichitta and then we use tnantra, 1nudra and visualisa
tion, these three things . Mantra is related with our voice, n1udra 
is related with our body and visualisation is related with our 
mind. When we use all these tlu·ee gates together it has tnore 
effect. When we pronounce OM AH HUM at the begim1ing, we 

itntnediately visualise that at the three places of Guru Padina
satnbhava, inside a thigle of five colours, a white OM, a red AH 
and a blue HUM tnanifest. These represent the three syl lables 
of the Vajra, the unification state of all teachers, not only of 
Guru Padtnasatnbhava. Then we go ahead with the tnantra 
VAJRA GURU PADMA THOTRENGTSAL. Vajra Guru re
fers to all the unified teachers but not just any kind of teacher. 
When you attended prin1ary school you had a teacher, but it is 
not necessary to unity the prin1ary school teacher into your 
Guru yoga. If you learn a little tnusic or art or sotnething, you 
can also have a teacher, but these are not Vajra teachers. A V ajra 
teacher is soxneone who brings you directly or indirectly into 
the knowledge of your Vajra state. You unifY all these kinds of 
teachers, all those who work that way. 

Sotne people have problems with teachers, patticularly West
emers, because on hearing that there is a teacher cotning, they 
run to see hin1 or her i1ntnediately. They never exatnine who 
the teacher is first. As soon as they read the publicity they say, 
"Oh, what a fantastic, wonderful teacher". Of course, if sotne
one is doing the organising and publicity for an event they will 
never say, "Oh, this teacher is not very good". If they said that, 
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then no one would cotne and they wouldn't  tnake any n1oney. 
So they always say sotnething like, "Fantastic !  This  is a rein
carnation of Padtnasmnbhava or Buddha Shakyamuni". Then 
you think, "Oh, this teacher is really itnpotiant. ' '  You jutnp to 
this conclusion, but you don't  really know who he or she is . 
Maybe you receive some teachings connected with the Vajra 
t1·o1n thetn. Then he or she becotnes a kind of teacher for you. 
After a few tnonths or a few years you discover that he or she is 
not a real teacher, but just a kind of Dhanna businessman or 
wotnan. Then you think, "Oh, I did sotnething wrong. But now 
I have sotne kind of Vajra relationship with thetn. What can I 
do?'' 

Upon discovering that a teacher is not perfect in the cotTect 
way, son1e people then stati to criticise thetn. This is not good 
at all . If you have received teachings frotn them, even if later on 
you don' t  want to follow that teacher anymore, you should never 
criticise hitn or her. It is bad for you not for the teacher. If sotne 
teachers are not good, then everybody knows they are not good, 
so there is no probletn. But if you criticise thetn, you will accu
tnulate negativities that will become an obstacle for your reali,.. 
sation. If you don't like that teacher and you have discovered 
that he or she is not a good teacher, then stay away. That is all .  
Don ' t  criticise thetn. I t  is not necessary that you follow thetn 
again or that you do anything with thetn. So this is what you 
should do in such situations. 

When you do Gutuyoga, you shouldn't distinguish between 
a good teacher or a bad teacher: number one, nutnber two etc. 
Smne people say, "This is tny root-teacher, this is tny second 
level teacher, this is tny third level teacher." Often these people 
like to prepare an altar. Then they put an itnage of a very itnpor
tant Lmna in the centre and they say, "This is tny root-Lama". 
But a teacher can be your tt11e root-Lmna without having a high 
official position. 
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Most people don ' t  know what a root-teacher really 1neans. I 
reme1nber 1nany years ago a lady catne to n1e saying, HOh, n1y 
root-teacher is Gyalwa Kannapa". "Oh," I said, Hthat is fantas
tic, very good." And she said, "I have come here to learn so1ne 
teachings and how to practice." Then I said, "But if you have a 
root-teacher then you must know how to practice already". She 
said, "But I have never n1et Gyalva Kmmapa". She had chosen 
Gyalwa l(annapa to be her root-Guru because the l(annapa is 
famous and has a very elegant style of presentation. Then she 
wanted to leatn so1nething fron1 1ne, yet that is really the serv
ice of her root-Guru. When you establish these kinds of levels, 
saying, "This is the first level , this is the second level etc." it is 
a wrong way of seeing. The root-Guru is very iinportant. Your 
root-Gutu is the teacher who woke you up, so that you finally 
understood the real sense of the teaching and discovered your 
real nature. This person is called your root-Guru, not son1eone 
who you choose. 

So even if you have a root-Guru, when you do Guruyoga, 
you unifY all Gurus without thinking that your root-Guru is first 
and the others are secondary. Even if there is sotneone who you 
consider is not a good Guru, in this n101nent, you don't  tnake 
any distinction. All are unif1ed in the three Vajras, and their 
three Vajras are unified with the three Vajras of Guru Padn1a
sambhava. And then you pronounce the secret nmne of Guru 
Padn1asa1nbhava, PADMA THOTRENGTSAL, and with this 
you can con11nunicate with hitn. If you know the secret nan1e of 
enlightened beings or guardians, through that nan1e and sound 
you can co1n1nunicate easily. If you have the idea, "Please, Guru 
Padmasatnbhava, I want to coininunicate with you", you can 
have that intention and you can do the invocation but it is not so 
easy to understand if you have really succeeded in cmnn1uni
cating or not. If we use n1antra and 1nudra combined with visu
alisation, then we can con1n1unicate easily. 
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For exmnple, when we are cotntnunicating we always do the 
n1udra of samaya. You put your thutnbs under your ring fin
gers, then you close your fingers in a fist and you put your hands 
one on top of the other. Through the power of this n1udra you 
can cotntnunicate. If you want to invite guardians or enlight
ened beings, you can cotntnunicate with thetn too . So it is very 
in1portant to use the secret nmne and tnudra. Many-people ask 
for a tnantra of Guru P admasmnbhava. The ordinary mantra of 
Guru P admasatnbhava is OM AH HUM V AJRA GURU 
P ADMA S IDDHI HUM. This is a universal tnantra, so every
body knows it and uses it. But when we are doing Guru yoga we 
say OM AH HUM VAJRA GURU PADMA THOTRENG
TSAL V AJRA SAMA Y A JA S IDDHI PHALA HUM AH. This 
tnantra is co1nn1unicating through the transtnission because we 
are using the secret nan1e of Guru P admasatnbhava, and of 
course, it is tnore effective. We not only know Padtnasambhava 
and his usual tnantra, but also by being in the transtnission of 
Guru Padtnasatnbhava, we know his secret natne and can use 
this to cotnmunicate. When we use the tnudra of satnaya and 
we say V AJRA GURU PADMA THOTRENGTSAL V AJRA 
SAMA Y A JA, it tneans we are inviting all the comtnittnents of 
Guru Padtnasatnbhava. His cotnn1it1nents are Vajra comtnit
tnents not ordinary cotnmitlnents. 

If s01neone asks tne, "Would you like to cotne to tny house 
for lunch totnorrow?" and I say, "Yes, I will cotne totnotTow," 
that is an ordinary co1nn1itment. I have tnade a committnent to 
go and eat with thetn totnonow. But before going to bed, sotne
one calls tne by telephone and says there is sotnething very itn
portant I tnust do totnonow tnotning. I have to go to Rotne the 
next day, so I cannot go to that person' s  house for lunch. Then 
I call n1y host saying, "Oh, my friend, l ' tn very sotry, I really 
wanted to be there for lunch but I cannot come." When I ex
plain all the reasons tny friend accepts my apology. So this is 
not a V ajra cotntnittnent, and it can change. 
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But a Vajra cotntnihnent tneans it can't  be changed. We are 
always creating Vajra comn1it1nents every day. You retnen1ber, 
when we do practice we say NAMO GURU BHY A, NAMO 
DEV A BHY A, NAMO DAKIN! Bl-IY A, and in this way we 
take Refuge and we check our intention for cultivating Bodhi
chitta. We are always accutnulating committnents, when we say, 
"I want to have realisation, and ·when I ' tn realised, I want to 
save and help all sentient beings. That is the reason."  I say it 
today, then again totnorrow, and until I attain total realisation I 
am always repeating it and increasing this intention. This inten
tion is just the san1e as that ofGutu Garab Dotje  and Guru Pad
masan1bhava. They too accutnulated infinite commitments. So 
now we n1ake thetn remetnber their con1mittnent, because if  we 
are not active, we cannot receive their wisdotn. So we retnind 
Guru Padtnasatnbhava, "Do you remember how tnany cotntnit
n1ents you took? Look, we are here in smnsara, we have full 
faith in you, and we are following your teaching. P lease, con1e 
with your help and your wisdom." That is the meaning when 
we say V AJRA SAMA Y A JA, and instantly we invite his wis
dotn while clicking our fingers. 

Whenever we receive an initiation or e1npowern1ent of body, 
speech and mind in the Tantric style, we use the mudra ofVajra. 
The 1nudra ofVajra represents the three Vajras, the state of body, 

speech and n1ind. Then, frmn the OM we invite white light, 
frotn the AH, red light and fi·otn the HUM, blue light. These are 
the three Vajras e1npowern1ents that we receive. We also say 
the tnantra, KAY A S IDDHI OM, WAI<KA SIDDHI A, CITT A 
S IDDHI HUM, one by one. And after that we say, JNANA 
S IDDHI A, and at that 11101nent we visualise that all the lights 
are cotning in together. This fout1h initiation tneans we are re
ceiving all the en1powerments. After that we chant the n1antra. 
During the waxing n1oon we say OM AH HUM V AJRA GURU 
PADMA SIDDHI A YUSHE HUM NRI JA. This is the tnantra 
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of Guru Padtnasatnbhava which is related to long life, so here 
we visualise hitn holding a long-life vase in the left hand. Then 
frotn the long-life vase, nectar flows out and enters our body, 
purifying all negativities and we obtain long life. At the satne 
ti1ne, frotn the three places of Guru Padtnasatnbhava (the fore
head, throat and heart) we receive infinite lights while we chant 
the tnantra. 

Frotn the full n1oon until the new n1oon, when the tnoon is 
waning, we use the mantra OM AH HUM V AJRA GURU 
PADMA THOTRENGTSAL VAJRA SAMAYA JA SIDDHI 
P HALA HUM A. When we chant this tnantra we always keep 
the presence that we are receiving lights

. 
continually. This is 

tnore of a Tantric way of doing Guru yoga. We are taking initia
tion because we have received the initiation originally, and now 
we are connecting with this transmission and increasing that 
potentiality. 

If we can' t  do the Mediutn Thun in the usual way but want 
to do the practice in a very simple way because we only have a 
short atnount of titne, then we can just use OM AH HUM. You 
pronounce A and with the A, the Refuge Tree tnanifests with 
Guru Padtnasatnbhava. With OM AH HUM the Three Vaj ras 
tnanifest in him representing the unification of all teachers. Then 
with OM AH HUM we receive all the lights. With the next OM 
AH HUM Guru Padtnasrunbhava dissolves and unifies into us 
and we tnanifest OM AH HUM at our three places. This is suf
ficient. We can also do it this shot1 way. 

If you want to do it an even shotter way, instead of doing the 
visualisation of Guruyoga with a white A, you do it with OM 
AH HUM. When you pronounce OM AH HUM, at the same 
ti1ne you do a visualisation of three thigles with the three letters 
OM AH HUM inside, at your three places. You recognise that 
these three Vajras are the unification of all your teachers and 
you retnain in that state. 
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If you want to do sagjang in the tnore traditional way, you 
can do the practices of Ng6ndro: firstly by doing prostrations 
for purifying your body, then by chanting the n1antra ofVajra
sattva or of Refuge and Bodhichitta for purifying your voice. 
All these practices are for purification. Then in order to accu
mulate tnerit, you do the offeting of the tnandala. The principle 
ofNgondro is sagjang; sag means accutnulating merit andjang 
tneans purifying, so you need to do a great quantity of all of 
these practices. 

If you want do it in a very sin1ple way, then you sound and 
visualise OM AH HUM in your tlu·ee places. This is also the 
root of Guru yoga, knowing that these are also your three Vajras, 
your potentiality. Then you pronounce OM AH HUM again and 
you itnagine white, red and blue lights radiating infinitely into 
all the ditnensions ofDharmakaya, S atnbhogakaya, and Ninna
nakaya, in which there are all the manifestations of enlightened 
beings. Through these lights you cotnn1unicate with then1 and 
also tnanifest infinite offerings to them and accutnulate tnerit. 
Then sounding OM AH HUM again you receive their light as 
well as their wisdon1 and e1npowem1ents. This is the supretne 
way of accutnulating tnerit, which is much better than doing 
tnandala offerings. This is because a tnandala offering shows a 
very strong attachment to tnaterial things. 

Indeed, when you think, "I 'tn doing the visualisation of 
Mount Meru, the four continents and all of our ditnension, and 
I 'n1 offering it all," in the real sense what you are offering is 
your intention, not tnaterial things. When you offer all of your 
n1andala to the Gurus, Devas, Dakinis or Buddha, Dhanna, San
gha, the tnandala still retnains at the end. If the offerings were 
real then they should disappear because you offered thetn and 
they were accepted. But this doesn't  tnean they weren' t  accepted . 
You are accun1ulating tnerit through your intention, not with 
the rice or all the things that you put in the tnandala as offer-
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ings . If we know that we are accutnulating tnerit through our 
intention, then we can do that instead of offering Mount Meru 
or son1ething limited, for then what can we offer universally? 
Offering all the ditnensions of Dhannakaya, Satnbhogakaya, 
and Ninnanakaya is an infinite offering. So this is how we can 
do the accutnulation of merit, and if you feel that accutnulating 
n1erit is hnportant then you should do it this way. 

The satne principle applies when you do purification prac
tice. First you pronounce OM AH HUM. From your OM AH 
HUM infinite lights radiate out to all ditnensions of satnsara, 
and the six reahns, where all the six different kinds of beings 
receive your lights .  The power of your light, related with the 
three Vajras, purifies their negative kanna and tnaybe also ben
efits the1n, particularly if you have accumulated a great deal of 
tnerit. You also imagine that they are purified and manifest in a 
pure ditnension. Then the lights return again and purify all your 
obstacles, your negativities and everything, just like we do in 
the Short Thun with three 'A's .  This is also how we can do sag 

andjang with OM AH HUM. The tnain thing is that when you 
pronounce OM AH HUM and are present in the state of the 
three Vajras, then you relax in that state. If you have time, and 
you feel like it, you can then sing the Song ofVajra for integrat
ing it al l .  If you don' t  have titne, then you just finish by pro
nouncing 'A A HA SHA SA MA to dedicate tnerit. It takes 
only a few tninutes to do this practice. 

You n1ust learn how to adapt and use different practices by 
knowing your circutnstances, rather than just deciding, "I want 
to do the Mediutn Thun every day," for exatnple. If you decide 
things in that way, it won' t  correspond with your actual condi
tion. When you have nothing to do and you are free then it is 
easy to do that kind of practice. But usually you are very busy 
and you don't have tnuch spare titne, so then you don 't do any 
practice. In this case it is very itnportant for you to ren1e1nber 
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that you can do a very sin1ple practice like Guruyoga with the 
white A. If you would like to do son1ething a little longer then 
you do it with OM AH HUM .  Of course when there is the pos
sibility you can do sotnething longer, you just do your best. 

The tnost ilnpotiant practice is Guruyoga. After that you can 
do any kind oftransfom1ation practice you like, n1ainly accord
ing to the Anuyoga systetn. So,  for exmnple, in the Short Thun 
and Mediun1 Thun we transfonn into Guru Tragphur or the 
Dakini Simhatnukha. For a Dzogchen practitioner this  trans
fonnation practice is a kind of sytnbol . We don't  really think, 
"Guru Tragphur is 1ny Yidmn or Siinhamukha is tny Yidmn". 
We do not do the practice that way. P eople who think that way 
are conditioned by the Lower Tantric systen1. In Lower Tantra, 
they choose one of the deities as their Yidmn, they receive the 
related initiation, and then they dedicate thetnselves to doing 
onfy that practice. They consider that this is their path . Yet of 
course, this is not the full path but is always a secondary prac
tice, just as in Dzogchen. So you tnust not think about transfor
tnation practice it a litnited way. Instead, you should know that 
even if you do only one transfonnation, this is sotnething like a 

sytnbol for all. 
I will give you a very concrete exmnple. The reason that you 

do practice is firstly to discover your real potentiality and to 
have the realisation that your potentiality is just like that of a 

n1irror. If you stand in front of a 1nirror then your figure appears 
in the tniiTor, and seeing your reflection is just a secondary cause 
for discovering your potentiality. The itnpotiant thing is not your 
figure, but that potentiality. If instead, there is a dog in front of 
the tnirror, a reflection of a dog appears. In order to discover 
the potentiality of the tnirror, a dog is enough. We can see it has 
the capacity to reflect anything. What is the difference between 
you and the dog if we want to discover the inherent potentiality 
of the tnirror? None. So why do you give so n1uch i tnportance 
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to your fonn or to a dog's  forn1? You n1ust give 1nore impor
tance to discovering your underlying potentiality. 

So when you transfonn into a deity, like Shnhamukha, the 
tnanifestation of that fonn is p art of your clarity, and through 
that fonn you can discover your potentiality. The tnain pdnci
ple here is to get into your potentiality. If you do Guru Trag
phur, there is no difference. We do two tnanifestations, Simha
n1ukha and Guru Tragphur in the Thun practice. Why? Because, 
in general, in our condition we have tnale and fetnale: these are 
two energies with slightly different functions. This is the rea
son there is a male tnanifestation and fetnale manifestation, but 
if we go to the real essence, one is sufficient. 

In the Dzogchen teachings related with Anuyoga, we can 
receive the initiation of Shitro. Why should we receive the ini
tiation of Shitro and the introduction? Because the initiation 
and the n1anifestation of Shitro is a secondary cause for mani
festing our potentiality. If there is a connection between our 
condition and the tnanifestation of one hundred different kinds 
of n1anifestations, then we have that secondary cause. So when 
our real nature is naked like in the state of the barao of Dhar
tnata, at that tnotnent they can tnanifest. Then, when this tnani
festation appears we can recognise it as our 1nanifestation, and 
we can attain total realisation of the Satnbhogakaya. If there are 
no secondary causes present, how can we discover the nature of 
the mirror? Even though the 1nanifestations are not the 1nain 
things, they are very useful. 

When we are dealing with any Anuyoga practice, this prin
ciple is also very useful. For example, if you have received hun
dreds of different kinds of deity initiations, when you are doing 
a practice like Si1nhan1ukha or Gutu Tragphur you can inte
grate them all into it. You know that with all deities it is the 
satne principle: they are just like a secondary cause for attain
ing realisation. Sotnetilnes people are very attached to using 
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specific tnantras . If you transform into the Dakini Silnhamukha 
and use her mantra, for exatnple, then if you like you can also 
add sotne other tnantras. If you really have this kind of attach
tnent, then you can use other tnantras, but this means you are 
still not going to the essence. If you really go to the essence, 
you don't  need anything else. Even if you don' t  transfonn into 
anything that is also fine, but of course we need sotne connec
tion with those tnanifestations which are secondary causes for 
developing our knowledge. 

We know that before doing a dark retreat we should try to do 
the practice of Shitro. Of course, this means that first you need 
to receive the transmission and then apply it. Then you have 
created a secondary cause. These secondary causes of tnanifes
tation are connected with your potentiality. Then there is sotne 
possibility that your naked potentiality manifests through a sec
ondary cause. You can have a vision l ike Shitro, for example: 
tnaybe not necessarily all tnanifestations ofShitro, perhaps only 
one aspect of a Shitro manifestation, and just that is your reali
sation of clarity. So you can understand how important it is. For 
that reason, when you are doing a practice like Simhatnukha or 
Gutu Tragphur, you should integrate everything into that prac
tice, rather than just thinking, ''This is the practice of Guru Trag
phur or S ilnhatnukha", just to fol low the Dzogchen tradition. 

That is not the systetn of Dzogchen. The Dzogchen system is 
very simple. Instead of having hundreds of different things and 
a lot of confusion, it is better to use only a few words, or a few 
things and integrate everything into that. If you are doing prac
tice in this way, then you won' t  have any problems and also 
your daily life practice will becotne tnuch simpler. 

In general, people need the practice of Green Tara a great 
deal because we are so confused and have so many problems. If 
we want to succeed in something then we should do Green Tara 
practice. But you shouldn't  do it only as a secondary practice, 
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you are also dealing here with the main practice. In our cotnn1u
nity we do Green Tara practice by cotnbining the Yoga Tantra 
system with the Anuyoga systetn. In the Yoga Tantra systetn, 
we do the visualisation of Green Tara in front of us and then we 
invite her wisdom, we unify, and then we offer. Here we are not 
making actual offerings and doing all kinds of con1plicated 
things, we are j ust imagining Guru Arya Tara in front of us 
knowing that she is also the unification state of all the Gurus . In 
this way, this practice b ecotnes a main practice. 

Then we do the invocation. First we have the n1antra OM 
ARYA TARE SAPARIVARA VAJRA SAMAYA JA PADMA 
I<AMALA Y E  ST A M .  Then we do the invocation OM 
JEZUNMA PAGMA DROLMA . . .  , that is  a very short invoca
tion. You can pronounce this  many times. If you like you can 
add also these words OM LAMA GUNDU S . . .  etc. , which 
means P agtna Drolma, Arya Tara is the union of all of these 
(Latna, Yidatn, Khandro etc.). 

Then you use the tnantra OM TARE TUTT ARE TURE 
SV AHA. This mantra has the action for receiving wisdon1 just 
like the Guruyoga mantra. After that there is another invoca
tion: JEZUN P AGMA DROLMA . . .  etc.,  that is particularly ef
fective for overcoming negativities . So you repeat this invoca
tion a few titnes and then you chant the mantra TARE. Tara is a 
name, whereas TARE is an invocation, so if you say TARE 
TARE TARE . . .  , then you are cotntnunicating with Tara and 
you are invoking her directly. After that you pronounce TAM 
and you dissolve the tnanifestation of Tara into yourself, and 
itntnediately you tnanifest as Green Tara. At the centre of your 
manifestation there appears a green letter TAM, which is the · 
seed-syllable of Tara. Frotn that syllable infinite lights radiate 
out and cotntnunicate with all enlightened beings in order to 
(activate and) receive their wisdom. You also send out lights 
which purify all the six Lokas. You can do sagjang, all the prac-

86 



tices of Ngondro, in this way. While you are doing this, you 
chant the tnantra OM TARE TAM SV AHA. This is the more 
essential mantra ofTara and, if you like, you can add OM TARE 
TUTT ARE TURE SV AHA, the longer one. If  you like, you 
can also add the 1nantra ofWhite Tara for attaining long life but 
it is not necessary to transfonn into White Tara. You can just 
use it l ike an action-mantra. In the action-tnantras, you sonle
titnes need to change the colour of the lights or use tnany col
oured lights. So you can change this aspect a little but it is not 
necessary to change your transfonnation. 

When you have done sufficient Green Tara practice then you 
can also add the action-mantras. I will give you the transtnis
sion of the action-mantras.  You know that there are twenty-one 
tnain Tara tnanifestations so there are also twenty-one main 
action-mantras. When you are learning the .action-tnantras you 
need to understand what each of thetn are for. 

Many people ask 1ne how long we should practice each of 
these action-mantras. First we should do the main mantra. In 
general, I ' m  always saying that you should try to do at least one 
week of personal retreat using the tnain mantra. But this doesn't 
mean that when you have done one week of personal retreat 
then the action-tnantras will work. It may work, but if  it doesn't 
work, it tneans that your tnain practice is not sufficient. You 

don' t  do the action-tnantras to begin with. You should do the 
tnain practice first. If you do the 1nain practice for two weeks or 
three weeks in a personal retreat then it works very well. 

Now I will give you the transmission of the Garuda practice. 
There are many kinds of Garuda but this one is called Red Ga
ruda. It is a terma teaching of Adzom Drugpa. l ' tn giving you 
this transtnission because it has a particular action-mantra for 
overcoming illnesses like cancer. For this practice also, it is 
necessary that you do the 1nain tnantra first for a sufficient time. 
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This is in the Anuyoga style, so you use the seed-syllable 
K.HROM (pronounced TROM) and you transfonn instantly. 
Then you do the visualisation ofKHROM at the centre of your 
body. The letter KHROM is red in colour and you do trondu, 
spreading lights and receiving lights, which represents the wis
dotn of all enlightened beings. You use this main tnantra OM 
KHROM V AJRA GARUDA HUM PHAT first, then when you 
have recited this mantra enough, if sotne negativities are present 
you use the action-tnantra OM KHROM V AJRA GARUDA 
HUM PHAT NAGA SHATRUM UPAGRAHE MARAYA 
BAD SOD. 

If you have an i llness like cancer or a tutnour, after you have 
done the tnain tnantra for a sufficient mnount of titne, you do 
the visualisation of a small,  flaming Garuda at the place where 
you have the problen1. Then you recite the tnantra OM I<HROM 
V AJRA GARUDA HUM PHAT SARV A ROSHA SHINT AM 
I<URU SV AHA. When you are chanting this 1nantra, you im
agine the flatnes are developing and cotnpletely eliminating your 
illness. Of course, when you do all these practices, at the begin
ning you do Refuge and Bodhichitta, and at the end you do the 
dedication of tnerit. 

Then there is the S ang purification rite. This is done in a 
very short way and was composed by Adzom Dtugpa. First you 
prepare an offering of sang with fire and then you etnpower it 
with the mantra RAM YAM KHAM OM AH HUM HA HO 
HRI. Then with HRI you transform into Guru A valokiteshvara 
with Guru Padtnasambhava above your head, and you chant 
these mantras a little; RAN NID . . .  ZOG sAL; OM MANI 
PAD ME HUM HRI; OM AH HUM V AJRA GURU PADMA 
SIDDHI HUM. Now you invite all the local guardians and the 
Three Roots with: DAG GI . . .  SOL etc. Then you offer the sang. 
Sang is tnainly used for purifying our dimension and at the same 
time, making an offering. It is particularly valuable if we have 
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sotne conflicts with local guardians. Then we purify all of this 
with: GYE! NOSJYOR . . .  SAMA Y A HO. 

When you are prepaling Lungta prayer flags especially if you 
want to hannonise your elements and the eletnents of the year, 
then you need to empower it with this mantra: E YAM RAM 
KHAM . . .  SVAHA. 

Sometimes you can prepare a Namkha for hannonising your 
elements. If you don' t  know how to do it, then there is a booklet 
in which you can learn how to do it. After you have prepared it, 
you then have to do the rite for empowering it. 

Then there is an invocation of Oser Chentna. Oser Chemna 
is a kind of tnanifestation of Tara. It is very useful when you are 
travelling and generally for every day protection. You can do 
this invocation in the early morning or when the sun is shining: 
MUM . . .  XARRO. Then you say this mantra many times: OM 
MARl ZEYE MUM SV AHA. 

If you want to do the Puj a  for Nagas, then first of all you 
need to check in the calendar ofMerigar. In this calendar there 
are not only Tibetan dates and Western dates but also informa
tion about all the eletnents of the day and about the special days 
to do Puja for Nagas. If you don't  do it on a special day of the 
Nagas you cannot 1nake contact with thetn. When you do this 
Puj a, after the offering to the guardians in the Mediutn Thun, 
you add these mantras :  OM KSHIMHA . . .  SV AHA. If you do a 
Puj a  for the Nagas you tnust be careful using incenses. You 
can't  use any kind of incense because tnany incenses are pre
pared for use in Pujas of Higher Tantra, so these incenses often 
contain ingredients derived from anhnals.  If you use this kind 
of incense you will provoke the Nagas. So it is better that you 
don't  use any, if you don't  know which kind of incense you 
have. But you can make a little sang for offering. 

Then there is the long version of the Mandarava practice. If 
you want to do a shorter version then you j ust do the mantras. In 
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this case, you should learn how to do the visualisation and you 
should know how to do everything correctly. The two main 
tnantras of Mandarava are: OM HRI BAM JNANA DAKINI 
MANDARA VA A YU SIDDHI JA HUM and HRI BAM HA 
RI NI SA SARVA SIDDHI SAMA Y A HUM JA. This second 
mantra is a more essential mantra than the first one and if you 
do a personal retreat you should recite it tnore than the first. 

Then there is the practice of Shitro. First you should do the 
practice of Refuge and Bodhichitta, as in the Thun. Then with 
HUM you transfonn into Vajrasattva and you visualise the in
ner mandalas . Now you are not an ordinary person, you have 
transtonned into Vajrasattva. When you are helping dead peo
ple, you visualise them in front of you. Then, frotn yourself in 
the fonn of Vajrasattva and your peaceful tnandala, you send 
out infinite lights and purify the dead beings' negative kanna 
using the mantras. At the end of your practice, you integrate 
your presence with these mantras, just like the Song of Vajra. 

Then there is the practice of Guru yoga with Guru Garab Dotje 
with a special invocation. There is also an Anuyoga style long 
life practice of Guru Amitayus. There is also the practice of 
Purification of the Six Lokas. You connect this with the Me
dium Thun after the Guruyoga. 

These are all the different tnantras of Guru Tragphur. 
These are the tnantras of the twenty- five spaces of Srunanta

bhadra. They are very, very powerful mantras for purification 
or for developing clarity; all these mantras are called Six Lib
erations . This means that we have six senses and we have con
tact through our six senses: seeing, hearing, stnelling, etc. and 
then through them we can have the cause of liberation. You see 
on the roof of this Gonpa there are tnany tnantras l ike the Song 
of Vajra and these twenty-five tnantras. For those who are al
ready practitioners it is not very necessary to tnake a cause for 
liberation. But tnany people just cmne here as tourists and when 
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they see these tnantras, it tnakes a cause of liberation for them. 
Also as practitioners, when we are in this dimension and we are 
doing practice here, we can have more progress .  There are many 
different versions of the Song of Vajra and these mantras. The 
version I 'm using here i s  a term a teaching of tny teacher Chang
chub Dorj e. 

The practice of Chad is not principally about singing and 
making tnusic, it is for diminishing your ego. Sounding the da
maru and singing are only the relative aspects of the practice. 
At the beginning there is a kind of preliminary practice of Chod, 
then there is the main part. First there is a Guru yoga of Chod, 
then there is the offering of the body and this is called Liijin. 
This is the main practice. When we say OM AH HUM, we of
fer our body to all our guests. Why do we do a visualisation of 
offering our body? Because our body is the root of our attach
tnents. So we offer that with the intention of elilninating our 
ego and our attachment. But when we offer our body it doesn't 
tnean we are actually offering our material body. We cannot do 
that. Even if we did it, our guests wouldn' t  need it. Even if you 
kill yourself and you cut yourself up as an offering, no one would 
eat it. Maybe just sotne dogs and birds .  In this  practice we are 
working with our tnind: doing the visualisation, inviting our 
guests and offering our body, all of this is tnind training, be
cause our attaclunent is related with our tnind, not only with 
our physical body. In order to overcome all of this, we itnagine 
tnaking this offering. 

Then we do this invocation. And if we want to do the prac
tice a short way, we can do the essence ofChod just with this .  If 
we want to practice the real sense ofChod in a very silnple way, 
then we j ust do Guruyoga with OM AH HUM where OM AH 
HUM also becotnes an offering. When you sound PHA T prac
titioners tnust always be aware of their ·circumstances. Sotne 
people really like doing the practice of Chod, they enjoy sing-
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ing and making a loud noise. But when they go back to the city 
and do Chad, their neighbours get very nervous . They call the 
police ilntnediately. Instead of the invited guests arriving, such 
as spirits, a policetnan arrives. Then we really have a problem. 
So we tnust be aware. At the end there is a longer invocation. 
This is the Chad practice. 

I should also give you the mantras of the Mediutn Thun and 
Long Thun, which are 1nore or less the satne. I will also give 
you the trans1nission of the Ganapuj a  because we will do a Ga
napuj a  today. Sotneone else will explain to the new students 
how to do the visualisation before we do it. Then I ' l l  give you 
the Manne Monlatn transtnission, the invocation of the lamp. 
This is a very important invocation, particularly when you learn 
the meaning of it. When we are doing the Ganapuj a, we recite it 
just before we offer the third Ganapuja. 
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JULY l OTH 

DAILY LIFE 

Now we have reached the end of the retreat so I want to give 
you a little  advice on how to integrate practice into daily life. 
Our daily life is often j ust taken up with working, but when we 
are practitioners we tnust also learn how to integrate our prac
tice into our everyday life .  This is something very important. 
Integrating practice into daily life doesn' t  mean we dedicate a 
few hours or a few tninutes to doing fonnal practice every day. 
We should remember that we have twenty-four hours in every 
day. Even if we dedicate three or four hours to practice every 
day, we still have twenty hours left. If we are always distracted 
and living in a state of dualistic vision during these twenty hours, 
we will never attain realisation. Especially when we become a 
Dzogchen practitioner, we must have the idea that we will inte
grate all twenty-four hours into our practice. 

It is not very easy, particularly for new practitioners, but there 
is always this possibility. And although it is a l ittle  difficult, it  
is  very itnportant to know what our aim is and where we are 
going. When we know what our direction or goal is very clearly, 
then one day we will  succeed in getting there. This is tnore im
portant than thinking, "I want to do a retreat of three years, three 
tnonths, three days, three hours, and three seconds etc." Your 
life is not just of three years duration. After three years, if you 
have not attained realisation, what will  you do then? 

After shutting thetnselves away for three years tnost people 
don't  tnanifest any form of realisation! At the beginning, they 
have a very nice idea, "I will  go into retreat for three years and 

93 



then I ' l l  be enlightened and becotne like Milarepa. I won't need 
anything," but in the real sense it doesn't  work that way. In
stead, at the end of their retreat, they have no job, no wife or 
husband or family. So we 1nust be aware that we are living in 
society and in dualistic vision. That 's  why we say we should 
always work with circumstances . The best way to work with 
circutnstances is not to change or alter anything. Of course, if 
there is something that we need to change or modify we can do 
it, but this is not the main point . We need to know how society 
is and work accordingly. 

Many people don't accept their situation and it causes them 
a great deal of conflict. This is very bad because it 1neans they 
becotne increasingly tense. If you are not able to integrate your 
practice with your situation you will always find sotnething that 
does not fit in with your desires . Many practitioners, such as in 
the Sutra syste1n, always have the idea of renouncing some
thing. If they are doing a practice l ike Shine, and are sitting and 
doing practice in a quiet place and then sotne people are walk
ing around and 1naking a 'noise, they inunediately feel distracted 
and think, "Oh, I can't  do practice here. This is not a good place 
for doing practice, I will go to another quiet place where I can 
continue better". This is the principle of renunciation. You think, 
"I renounce this terrible place, this noisy place. I will go to a 
mountain alone". Then you go to the mountain, and maybe you 
find a cave or a house son1ewhere there. At first it goes well and 
you think, "Oh, this is very comfortable. Now I can do practice 
and I can attain realisation." But after a little while you will 
always find something that disturbs you. For example, you 1nay 
find out that your cave is full of scorpions and ants, and at night, 
there are many noi�y owls outside. 

I had this experience when I was very young. After receiving 
the Dzogchen Longde and Semde practices I went to an iso
lated place to do the practice ofNgondzog Gyalpo. For twenty 
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days I was alone in a forest where there was a very nice retreat 
house under a rock. I went there alone but every three days peo
ple cmne and brought n1e food. For the first day, I really thought 
it was a fantastic place. But then, during the night, n1any owls 
catne and settled around the house because of the rock. They 
were tnaking a loud noise and I felt a little afraid because when 
I was stnall,  some of my relatives said, "If you don't be quiet an 
owl will come in the night and take you to a rock." So at night I 
heard the owls tnaking a noise and I felt a little afraid. But of 
course, I was inside the house, so there was no real problen1 .  

The next day sotne tnonkeys started t o  arrive. Then hundreds 
of monkeys came and discovered that I was in the house. Gen
erally the house was etnpty, so now they wanted to open the 
windows and get in. They tnanaged to find a way into the kitchen, 
so I was always fighting with these monkeys and I didn't  find 
the place quiet at all .  The whole  titne passed in this way. That is 
an exatnple. Even if we think that a place is really quiet, if we 
can't  find the quietness inside ourselves, we will never find it 
elsewhere. That' s  why the tnain principle is not that of renounc
ing something but of integrating everything. 

So if you are doing practice and you think, "I ' tn sitting here 
quietly doing n1y practice but that person is n1aking a noise," 
then all you are doing is charging yourself up. When the satne 

person starts n1aking a noise again the next day, you don' t  feel 

the satne as yesterday, you feel even In ore upset! Why? Be
cause you have charged yourself up further and have becotne 
even more tense. If you go on this way, day after day, in the end 
you won't be abl e  to retnain cahn at all .  You have to learn how 
to integrate the noise. Integrating means not remaining in dual
istic vision, rather than thinking, "I 'tn here and the noise is over 
there". In this way, you are just being a part of the noise, know
ing your real nature is not only the caln1 state but also tnove
tnent. We have the qualifications ofboth kadag and lhundrub. 
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If we know that and we integrate thetn both, in the end we won't 
feel troubled at all by noise. 

Sotnetitnes noise can help you. When I 'tn travelling by plane, 
I ' tn always aware that it is tnaking a noise. Sotnetitnes it seetns 
to be the sound of HUM; sometimes it seems to be A. When it 
sounds like A, you integrate this sound with Guru yoga. You 
don't  need to pronounce A since the aeroplane is helping you. 
If you think it sounds like HUM, you integrate with HUM. Then 
you will have no problems. It is very itnportant in daily life that 
we try to integrate everything. Of course, if sotne new practi
tioners don' t  know what integration tneans or how to integrate, 
it is itnportant that they learn about this .  

We all have our existences of body, speech and tnind to
gether with their functions. If we observe ourselves well, eve
rything that happens in our situation and dimension is related to 
these three gates . If we are in the state of instant presence, this 
tneans it is possible not to fall into dualistic vision. Even if we 
don' t  have that capacity directly, when we are present and hear 
a disturbing sound, we itntnediately know that it is pati of our 
energy. When we are learning how our kan11ic vision tnani
fests, the root is just like the potentiality of a tnirror. Frotn this 
real potentiality, when there are secondary causes, everything 
can tnanifest. If pure vision tnanifests, it tneans you are aware 
of that condition. If you have kannic vision, it tneans you don't  
have that knowledge or understanding and are ignorant of it, 
but smnething is still tnanifesting. 

In the real sense, everything is related with our potentiality. 
So there is always the possibility of integrating everything into 
our real condition. I<nowing this principle and sin1ply being in 
the state of instant presence, we relax. We are able to relax tnore 
easily when we are not being strongly conditioned by our dual
istic vision, when we are not constantly accepting or rejecting 
things. When we are accepting and rejecting things, we create 
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negative kanna and have to bear the consequences of that kanna. 
But if we are able go to the root of our experiences and retnain 
in the real source, then we can l iberate everything in daily life. 

You need to be aware what the real condition of daily life is 
like. You must not live in too tnuch of a fantasy. Many people 
have infinite fantasies: smnetin1es they have a nice fantasy, smne
times a bad one. If you have a bad fantasy, it can create tnany 
problems. B ut even a nice fantasy will produce problen1s for 
you eventually. Don't  ren1ain in a state of delusion. Try to un
derstand what your real condition is l ike. 

For exatnple, we have twenty-four hours in a day. How do 
we l ive? How do we pass these twenty-four hours? What can 
we realistically do in this time apart frotn just having a nice 
idea? Many people think, "Oh, today I ' l l  do practice and attain 
realisation". But practically speaking, tnost of us pass these 
twenty-four hours in the satne way every day. We wake up and 
try to .bq-ab a l ittle breakfast if  it is  possible. Sometitnes we don't  
have enough titne, so we leave our house and then if it is possi
ble, we drink a coffee or sotnething on the road. In Gennany 
they drink beer. Then we arrive at the shop or the office. We 
have so tnuch work to get through. Then there are always so 
tnany things to deal with in connection with our job and our 
colleagues. The whole day passes this  way. Then in the evening 
we go back hotne. Maybe we eat something, then we feel tired 

and go to bed.  
Some people like to  watch TV and the news. While they are 

watching the news on TV, if  they feel very tired, they just fall 
asleep there. Then they wake up the next day. What do they do 
that day ?  The same as yesterday. The day after ton1orrow what 
do they do? The satne. May be they wait for the weekend think
ing, "Oh, the weekend is cotning. At the weekend I will do prac
tice. I will do so many interesting things". Final ly the weekend 
arrives. Then they look at their diary. They realise that it their 
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n1other's birthday or a friend's  patty or sotneone is getting tnar
ried. There are so tnany things to do. They need to go here and 
there to prepare things. They pass their whole weekend that 
way. When the weekend is finished what do they do? They do 
everything in the nonnal way again. 

So this is the reality of everyday life. Even if we have a very 
nice idea that we will do so1ne practice or a retreat, it 's very, 
very difficult. To even prepare for a few days of retreat is very 
difficult for many people. You tnay have to work in your office 
for tnore days than usual in order to have a few days off. This i s  
smnsara. This is our real condition. We know that i t  i s  like this 
and we should deal with our practice accordingly. This doesn' t  
tnean that now we should escape sotnewhere because our soci
ety and our social conditions are so cotnplicated. If we escape, 
we will just have more probletns. The tnain point is not escap
ing but integrating. 

Integrating tneans that you l earn about what kind of practice 
you can do in each situation. Firstly, when you wake up in the 
early tnoming, you try to retnember to do Gutuyoga. You know 
how 1nany cotntnitments you have and the kinds of teachings 
you have received. So if you do Gu1uyoga, you can 1naintain all 
of thetn and you are also connecting with the transtnission. If 
you are connected with the transtnission and you are in the state 
ofGuruyoga, then you can have realisation. This is very itnpor
tant for you to retne1nber. So when you wake up, you ilntnedi
ately do Guruyoga. Maybe you have the idea that you wil l  do 
Guru yoga later. You can do Guru yoga at any tilne, but some
tiines we have so tnany things to do that we forget later on. If  
you try to  do Guru yoga itntnediately when you wake up for one 
day, two days, one week, two weeks,  three weeks, one tnonth, 
then eventually it becomes fatniliar to you. hnmediately on 
waking up you retnetnber to do Guruyoga auto1natically. 
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You don' t  need to do a cotnplicated Guruyoga because it is 
not so easy to do the Mediun1 Thun or Short Thun at that tin1e. 
You just sound A and then remain in that state. If you have 
tnore tilne, you can also sing the Song of Vajra but it is not 
always necessary. It depends on your possibilities. Singing the 
Song of Vajra takes a little n1ore time and maybe after waking 
up you don't  have tnuch tiine. Sotnetimes you wake up late and 
then it is ahnost too late to go your office. So when you wake 
up, try to be in the A itntnediately and then retnain there just a 
l ittle .  You should stati your day in this  way. 

To help you retnetnber this, you can put a white A son1e
where in your house. You don't  need to prepare a very cotnpli
cated altar. Sotne people like to prepare a place with tnany stat
ues and n1any photos of teachers. But the n1ost itnpotiant teacher 
is not a photograph on an altar, rather you need the teacher in 
your instant presence. This is really the state of the teacher. You 
don't  need an altar. You just put a white A somewhere in your 
rootn, because it can help you to remetnber your Guru yoga and 
your practice of the night. When you wake up, if you don't  re
metnber to do Guruyoga when you see the A you think, "Oh, 
yes, I should do Guruyoga", and in11nediately you do it. 

Nor is  it necessary that you always sound A with Guru yoga. 
When we sound A we can feel the presence of it tnore but it 

also depends on your circun1stances. So1neti1nes, if you are sleep
ing with your wife or your husband or a friend, and if your friend 
is sleeping very quietly and you wake up singing AAA it will 
make thetn nervous. This tneans that you are not paying respect 
to the diinension of your friend. In this case, you have to be 
quiet and you do your Guru yoga by just exhaling with A. You 
can still feel n1ore or less the san1e presence of the white A. If 
you can' t  do that, then you tnentally pronounce A and you do 
the visualisation. 
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So in practice you should always work with your circutn
stances, particularly when you are using different kinds of 
tnantras. You tnust not chant tnantras where there are many 
extraneous people. You n1ust keep tnantras secret. If you don't  
keep thetn secret, tnantras won' t  work for you. You will lose 
their function. So if you keep thetn secret, they work n1uch bet
ter. You should also try to do Gutuyoga this way. 

Then after you have left the house, tlu·oughout the day you 
should always try to be aware. This  means that you always try 
to use your attention to be present and not be distracted. This is 
practice. Many people don't  consider i t  so, but this is really 
practice. If you are aware, then you can discover when you are 
charged up or when you are giving too tnuch itnpot1ance to a 
probletn. In this way you can also find a solution, and how to 
relax. So it is very, very itnportant to practice being present in 
daily life. 

If you find it a little difficult, then you need to l earn how to 
progress in a tnore practical way. Learning in a tnore practical 
way tneans, for exatnple, that you think, "I want to be present 
for one hour or at least half an hour." Then you can take a kind 
of cotnmittnent, "For half an hour I don't  want to be distracted". 
Then, during that titne, if sotneone cotnes and asks you sotne
thing, you are not distracted imtnediately. You think, "Oh, he is 
con1ing and asking me this," then you reply as necessary. You 
are not distracted all this tilne, but think, "Oh, now I' tn reply
ing". When the person goes away and is satisfied, you are also 
aware of this with your presence: "Oh, he is satisfied and now 
he's  gone away". 

Then sotnething else arises and you think, "Oh, here is an
other thing." You can take this kind of responsibility for a lim
ited tin1e and then if you train this way a l ittle, then after one 
week or two weeks it becotnes very easy. You know that when 
we are learning how to drive a car at the beginning it is not so 
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easy. Then, in the end when we have learnt, we are always present 
when we are driving. We can look to the right and the left, and 
if there is sotneone nearby we can talk with that person but we 
are not distracted by thetn. When we are driving, we always 
have a kind of presence. If were to becotne distracted cmnpletely, 
we would have an accident. 

This is the way we learn to drive a car. Now we can learn 
other things in the san1e way; eating, walking, talking with peo
ple or working. So slowly, slowly we lean1 these things. Being 
able to apply this it is a very, very important practice. If you do 
everything with awareness then you don't  n1ake tnistakes, you 
don't  create problems. When you are agitated you notice in11ne
diately. You think, "Oh, agitation is not good. If I 'n1 agitated 
when I 'm doing something then I won't succeed."  So you im
tnediately try to relax. If you continue in a n1ore relaxed way 
then everything goes better. 

For exatnple, let's say you have invited some friends for lunch 
and are preparing food but you are very late because you had 
sotnething to do beforehand. Now you are in a hurry and are 
feeling tense and charged up, so when you are cutting the veg
etables and tneat, instead of cutting the tneat you cut your fin
ger. If you have presence, when you are charged up in that way 
then you notice it and itnmediately you think, "Oh, it doesn' t  
n1atter, even if lunch is ready a little later it doesn't  tnatter." 
Then you do it more slowly, in a relaxed way and everything 
goes better and is easier. 

Or lets say smneone has to catch a plane at a certain titne and 
you want to give hin1 a letter. That person is waiting but he is in 
a big hutTy because it is getting late. Then while you are writing 
the letter you make tnany mistakes because you are charged up. 
That is an example. If we are charged up everything goes badly. 
If we are n1ore aware, we notice our condition and then there is 
the possibility of relaxing and becon1ing more present in this 
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kind of awareness.  Later on it is very easy to integrate every
thing with our instant presence. 

This is the final goal, the aitn of Dzogchen practitioners. 
Firstly, we discover our instant presence. S econdly, we try to 
retnain in our real nature for longer periods. Thirdly, we try to 
integrate everything into that state. When we succeed in fully 
integrating everything, it tneans we have attained realisation. 
Being realised tneans we are not dependent on anything any
tnore. We are no longer the slaves of our etnotions, our thoughts 
or our dualistic vision. Now we can really becmne free. This is  
realisation. When we are totally  free in our real condition then 
its qualifications will tnanifest. For exampl e, when there are 
tnany clouds we can ' t  see the sun, even though the sun is  al
ways shining. Even if the sun is radiating infinite light we say 
there is no sun. Yet in truth, the sun is always shining in the sky. 
In the smne way, when we have gone beyond dualistn, we are 
no longer dependent on dualistic vision. This tneans we are 
beyond the clouds. Our real nature tnanifests i ts qualifications 
just like sunshine. This is the real condition of our realisation 
that we speak of as Dharmakaya, S mnbhogakaya and Ninnana
kaya. It doesn' t  mean that one day, all these qualifications will 
anive frotn somewhere else or that we will  succeed in construct
ing all these things. We already have a1 1 of these qualifications 
but they are not tnanifesting because we are ignorant of thetn 
and we are not in our real condition. So you see, trying to be 
aware in daily life is very ilnportant. You couldn't  say you can
not do this practice. 

After going back hotne at the end of a retreat, sotne people 
write tne a letter or an e-n1ail saying, "Oh, duting the retreat I 
understood the teaching and we all did practice. It was fantas
tic, but now I can't  do any practice because my life is very busy." 
How can you say. "I cannot do the practice of being aware"? 
You can be a\vare when you work, walk or eat, at any tnotnent. 
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To be aware you don't  need to go to a ten1ple or find seine
where to sit and do a fon11al practice. When I say, "We 1nust be 
aware'', so1ne people ask 1ne, "What should I do in order to be 
aware, what kind of concentration should I do?" When I say we 
should do practice, people im1nediately think it means concen
trating on so1nething. Concentration practice is a secondary prac
tice. Son1etimes it is useful but in this case you are always work
ing with your n1ind and it is not so important. It is more in1por
tant that you are in the state that is beyond thoughts and judge
ments. Yo.u can do this only if you know how to live in your 
real nature. This is called instant presence. If you have the ca
pacity to be in the state of instant presence, then with Guru yoga 
you can always develop it. But at the beginning, it is not so easy 
to always ren1ain in instant presence during all of your activi
ties of body, speech, and 1nind and in all circu1nstances. For 
that reason, it is very i1nportant that you try to be aware and not 
be distracted. 

Then there is an in1portant practice called the Vajra Breath
ing. You remember the three Vajras and their syllables OM AH 
HUM. This is the supreme and n1ost powerful 1nantra and when 
we do purification, we always use it. So1ne people think, �'I don 't 
know the In antra for this or that etc." They say, "Oh, what is  the 
mantra of Avalokiteshvara, or the 1nantra of Manjushri, or the 

tnantra of Shmnbala," for exatnple. They are always going after 
mantras, thinking, "lf l  do this 1nantra I can really obtain seine
thing." If you are a good practitioner you can obtain sotnething 
by only using OM AH HUM because the essence of al l tnantras 
is OM AH HUM. The essence of A valokiteshvara is OM AH 
HUM; the essence of Manjushri is OM AH HUM; the essence 
of Buddha is OM AH HUM; the essence of all wrathful inani
festations is OM AH HUM; the essence of Shitro n1anitesta
tions is OM AH HUM . So you can simply use OM AH HUM 
for everything because it is a universal 1nantra. 
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Son1e people ask tne, "Which tnantra do I need to drive away 
ants frotn the house?" I don't know if any specific mantra for 
ants exists or not, but I know that in the case of tnice and these 
kinds ofbeings which can create probletns in the fanner's fields, 
there are tnany different kinds of n1antras for driving thetn away. 
This tneans that you don ' t  need to kill the anitnals or disturb 
thetn, since through the power of tnantra they don't feel cotn
fortable in that place any tnore and they go away. So sotneone 
asked tne about driving away ants. Then I said, "Oh, if you use 
OM AH HUM then you can drive thetn m.vay. I fit doesn't  work, 
it is not a fault of the tnantra, it' s  your fault. You are not a good 
practitioner." That is an example. In truth, OM AH HUM is a 
very itnportant mantra particularly for purifying all negative 
kanna and also for co-ordinating our energy. 

This particularly so, when you are integrating the tnantra OM 
AH HUM with your breathing, inhaling with OM, holding just 
a little with A and exhaling with HUM. This is called the Vajra 
Breathing. If you are doing a sitting practice, you can hold a 
little longer. If you are doing it in ordinary life, for exatnple 
when you are walking in the street, you don't hold for a long 
titne, just a l ittle. You just inhale and exhale in a nonnal way, 
although it is much better to always exhale a little deeper. So it 
is very necessary that you apply this  practice of V ajra Breath
ing. It is also very itnportant for protection because through this 
sound, your vital prana energy and all your other energies, such 
as the energy of the five elements, are co-ordinated. 

If your energy is perfect then it tneans you are not passive 
and you can't  receive any negativity. But when your energy is  
disturbed, unbalanced or datnaged, then you become passive 
and you can receive all kinds of negativities. Smnetitnes we 
have tnotnents when everything goes badly: sotnetitnes we have 
tnotnents when everything is fine, and we call thetn lucky or 
unlucky tilnes. In the real sense, it depends on the condition of 
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our energy. If you have this kind of probletn, then you should 
co-ordinate your energy and instead of getting upset you should 
use the Vajra Breathing with OM AH HUM. This is a very, 
very important protection in daily life for practitioners. 

But try to do this practice in the correct way. Otherwise some
titnes you can create tnore problems. For exatnple, last titne I 
went to Poland one student said, "You told tne the practice of 
the Vajra Breathing is  a protection but it didn ' t  protect tne." 
Then I asked him, "What happened?" He said that one day he 
was riding a bicycle on a narrow road in the countryside and 
while he was doing the Vajra Breathing he had an accident with 
a car. So he said, "I was not protected otherwise I wouldn't  
have had an accident." I said, "There was protection, otherwise 
you would have died. But you have no awareness of how you 
should do the practice correctly.  You need to take the circum
stances into consideration. If i t  is a narrow road and you are on 
a bicycle, even without doing the V ajra Breathing you must be 
very careful or a car will come and you can have an accident. 
That is normal." So it is very important to be aware and use 
these methods of practice in the correct way. If you do thetn in 
an exaggerated way then you can create tnore probletns ! So these 
are all very, very itnportant practices. 

Remetnber that you should try to do Guru yoga at all titnes. If 
you can only do it for a few seconds it is fine, but even if you 
tnanage to do Guru yoga one hundred titnes a day, it is never too 
tnuch. When you attain realisation then you are always in the 
state of Guru yoga because b eing in Guruyoga means you are in 
instant presence. So try to always retnember this.  I ' tn always 
giving this advice to my students. 

Many students are still stnoking cigarettes even though they 
know it is not very healthy and not very good. People who smoke 
always tnanage to retnetnber about their cigarettes frequently. 
They stnoke a cigarette and after a few tninutes they think, "Ah, 
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I need a cigarette." If they could retnetnber Guruyoga that way, 
it would be fantastic. I tell them to connect Guruyoga with the 
cigarette, "First you ren1en1ber the cigarette and then, taking a 
cigarette, you think about Guruyoga because you are engaged 
in this practice". That is an example. But it is not necessary to 
be a cigarette stnoker. Anything we do can be a retninder for 
doing Guruyoga. 

For example, many Dzogchen practitioners have a mirror 
with the letter A in order to help thetn retnetnber Guruyoga, 
and to be in the state of instant presence. It can also help them 
to remetnber that they are in their primordial potentiality. Each 
titne they see or touch it, they know the tnirror sytnbolises the 
state of the A, and so it reminds them. It' s not necessary that we 
all have a mirror, but we try to remember sotnehow. It is very 
itnportant that we are always connected with the transtnission. 
Buddha explained that in our life we have four tnotnents, the 
tnoment of sitting, the tnotnent of standing or walking etc.,  so 
we try to be aware in all of them. We can also do the Vajra 
Breathing. 

Then we have the moment of eating. Eating and drinking is 
like putting gasoline into the car. If we don't  put gas in the car, 
the car doesn' t  work. So we eat and drink not only for enjoy
n1ent, but also to maintain our physical body. You know that it 
is best to put good gas in a car, because if the gasoline is tnixed 
with water, then we will have problems. In the san1e way, we 
should be aware when we are eating and drinking, what is good 
for our health. If something is not good we shouldn't  use it. All 
of us have sotne understanding of our own condition. For ex
atnple, we know that if we eat sotnething specific we can have 
a probletn. Some people drink a lot and at the end their realisa
tion is that ofbeing an alcoholic. There are so tnany probletns. 
This is not good. But it is not necessary that you don't drink at 
all .  If you don't  have the capacity to control yourself and you 
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are becotning an alcoholic, then you should take a vow and 
stop. It is necessary in this case because your capacity to control 
yourself is inadequate. 

Generally in Dzogchen, we l earn to becotne responsible for 
ourselves. If we have the capacity to control ourselves there is 
no problem with alcohol. If you drink two glasses of wine in the 
evening it is fine. If you are in the habit of drinking, then if you 
dtink three glasses you feel justa little strange. After four glasses, 
you feel still stranger; after one bottle, you begin to feel drunk; 
two bottles and you lose your presence altogether. This is an 
exatnple and it' s  not good. So if you know your capacity and 
drink accordingly, there is no proble1n. In the Vinaya and many 
teachings, it is forbidden to drink alcohol.  Why? Because most 
people do not have the capacity to control the1nselves and so 
the best way to prevent a problem is to ban drinking altogether. 

In the Dzogchen teaching we do not generally take that view 
but sotnetitnes it has benefit. Sotne people have very high lung 

humour and they need to drink a glass of very good wine before 
going to bed. It becotnes like a medicine instead of a poison. 
Then sotnetitnes if you are feeling very sad due to certain prob
lems, if you drink a glass of wine you can feel a little better. 
Particularly as a practitioner, if you drink one or two glasses of 
wine you can have more experiences. So it' s  not always nega-

tive. For that reason, the great Dzogchen master Longchenpa 
wrote a kind of poem saying that wine or alcohol is fantastic. It 
doesn't mean that it is fantastic for everybody, but if you have 
that capacity and know how to use it, it is fantastic. 

When Milarepa was on the mountain just eating vegetables, 
people came to visit him. One day sotne peasants offered him a 
kapala of wine. Milarepa had not tasted a kapala of wine for 
years and years. He did a Ganapuja  and he drank the kapala of 
wine. After drinking it, he had some very interesting experi
ences. Then he wrote a song saying that the wine was fantastic 
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and that this one kapala of wine helped hitn to develop his prac
tice as tnuch as six months of his normal practice. So alcohol is 
not always negative. It depends on the way of using it. So we 
must learn about everything in this way and then becotne re
sponsible for ourselves and have the capacity to control our
selves. 

It is the satne with food. Smne food contains tnedicine. That' s 
why doctors give advice on what you should eat and drink and 
what you should avoid. One of the main points in natural therapy 
is diet and behaviour. Then there are drugs for cuting illness. 
We know these things are tlue and we should be aware of both 
the quantity and quality of our intake. We shouldn't  always think 
we just eat and drink for enjoyment alone, but tnost of all for 
living well, particularly when we are doing a Ganapuja. Gana
puja is about learning how to eat and drink as practitioners. In a 
Ganapuja, there are two tnain things: alcohol and tneat. Both of 
these are forbidden in the Sutra teachings. Meat is forbidden 
because if you eat tneat, it tneans that sotneone has killed an 
anitnal and destroyed the life of that being. For that reason tnany 
practitioners becon1e vegetarians. This is positive, but it also 
depends. on whether or not you are a practitioner with tnore 
awareness of the real condition. 

If you eat tneat purely for the enjoytnent it gives you, then 
this is cotnpletely negative. But if you eat with awareness, know
ing that you are eating the meat of a being, like a cow or a sheep 
or a goat that is in satnsara, then it is different. Sotneone had 
already killed that anitnal to sell in a shop. You did not set out 
to kill  that anitnal, otherwise it would feel pain and that is not a 
good action. But if someone has already killed it and will sell 
the meat anyway, then you can participate and buy it. But then 
generally people think, "If I buy this meat, they will just kill 
more animals". They think this is a cotnpassionate way of think
ing. Yes, that is cotnpassionate but it is a very miserable co1n-
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passion because anilnals are not only being killed once, they 
can be killed infinite times because they are in satnsara. A cow 
can be a cow an infinite amount of times, and it can be killed an 
infinite nutnber of titnes without any benefit. 

If you are a practitioner, sooner or later you will attain total 
realisation because you are on the path. The animals are not on 
the path and they haven't any guarantee to an end of their suf
fering. Now, by doing a Ganapuja  with their meat, offering it to 
Gurus, Devas, and Dakinis, empowering with mantra, and eat
ing and integrating it with your existence, you are creating a 
very strong connection with these beings. Then one day when 
you are realised and have infinite wisdom, they will be able to 
receive your infinite wisdotn. Only beings with whotn you have 
had a good relationship, or even a bad one, can receive your 
wisdom. But those beings with whom you have had no rela
tionship at all, couldn't receive any wisdotn. 

For exatnple, if we receive a Tara initiation, it' s  because we 
have sotne connection with her and have the possibility of re
ceiving her wisdotn. Now, as a practitioner, we increase that 
connection with her by doing Tara Puja  and practice, and then 
by transfonning ourselves into Tara. In the san1e way, all those 
sentient beings with whom we have had a relationship can re
ceive our wisdom when we are liberated. The possibility of re-
ceiving our wisdo1n is far better for them than not being killed 
just once. Through us they can join the path. Maybe they will 
join the path in a very stupid way. If a practitioner has a dog and 
while they are doing practice, the dog is often sleeping nearby, 
or having a connection with the teaching by hearing mantras, 
practice or the Song of Vajra etc., in the next life tnaybe they 
will becotne a rather stupid person or even sotneone who has a 
little faith, a very blind faith, but in any case they are now joined 
on the path and it means that the end of satnsara and suffering is 
guaranteed. If you refuse thetn that, it is not compassion. That 
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is the reason for the Tantric saying, "Those who have great con1-
passion eat tneat." It doesn't  tnean we are distracted while we 
are enjoying a nice beefsteak, but as practitioners, we tnust be 
aware and eat with awareness. In reality, it is not only meat but 
all kinds of foods, such as bread, that are all related in sotne 
way to anilnal sacrifice. How many anin1als are killed in a field 
of rice when peasants are working there? 

For practitioners it is very important when we are eating to 
always be aware and, if it is possible, to transfonn our tneal into 
a Ganapuja. If only practitioners are present, then we can use 
sotne words like in the short Ganapuja, RAM YAM l(HAM 
OM AH HUM. But it is not so easy if we are in a restaurant. We 
are mainly living in society and often eat in places like a restau
rant where there are tnany kinds of people present. Even if there 
is a group of practitioners in a restaurant, there are also many 
tables where there are other people who are not practitioners. In 
this case, if you say RAM YAM KHAM OM AH HUM, it's 
not so nice for others. It is really a surprise. So it is not good to 
use the tnantra OM AH HUM loudly in public. 

In general, you should not be so conditioned by using lots of 
words. Just go to the essence. You can silnply pronounce OM 
AH HUM under breath or you can just say it mentally. But the 
best way to eat is to be in the state of instant presence. If you are 
in the state of instant presence just for one second or three sec
onds, that is a fantastic Ganapuja.  We do a formal Ganapuja 
when there is the possibility of tnany people tneeting together. 
Then we do it in a more ritual way knowing that the Ganapuja 
is an example for practitioners to learn how to consun1e their 
food and drink correctly. This is a very itnportant awareness to 
continue in our daily life, because we eat and drink sotnething 
n1any titnes each day. 

Another very important time is when we are going to sleep 
at night. We are asleep half of our life. So it is important that we 
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can integrate our practice into that period. For this, we have 
Guruyoga practice of the night. There is also the practice of 
dreatn, but it is tnuch better you don't  try to jump straight into 
complicated practices. Firstly you should try to do the practice 
ofGuruyoga in a very silnple way. So when you are in bed, you 
itntnediately retnember the white A and thigle, do a little visu
alisation on that and relax. You just totally relax and fall asleep. 
If you succeed in this, there is a continuation of that presence. 

Sotnetimes people have problems sleeping. These kinds of 
people cannot do this practice. Many people are also taking drugs 
to help them sleeping. If you have this kind of problem you 
tnust understand why you have this probletn, and why you can
not sleep. Most people can sleep, why can't you? There are not 
tnany reasons, there is only one cause:  your energy is disturbed 
and disordered. So what should you do to co-ordinate your en
ergy? In order to co-ordinate it physically, you can do Y antra 
Yoga or some movetnents. You can also use diet in the correct 
way. Today in our tnodem society many people say, "Oh, l ' tn 
getting too fat. I want to be very slitn, so I cannot eat tneat and 
these things because I ' tn getting fat." They are always eating 
only fruit and vegetables, raw vegetables. Maybe you can get 
slitn that way but you can't sleep. You are nervous and agitatt1d 
and in the end your realisation becotnes abnonnal .  Then what 
do you do if you are slim and abnormal? 

It is tnuch better to be healthy, even if you are a little fat. 
You must be aware of these things really. There are many kinds 
of foods that increase the humour of lung. You tnust be very 
careful of these, particularly in our n1odem society, because 
everybody is so charged up and tense already. If you add some
thing for developing the hutnour of lung still further then you 
will have more probletns . You tnust take care of your behav
iour and your di�t. You have to eat sotnething that has sub
stance, not just raw vegetables. I 'm not saying you tnust not eat 
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thetn. You can eat these but you should also eat things with 
tnore substance. I 'tn not saying you should eat fat either; there 
are tnany other things that contain tnore substance. Health is 
very itnportant. If you are not healthy you can't do anything, 
also to do practice. 

Even our behaviour is important. We have talked about the 
day and night tin1e already. At night, only owls and a few kinds 
of anitnals wake up, while we human beings generally feel like 
sleeping. When it is light we get up and start our day. But many 
people do the contrary. The whole night, they go here and there, 
organise parties and are jun1ping around till the early tnoming. 
Then they go back home and sleep til l tnidday. They are always 
using electric lights and they never see the normal daylight. If 
you live this way, then the humour of lung develops. You tnust 
sleep at night. Sotne people have to work at night, but then you 
should try to organise things so that you don't always have to 
work at night. It is not good for your health. You should also do 
practice for co-ordinating your energy with the tnantra OM E 
HO SHUDDHE SHUDDHE . . .  and also strengthen your energy 
with something like the practice of long life. Otherwise, it is 
best to have a normal life. Then you can also do the practice of 
the night, otherwise it is not so easy. 

If you want to do the practice before going to bed, sit down 
somewhere and do the Guruyoga visualising a white A in a thigle, 

remain in that presence and relax. Then you take a break and do 
sotnething else. After a little while, go to bed, and when you are 
in bed just observe your thoughts. Be careful though. Observ
ing your thoughts doesn't  tnean following your thoughts. For 
exan1ple, if you have the thought, "Oh, I want to go on holiday 
at such and such a place, this year", then this is your thought. 
But if you go on thinking, "I don't know the cost of that hotel . 
Who will I go with?" In this case, you are not relaxed but are 
following your thoughts. If you do that even if you had no prob-
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letn before, now you won't be able to sleep. Observing doesn't 
tnean that when you have the thought, "I want to go on holi
day," and you know, " Oh, I 'tn thinking that," and you observe 
the face of that thought, that itntnediately all thoughts will dis
appear. Maybe another thought will arise. In this case, you act 
the same way and just retnain relaxed. Maybe it will even help 
you go to sleep if you know how to relax properly. 

It is also possible to have a continuation of presence. When 
you are in the dream state, it means that your tnind and all your 
consciousnesses have woken up again. In a dream, your sense 
consciousnesses are not dependent on your organs. The con
sciousness associated with your mind is called the n1ental body. 
Dreatns are a function of our mental body. 

First of all we have kannic dremns related with our anxie
ties. Maybe we have different kinds of anxieties, particularly 
fl·otn the titne when we were very young. When we were young 
1naybe sotneone frightened us or created sotne kind of problem 
that touched us very deeply, and we developed a phobia around 
it. This kind of tension can easily tnanifest in a dream, even if 
you are sleeping very deeply. This is called a kannic dream. 
Sotnetimes a karmic dreatn of a past life can tnanifest in the 
same way, with the same colours and the same conditions re
peatedly. In any case, a katmic dream is related primarily with 
our 1nental level . When we are sleeping with the presence of 
the Guru yoga state, if there is a continuation of presence, then 
slowly, slowly our kannic dreams will ditninish and dreams of 
clarity will n1anifest instead. 

The characteristic of a dream of clarity is that all kinds of 
dreams tnanifest with more presence. For exatnple, last night I 
dreatnt we were doing a retreat right here and now, in this mo
tnent. That tneans it had more presence. With dremns of clarity 
everything happens with more presence. And if we have this 
kind of dream then many other kinds of dreatns of clarity can 

I 13  



also tnanifest. If we have some projects that we want to do next 
year, for example, sotnetitnes we can see in our dreatns how 
these projects will go and if they will succeed or not. Why do 
we have these kinds of prophetic dreams of the future? Because 
if we have the plan for a proj ect in the future, there is already 
sotnething of this project in the present. We are projecting and 
are working with sotnething already. That is the reason we can 
have these kinds of dreatns. 

Last year in the summer, I had the idea to go to Tibet. I had 
already made all kinds of plans for going frotn Buryatia to Mon
golia and then on to Tibet. But before leaving Australia, I had 
three dreams showing negative signs for tny travels. The third 
dream particularly showed it was very dangerous. I don' t  know 
what kind of danger would really have tnanifested because I 
didn' t  go. I changed my plans and I didn' t  go. That is an exam
ple of what is called a dream of clarity. 

If we have a very strong desire to do practice and have reali
sation, or if we are leatning teachings and tnany tnethods of 
practice and have received many kinds oftranstnission, all these 
things can also tnanifest in a dream of clarity. In daily life, we 
cannot do a lot of practices, whereas in a dreatn we can do bet
ter because we are not dependent on our physical body. Our 
sense consciousnesses are not dependent on our physical or
gans so we can have more clarity and this way we can develop 
our practice further. These kinds of dreams can also influence 
our daily life. Theoretically everybody knows that the Buddha 
said that everything is unreal, l ife is just like a dreatn. But in a 
practical way, we don't  apply this insight otherwise we wouldn' t  
have all these probletns. If you have the capacity t o  develop 
your dreatns of clarity, it will influence the way you view the 
reality of your present day life. Its illusory nature will becon1e 
so clear that all your fears and attachtnents and all such prob
lems will eventually stop. So the practice of the night is very 
itnportant. 
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Then when you wake up, you should in11nediately ren1en1ber 
the presence of the white A. You should connect with the white 
A when you are going to sleep and when you wake up. In this 
way, your dreatns will also become part of your practice of 
awareness. When you b ecotne aware in your dreams, you can 
guide your dreams. You can also use your dreatns for practice. 
If you have probletns doing the practice of the night, you should 
try to do a kind of dark retreat. Not a full dark retreat, because 
in a dark retreat there are special practices to do, but just to help 
your practice of the night. Before doing a dark retreat you need 
to do Guruyoga of Guru Garab Dotje like in the Short Thun 
with the three As. You train in this practice and becotne tnore 
familiar with it. And then you enter in the dark. To stat1 with 
you can do twenty-four hours. If you like, you can try to do two 
or three days, if you have no probletn. But you tnust not decide 
to do three days at the beginning because you don't  know what 
your condition is like; usually we live in the light not in the 
dark. Sometitnes people can experience problen1s in the dark. 
So it depends. You should start by just doing twenty-four hours. 

Then you enter into the dark, you prepare a very cotnfortable 
bed for sleeping and you do practice. Firstly you do the practice 
of Guruyoga with the visualisation of Guru Garab Dorj e  dis
solving with the three As, and doing trondu. But you don' t  do 
these practices by singing loudly. You do it all under breath . 
You tnust not charge yourself up very tnuch. Instead you should 
relax your physical body. Also you don't  do Yantra Yoga n1ove-
1nents in the dark, only the Guruyoga practice. When you have 
finished the Guruyoga, you can sit in the position ofRishi putting 
your knees together near your stotnach and wearing your medi
tation belt, with your elbows on your knees. Then you put these 
three fingers - index, middle and ring fingers - on your eyes 
and you press a little looking upwards. Maybe you feel a little 
pain, but it doesn' t  1natter, it will help your sight. You re1nain 
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like this until you feel tired. After that you open your eyes and 
you gaze in front of you in space, in the dark. 

Then sotnetimes you can have a vision, like a thigle or some 
lights. Smnetimes there isn' t  anything. But you n1ustn 't search 
for a vision otherwise it is not good. If any kind of vision tnani
fests, you know that the vision is just your own potentiality, not 
sotnething outside of yourself. Then you just relax in the inte
gration state and remain that way. After a little while you repeat 
the Guruyoga and if you feel okay, you repeat the Rishi posi
tion. When you feel tired you lie down and sleep. 

If you are a tnale you sleep on the right side, like Buddha 
Parinirvana; if you are a fetnale you sleep on the left side. If you 
don't have any problems with sleeping, then you can close your 
right nostril with your finger. If it 's  a probletn don't  do it. Just 
lie in the correct position. Do a visualisation of the white A in a 
thigle, and then sleep. When you wake up, do the Guruyoga 
again and also do the practice pressing the eyes. When you feel 
like sleeping then again, just sleep. Don't  think that sitting in a 
position is practice and sleeping is not practice. It is also prac
tice. If you are doing everything like this, then after, say, ten 
hours or fifteen hours your sleep becotnes very light. It tnay 
also becotne easier to do the visualisation of the white A and 
thigle. Maybe then you can have that presence. This is the prac
tice you can do for a preparation. 

You know this practice is very, very important. Many peo
ple know it already but they don' t  care very tnuch. Maybe they 
think, "Oh, I tried but I did not succeed so I don't  do it any
tnore." That is very bad. Even if you don't  succeed you should 
still try to do it. If you remain indifferent it tneans you are not 
trying anytnore. We have so tnany nights in a year and we have 
so tnuch titne then because we are free at night. So we should 
do this practice. 
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This is also the practice for dying. If you are a practitioner 
and you die suddenly, what will you do? Sotne people say, �'Oh, 
1 did a retreat with this teacher, a retreat of Phowa. I will do 
Phowa." Maybe you lean1ed something about Phowa, it is pos
sible. Phowa is not so difficult when you are doing the practice 
in your quiet rootn . There is no one to disturb you, you can do 
the visualisation and you can shout PHAT. That is very easy. 
But when you are dying, you tnay not be in your quiet roon1, 
and tnoreover your eletnents, your senses, and everything is dis
solving inside. When each eletnent dissolves inside there are 
terrible sensations and you can lose your presence. At that mo
ment, if you want to do a cotnplicated Phowa visualisation it is 
not so easy. 

Particularly if someone dies in an accident, for exmnple, they 
have no time to do all these things. But if you trained all your 
life doing Guruyoga with the white A, then when sotnething 
happens, you are hnmediately in the A. That is not so difficult. 
Even if you are dying comfortably, if you are really in the pres
ence of the A, you are in the instant presence, not just in expe
rience. You already know the distinction between these two. So 
the sensations of dying are all part of your experience, and be
ing in the instant presence you can observe all your sensations. 
But your instant presence cannot be conditioned by these sen
sations : that is impossible.  So this is a very, very itnportant prac
tice for dying. You may call it the. Practice of Bardo or the Prac
tice of Dying, but everything is included in the Guruyoga of the 
night. So don't  be indifferent. You must try to do this. It is very 
important as these are tnost important practices. 

Then in daily life, there are four itnportant days in each tnonth, 
like the day of Guru Padmasambhava and the day of the Daki
nis.  We consider the day of Guru Padtnasambhava to be iinpor
tant because Guru Padtnasatnbhava took the con11nitment to be 
in front of faithful followers on this day. Guru Padtnasambhava 
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also performed tnost of his ilnportant actions on the day of Guru 
Padtnasatnbhava. The day of the Dakinis is considered to be 
the day that all kinds of tnanifestations of Dakinis assetnbl e  in 
sacred places. For that reason it is  also an important day. So on 
these days we do the practice of Ganapuja.  

Ganapuj a  is very in1portant for accun1ulating tnerit and for 
purifying our comtnittnents, and our samaya. Even if we didn' t  
create probletns willingly, sometitnes w e  are ignorant o f  cir
cmnstances and we create tnany probletns without knowing. In  
this case, we do a Ganapuj a  and we purify everything. To pu
rify problems between teacher and student, and also problems 
between student and student, is vety itnportant for tnaintaining 
our smnaya. We need to pay respect to each other, knowing that 
the ditnension of everybody is unique. If we proceed this way 
then we don' t  create any probletns. 

Our smnaya is also largely related to the protectors, the guard
ians of the teaching because the teaching is related with trans
tni ssion, and the owner of the transtnission is Ekaj ati and all 
these type of guardians . They are always present with their wis
dotn eye in order to control all the transtnissions and satnayas 
and check whether they are going the conect way or not. If 
things are not going the cotTect way then it is negative for the 
transtnission. So when we do sotnething wrong, we create au
totnatically probletns with the protectors of the Dhanna. For 
that reason we purify ourselves and do the practice of Gana
puJa. 

We do this on two special days. If you don' t  have a Tibetan 
calendar then you calculate five days before the new tnoon for 
the day of Dakinis, and five days before the full tnoon for the 
day of Guru Padmasatnbhava. On these days we do a Ganapuj a  
in a collective way with other practitioners i f  i t  i s  possible. Some 
people live in a big city and going frotn here to there can take a 
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long titne. If you have this kind of proble1n, you can organise 
two, three or four different places for doing a Ganapuja i nstead . 

Another two days that are itnportant are the full tnoon and 
the new tnoon. These are tnore related with our circutnstances 
because we consider that when we do certain practices on these 
days we can have tnore effect. If you do any kind of practice for 
increasing long life or your energy then you should do it at the 
full 1110011. I f  you do a purification practice like the Purification 
of Six Lokas, Shitro or Vajrasattva, all these are better to do at 
the new tnoon. I 'n1 speaking of the collective way of doing these 
practices, but if you do a personal practice you can do it at any 
1non1ent when you have the ti1ne. 

Then if you have more possibility, sometimes it is very, very 
important that you dedicate yourself to doing a personal retreat. 
Even if you have only a weekend or three days fi·ee, it is also 
good to do some practice like S etndzin or Rushen or son1e other 
secondary practices . If we dedicate ourselves to doing practice, 
then we can always find sotne free titne. If we don' t  consider it 
is itnpo11ant, then we will never find any free ti1ne. So do your 
best. 
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Liljin 
Lung 
Lungta 
Manne Monlam 

a ' dzom 'brug pa 87,  88  
bar do 84,  1 1 7 
bon po 72 

byan chub rdo rje 50, 9 1  
gcod 9 1 , 92 

dalai bla ma 39,  50 

bdud 'j oms rin po che 1 3  
rdzogs chen 7, 1 0, 1 2, 1 3 ,  1 4,  1 5 ,  1 7 ,  1 8 ,  

1 9, 20, 23, 25, 26, 27, 29, 3 1 , 32, 3 3 , 34, 
3 5 , 3 6 , 3 8 , 4 1 , 42, 44, 45, 46, 49 , 50, 52, 

53, 54, 55, 57, 5 8 , 6 1 , 62, 67, 68, 69, 7 1 ,  
72, 73,  74, 83, 90, 9 1 , 93 ,  1 00, 1 02, 1 09, 
1 1 3 ,  1 1 4 

sgam po pa 1 3 , 46 

dga' rab rdo rje 52,  57, 58, 67, 69 , 72, 74, 

79, 90, 1 1 5 
dge lugs pa 1 9, 44, 46, 5 8 , 63,  72, 73, 74 
dgon pa 90 
gum drag phur 83,  84, 85,  90 
rgyal ba kar ma pa 77 
jo nang pa 1 9  
ka dag 52, 53,  95  

bka' brgyud pa 1 9, 44, 46 ,  58, 72, 73 
bla rna 3 3 ,  76, 86 
bla ma' i mal 'byor 7 1  

lhug pa 23,  24 
lhun grub 52, 53 ,  95 
klong chen pa 1 3 , 1 07 
ldong sde 23, 94 
Ius sbyin 9 1  
rlung 1 07,  1 1 1 , 1 1 2 
rlung rta 89 
mar me smon lam 92 

1 2 1  



Merigar 

M i larepa 
Namkha 
Ngondro 
Ngondzog Gyalpo 

Nyingmapa 

Oser Chenma 

Pagma Drolma 
Rigche 
Rush en 

Sagjang 
Sakyapa 

Sang 
Semde 

Semdzin 
Shine 

Shi tro 

Tenna 

Thigle 

Thotrengtsal 

Thun 

Tregcho 
Trondu 

Tsonkhapa 

Yidam 

me ri sgar 7, 29, 89 

mi la ras pa 94, 1 07 
nam mkha 89 
sngon 'gro 8 1 , 87  
mngon rdzogs rgyal po 94 

mying ma pa 1 9 ,  43,  44, 46, 72  

' od zer can ma 89 

'phags rna sgrol rna 86 
rigs chad 43 
ru shan 1 1 9 
bsags sbyang 8 1 ,  86  

sa skya pa 1 9 , 44, 46, 5 8 , 73 

bsang 8 8 ,  89 
sems sde 23, 94 
sems ' dzin 27, 69, 1 1 9 
zhi gnas 62, 6 3 , 64, 65, 94, 1 02 
zhi khro 84, 85,  90, I 03, 1 1 9 

gter rna 50, 87, 9 1  

thig le 20,  53 ,  54, 62, 63,  64, 75,  80, 1 1 1 , 

1 1 2,  1 1 6 

thocl phreng rtsal 75,  77, 78 ,  80  

thun 74,  75,  80, 82,  8 3 ,  84,  89, 90,  92,  

99, 1 1 5 
khregs chod 23, 24 
'phro ' du 75, 8 8 ,  1 1 5 
tsong kha pa 7 4 

yi dam 8 3 ,  86  

1 22 
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