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INTRODUCTION

This book presents a text called the About the Three Lines that
Strike Key Points, written by the Tibetan master Jigmey Ten-
pa�’i Nyima, the third Dodrupchen [1849�–1907].  The text is
a commentary on the Great Completion teaching of Garab
Dorje called the �“Three Lines that Strike the Key Points�”.

The most famous commentary nowadays on Garab Dorje�’s
Three Lines teaching is one by Dza Patrul called The Feature
of the Expert, Glorious King1.  It has become so famous that it
is sometimes mistakenly thought to be the Three Line�’s
teaching itself.  To be clear then, the commentary of the third
Dodrupchen contained in this book is not a commentary on
Dza Patrul�’s text but, like Dza Patrul�’s text, a commentary on
Garab Dorje�’s Three Lines teaching.  Those wanting to
understand and practise the Three Lines teaching will find
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2 For realization, see the glossary.

that the texts of these two masters complement each other
very well.

Great Completion

The Great Completion system of dharma came from a land
called Uddiyana, which is thought to have been in what is
now the Swat region of Pakistan.  The name of this system of
dharma in the language of Uddiyana was �“mahasandhi�”,
meaning exactly �“the great juncture�”.  The Tibetans trans-
lated this name with �“rdzogs pa chen po�”, which in English is
�“great completion�”.  The words �“juncture�” and �“completion�”
have the same meaning in this case; they refer to that one all-
encompassing space, that one great juncture, in which all that
there could be�—whether enlightened or unenlightened,
whether belonging to nirvana or samsara�—is complete.

The name Great Completion refers both to an all-inclusive
space that beings including humans could realize and to a
system of instruction designed to bring beings to the realiza-
tion of it2.  When a being does realize it, there is nothing
more to be realized or done because all is complete within
that being�’s space of realization and the work of spiritual
practice is complete.  In a Buddhist way of talking, Great
Completion is the final realization in which that being has
manifested true and complete buddhahood.

Great Completion is often called �“Great Perfection�” in Eng-
lish but that presents an incorrect understanding of the name.
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The final space of realization is not a state of perfection but
one that contains both perfection and imperfection.  The
name is not intended to connect us with the idea of perfection
but with the idea of the juncture of all things perfect and
imperfect, to the idea of a state of realization in which all
things are complete.

There is also the unavoidable point that Longchen Rabjam�’s
definitive explanations in his revered text The Dharmadhatu
Treasury make it clear beyond a doubt that the meaning of the
name is Great Completion and not Great Perfection.  He
mentions in several places that the point of the name is the
inclusion�—just as the original name from Uddiyana states�—
of all dharmas within a single unique sphere of wisdom.

Completion in the name means that all phenomena are in-
cluded at once in a single space of realization.  Great is used
to distinguish something known by wisdom in direct per-
ception from the same thing known by dualistic mind as a
concept.  Thus Great Completion is not the completion under-
stood through the use of concept, but the greater version of
that, the actual state of completion known through wisdom.

Levels of Great Completion Teaching

The Great Completion teaching is divided into sections, with
each section being more profound than the previous one.
The three main sections are Mind, Space, and Foremost
Instruction sections, with the Foremost Instruction Section
containing the most profound teaching of Great Completion.
This final section is sometimes further divided and sometimes
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not but, simply stated, the most profound level of Foremost
Instruction teaching has several names, the most common of
which are �“Nyingthig�” meaning �“quintessential�”, �“unsur-
passed�”, and �“innermost�” Great Completion.  This level of
teaching is the most essential teaching of Great Comple-
tion�—of reality�—that has appeared in our current era of
human society.

The text here is concerned with the Quintessential Great
Completion teaching.  This teaching has two main practices,
one called Thorough Cut and one called Direct Crossing.
This text concerns itself with both practices.

The Three Lines Teaching

The earliest presenters of the Quintessential Great Comple-
tion teaching were Indian masters.  Their explanations of the
teaching were transmitted personally from master to disciple
and, over time, some of their teachings became the most
important ones in the transmission of the teaching.  One that
has become particularly important is a teaching which Garab

Dorje, the first human master of
Great Completion in our era, gave
to his main disciple, Manjushri-
mitra.  The teaching became
known as �“The Three Lines that
Strike the Key Points�”.

Garab Dorje had died but return-
ed in a ball of light in response to
the laments of Manjushrimitra.

Garab Dorje



INTRODUCTION ix

3 With the Tibetan spellings are 2Ý#<- and 2Ý#- respectively; it is
easy to see how the mistake occurs.

Garab Dorje extended a forearm from the ball of light and
presented a casket in his hand which Manjushrimitra took.
The casket contained the Three Lines teaching.  Later it was
transcribed and the text was passed on as a support for the
teaching that went with it.  The text was translated into
Tibetan when Padmasambhava brought the Great Comple-
tion teachings into Tibet and the Tibetan version of it is still
available today.  The combined text and commentary of Dza
Patrul contained in this book explains how to put the Three
Lines teaching of Garab Dorje into practise.

An Explanation of the Name,
The Three Lines that Strike the Key Points

The original teaching of Garab Dorje contains three lines of
instruction which are aimed right at the key points of the
practice of Great Completion.  Hence, the text and the teach-
ing that goes with it have become known as �“The Three
Lines �…�”.

The word �“lines�” in the name of the teaching has not always
been properly understood, either in Tibetan or English.
There are two, similar words in Tibetan: one word spelled
�“tshigs�” means a line of verse or possibly also a line of prose;
the other word spelled �“tshig�” means �“a phrase�”, though it
has often been incorrectly understood by Westerners to mean
only �“word�”3.  In Tibetan texts, the name of the teaching
should be �“tshigs�” but has often been mistakenly written as
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�“tshig�”.  Because of that mistake, the name has often been
stated in English to be �“The Three Words �…�” or something
similar when in fact it is �“The Three Lines�” of poetry that
contain the essential teaching given by Garab Dorje�’s teach-
ing.

Now these three lines of instruction are ones that �“strike the
key points�”.  What does that mean?

�“Key Points�” is a term used frequently in Quintessential
Great Completion to refer to those hot spots in a practition-
er�’s being which can, if worked properly, make some desired
thing happen in the person�’s being.  In these teachings they
are sometimes also called �“key points of the meaning�”; this
does not mean that they are words which produce a certain
conceptual understanding; it means that they are parts of the
practitioner�’s being which, if properly worked, will cause a
deeper connection with reality.

In order to get the desired effect from these key points, the
Tibetan language says that they have to be �“struck�”.  How-
ever, that is a very literal understanding of the wording.  In
fact, these key points are like buttons or controllers which,
when they are �“pressed�” or �“worked�”, produce a specific ef-
fect.  For example, you press a button and an atomic bomb
goes off, or you turn the dial on a radio and the radio blares
music, or you depress the appropriate button on the control
panel of a lift and it takes you to your desired floor.  The
Tibetan wording for �“strike the key points�” has the same
meaning as �“pressing buttons�” or �“working the controls�” to
bring about the desired effect.  Thus, Garab Dorje�’s teaching
could also be thought of as �“The Three Lines that Work the
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4 For Thorough Cut and Direct Crossing, see the glossary.

Key Points (which are like buttons to make profound reality
shine forth in the practitioner�’s mind)�”.

Please note that some translations say �“�… that strike the key
point�”; it is not one key point that is worked by these Three
Lines but a number of them.

The Three Lines: Thorough Cut or Direct Crossing?

The Nyingthig or Quintessential level of Great Completion
teaches two main practices�—Thorough Cut and Direct Cros-
sing4.  Garab Dorje�’s Three Lines that Strike the Key Points
teaching explains the practice of Thorough Cut, not Direct
Crossing.  This can be known through careful reading of the
text, through oral instruction from mainstream Tibetan
lineage-holders, and through the fact that Tibetan commen-
taries on The Three Lines teaching, for example the one in
this book, always show it to be that way.

It is important to note that there is a connection between
Thorough Cut and Direct Crossing practices and hence that
anyone fully knowledgeable of both practices could give an
explanation that started with the topic of the Three Lines
teaching, Thorough Cut, and led to Direct Crossing.  This is
exactly what the third Dodrupchen, Tenpa�’i Nyima, did in an
oral teaching on the Three Lines that was later recorded as
the text About the Three Lines that Strike Key Points and pub-
lished in his Collected Works.  This teaching starts with a clear
explanation of the practice of the Three Lines, similar to what
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is found in Dza Patrul�’s Feature of the Expert, Glorious King,
then moves on to the practice of Direct Crossing.  Do-
drupchen�’s teaching thus has the special feature of showing
how the Three Lines teaching contains the seed of Direct
Crossing practice and at the same time shows us practically
how the two work together.  Dodrupchen�’s teaching is very
unusual in this regard and particularly important for those
who are doing both practices.

Tenpa�’i Nyima�’s Teaching on The Three Lines

The Dodrupchen incarnations started with Jigmey Trinley
Ozer, one of the main disciples of Jigmey Lingpa and an
emanation of the great treasure revealer Sanggay Lingpa.
The Dodrupchens are well known as one of the principal
upholders of the Longchen Nyingthig transmission of Nying-
thig Great Completion dharma.  The third Dodrupchen,
Jigmey Tenpa�’i Nyima, was known for writing extensively in
order to clarify the Longchen Nyingthig teachings.  His
writings are treasured for their clarity and the text in this
book is an excellent example of how well he could explain the
points of this system of dharma.

The colophon to the text was written by the compiler of the
text, an unknown person who heard this teaching on the
Three Lines from the young Tenpa�’i Nyima, took notes on
it, formalized it, then later had it printed by woodblock.  The
compiler�’s publication was included in the Collected Works of
the third Dodrupchen.
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The compiler makes the interesting comment that he was
aware that the content and style of his guru�’s explanation of
the Three Lines teaching was not like the traditional, �“offi-
cial�” way of explaining the Three Lines.  He adds that he was
aware that the teaching did not fit with an explanation of the
Three Lines that would be found in one of the texts of the
lineage that was regarded as an �“authentic�” teaching of the
Three Lines, which would be, for example, Dza Patrul�’s
Feature of the Expert, Glorious King.  These two points are dis-
claimers to the effect that, even though the teaching does not
fit with what a reader might expect, it does not matter be-
cause these are genuine teachings on the matter from one of
the main lineage holders of the Longchen Nyingthig teach-
ing.  Therefore, the compiler went ahead and cleaned up his
notes and had them committed to wood blocks.

It is true that Tenpa�’i Nyima�’s Three Lines teaching is a little
different in form from traditional explanations of the Three
Lines that Strike the Key Points.  However, his teaching is
masterful and does indeed present the meaning of the Three
Lines teaching.  Tenpa�’i Nyima himself says early in his
teaching that the order is not the usual one and some details
of the traditional explanation might have been left out but the
entire meaning of the Three Lines teaching is there.  For
those familiar with the Three Lines teaching, that will be seen
to be true.

One of the really interesting things about this teaching is the
way that Tenpa�’i Nyima incorporates a teaching on Direct
Crossing.  Remember that the Three Lines is essentially a
teaching for the practice of Thorough Cut.  Sometimes
Thorough Cut teachings include some additional comments,
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made in passing, about Direct Crossing but Tenpa�’i Nyima
goes further; he weaves his presentation of Direct Crossing
into his teaching on Thorough Cut teaching so that his
teaching shows the entire path of Quintessential Great
Completion.  All in all, his teaching is a masterful presenta-
tion of Quintessential Great Completion.

Those who are studying Thorough Cut will find it extremely
rewarding to read Patrul Rinpoche�’s perfectly traditional
explanation of the Three Lines teaching in The Feature of the
Expert, Glorious King in conjunction with Tenpa�’i Nyima�’s
text.  Doing so will bring a clear understanding of the com-
piler�’s comments about the style of Tenpa�’i Nyima�’s teach-
ing.  Moreover, Patrul Rinpoche�’s text will show very clearly
how Tenpa�’i Nyima�’s explanations fits with the Three Lines
teaching.  Conversely, Tenpa�’i Nyima�’s explanations function
again and again as ornaments to the traditional explanation
found in Patrul Rinpoche�’s text.  Overall, anyone studying the
Three Lines teaching will have many points of the teaching
clarified by reading these two texts together.

Tenpa�’i Nyima�’s teaching makes many excellent points about
Thorough Cut and Direct Crossing practices individually.
However, it goes a step further and shows how the two func-
tion together and how the overall path of innermost Great
Completion compares to other paths of sutra and tantra.
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Foremost Instructions

Tenpa�’i Nyima�’s teaching belongs to the Foremost Instruc-
tion section of the Great Completion teachings and is given
through what are called foremost instructions.

Many types of oral instruction are used in order to transmit
the Buddhist teachings.  Each has a style of its own and each
is named accordingly.  Unfortunately, the names of the vari-
ous types of oral instruction have never been translated con-
sistently or even correctly.  In some circumstances this causes
a major loss of understanding.  For example, of these different
types of oral instruction, there is one that is a key to under-
standing Quintessential Great Completion.  It is the type of
oral instruction called �“upadesha�” in the Sanskrit language.
�“Desha�” means �“verbal instruction�”, simple as that.  �“Upa�”
means the one above the others, the one that is better in every
way, that comes at the front of all other types of instruction.
It was translated into the Tibetan language with �“man ngag�”,
where ngag means the type of verbal instruction and man
means the one that comes before all others.  In English it is
exactly, foremost instruction.

The particular quality of a foremost type of instruction is that
it goes right to the heart of the person being instructed and
connects the person very directly to the meaning being pre-
sented.  It is not just a �“pith�” or �“key�” or �“oral�” instruction as
so often translated but specifically is the foremost of all types
of instruction, the one that has the ability to get right into and
move the mind of the person who is being instructed.
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As mentioned above, Great Completion teaching was divided
by the early Indian masters following Garab Dorje�—Man-
jushrimitra, Shri Singha, and others of their time�—into three
and sometimes four sections of teaching.  The three sections
presented in successively more profound order are: Mind
Section, Space Section, and Foremost Instruction Section.
The outstanding characteristic of the most profound teach-
ings of Great Completion is that they are imparted not just
with any kind of oral, pith, key or what-have-you instruction,
but specifically with the foremost type of oral instruction.

The Three Lines teaching that shows the very essence of the
practice of Thorough Cut is a teaching of the Foremost In-
struction category of Great Completion�—in other words of
the most profound type�—and is transmitted using foremost
instructions.  Therefore, Tenpa�’i Nyima�’s teaching consists
of foremost instructions.

Reading the Text of Tenpa�’i Nyima�’s Teaching

Quintessential or Foremost Instruction Great Completion
has a vocabulary and language which is unique.  Its own
teachings even include the words �“In Great Completion�’s
own language �…�”.  Finding English that correctly conveys
both its vocabulary and language is not a simple task.  More-
over, there can be extraordinary profundity contained in a few
words and the way they are used.  Therefore, writings of the
sort in this book cannot be successfully translated without
years of hearing the teaching and training in it.  This transla-
tion takes care of these points so that the profound meaning
contained in the words and their use can be properly studied.
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5 See the book Unending Auspiciousness, The Sutra of the Recollection
of the Noble Three Jewels, with Commentaries by Ju Mipham, Tara-
natha, and Tony Duff, published by Padma Karpo Translation
Committee, 2010, ISBN 978-9937-8386-1-0.

It needs to be said that, in general, Buddhist teaching and its
literature is not like worldly literature.  As the Buddha himself
said in the Sutra of the Recollection of the Three Jewels5:

As for the good qualities of the Dharma �… its
wording is excellent, its meaning is excellent.

Correspondingly, the text of Tenpa�’i Nyima�’s teaching is very
exacting in its use of words; every single word is carefully
chosen and has meaning.  Therefore, one has to pay attention
to every word and how it is used.  An important point for the
reader is that the style of composition is not like that of
English.  In English, it is good form not to use the same word
repeatedly but to change to similar words in order to give a
greater feeling for the meaning and more elegant style of
composition.  However, in Buddhist literature, it is usually
the opposite and that is the case here.  Technical terms each
have their own, precise definition and will be used consis-
tently as the meaning is expressed.  One of the features of this
translation is that this very important aspect of the language
used to express the teaching has not been changed.  Words
are used in a certain and consistent way within the system
itself.  As a matter of interest, the English equivalents of the
vocabulary and use of language are maintained across our
translations of these texts, making them very easy and fruitful
to read.  This can be seen for example in the text of Tenpa�’i
Nyima�’s teaching in this book and in other commentaries to
the Three Lines teaching which we have published separately.
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For the vocabulary involved, terms like �“foremost instruc-
tion�” and �“key point�” and �“striking the key point�” have been
explained above and are used throughout the text with the
meanings given.  A glossary has been provided to help with
the other words of the specialized vocabulary of Great Com-
pletion.

The text of Tenpa�’i Nyima�’s teaching in Tibetan script has
been included for the sake of those who are intent upon its
study and practice.  It is based on a hand-written edition of
Tenpa�’i Nyima�’s Collected Works.

Finally, this text, like most Tibetan texts, is not intended to be
understood simply by reading the words.  This needs to be
said because, in the West especially, in modern times when
there is a strong emphasis on education of the rational mind,
there is a strong cultural habit of thinking that one should be
able to pick up a book and read it and comprehend it.  That
is not the case here.  This text can only function as a support
for the oral instructions received from a qualified teacher with
a lineage.  Therefore, I have not made an attempt to write a
commentary myself.

Nonetheless, there are many instances where the unique
vocabulary and language of Great Completion will not im-
mediately be clear to readers.  Therefore, I have added
copious notes to the text so that readers can not only under-
stand the text but gain a better feel for Great Completion�’s
own vocabulary and language.

Because the content of this text is very important, I will
mention the main lineages of Quintessential teaching that I
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have received so that readers can have faith in the authenticity
of the translation.  This translation is not done on the basis of
self-knowledge, nor on the basis of a few teachings heard here
and there, nor on the basis of teachers whose connection is
lesser or even questionable.  Rather, it is based on a very large
body of the foremost instructions of Great Completion
received only from people with a very pure lineage and
excellent realization during nearly forty years of a life dedi-
cated to the study, practise, and teaching of Tibetan Bud-
dhism.  I first learned Great Completion in a very practical
way from my root guru, Chogyam Trungpa Rinpoche, who
had many pure lineages of Great Completion teaching, such
as ones received through his root guru, H.H. Dilgo Khyentse
Rinpoche.  I also received Great Completion teachings
directly from Dilgo Khyentse Rinpoche and his regent Zha-
deu Thrulzhig Rinpoche.  Most importantly, I have received
a great deal of both theoretical and practical instruction in a
purely Tibetan environment from my personal guru, Padma
Kalsang Rinpoche, who holds and holds particularly purely all
the lineages of Great Completion teachings preserved at
Dzogchen Monastery in Tibet.  Additionally, I spent nearly
ten years constantly translating this and related material for
Tsoknyi Rinpoche III, whose lineage comes from several
sources, including Nyoshul Khenpo, and a lesser but still
significant amount of time translating this teaching for Ven.
Mingyur Rinpoche, from whom I also received private expla-
nations of this text.  I have received many other teachings,
empowerments, and oral transmissions from various Great
Completion masters, but the details would make this too
long.
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6 For introduction, see the glossary.

Further Study

Padma Karpo Translation Committee has amassed a range of
materials to help those who are studying this and related
topics.  Please see the chapter Supports for Study at the end
of the book for the details.

Health Warning

The teaching of the text in this book is about a subject that is
kept secret.  Anyone who has had these teachings in person
will be able to understand them or at least go to his teacher
and ask for further explanation.  Anyone who has heard these
teachings in person from a qualified teacher, and especially
who has had the introduction to the nature of mind6 upon
which the teachings hinge, please use and enjoy the texts as
you will.  If you have not had a proper introduction to the
nature of your mind, you would be better off not reading this
book but seeking out someone who could teach it to you.  In
short, the contents of this book could be dangerous to your
spiritual health if you are not ready for it, so exercise care.

These days, in the times of rampant globalization, these deep
secrets have become very public.  That is not necessarily a
good thing.  For example, I have many times in the last few
years run into young men who are extremely confident of
their understanding of the meaning of these profound systems
but who just spout words that they have read in books.  They
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have read the books and know the words but, unfortunately,
have not contacted the inner meaning that the books are
intended merely as a pointer towards.  The solidity of their
minds is noticeable and not being helped by reading these
things for which they are not ready and, therefore, should not
be reading.

With endless prostrations
To the Dodrupchen beings
And a constant stream of
Thanks to all of them �…

Phat cuts the elaboration,
Hum hum hum is the song of the dharmakaya arrived at,
Phem phem phem is the warmth of the empty space,
Ho ho ho is a father wisdom giving you the goods.

Tony Duff,
Swayambhunath,
Nepal,
February 2011



Guru Rinpoche and his manifestations.
Mural on the wall of Dzogchen Monastery,

Tibet, 2007.  Photograph by the author.



7 The Three Supremes is a name for the Three Jewels.
8 These words are the standard Tibetan way of indicating that the
main part of a lecture or text has just been commenced now that
the prefatory remarks or materials have been done with.
9 Great Completion is one of the three sections of unsurpassed
tantra.  The three are: Mahayoga, Anuyoga, and Atiyoga, with the
latter being another name for Great Completion.  Here he is
referring to Mahayoga and Anuyoga.

1

ABOUT THE THREE LINES
THAT STRIKE THE KEY POINTS

by Dodrupchen III Tenpa�’i Nyima

I prostrate with great respect at the feet of the guru who
wholly embodies the Three Supremes7.

Here in regard to this8, there are two styles of path medita-
tion that, based on the force of experience, make luminosity
manifest.  Of them, the style of the other sections of unsur-
passed tantra9 in which it is manifested through working the
key points in the channels, drops, and winds, is as follows.  It
does not require that the aspect of luminosity be explained at
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10 Innermost Great Completion does require that luminosity be
explained right at the beginning.
11 For foremost instructions, see the introduction and the glos-
sary.

first10 rather, the luminosity is made to shine forth when the
key points of the channel chakras of the heart or navel, and so
on are worked.  When that luminosity does shine forth, for
the special kind of person for whom all appearing objects then
shine forth as great bliss, that luminosity of equipoise will also
be brought forth as luminosity in post-attainment just by the
force of that person deliberately remembering it.  The reason
for that is exemplified by a mother whose only son dies.  She
will be so stricken with grief that, even if she goes to pleasing
places like garden groves, it will not make her happy, and, no
matter where she goes, she will never find happiness, only
suffering.  Similarly, if a person who craves wealth finds a
wish-fulfilling jewel in his hand, his mind will become so
saturated with joy that, even if he is boxed up into a very tight
place, he will never become unhappy, and will stay only
joyful.  In the same way, acquaintance with great-bliss wis-
dom at the time of equipoise makes it possible later on at the
time of post-attainment, to bring the great-bliss wisdom forth
without needing to work the key points of channels, drops,
and winds, just by remembering it.

In the path of Great Completion, it is not necessary to have
that extra meditation on channels, drops, and winds.  Instead,
at first, based on the guru�’s foremost instructions11, you
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12 For rigpa, see the glossary.
13 For preserve, see the glossary.  It refers to the way that a desired
state is not cultivated but is simply preserved.  The difference is
that cultivation, also called meditation, is a technique for creating
something new that was not there before, whereas preservation
simply preserves or maintains, in the current moment, a direct
perception of what is already there.
14 For awareness, see the glossary.

continuously attend to a mindfulness that uninterruptedly
minds rigpa12, which is the way to preserve13 rigpa.

Those foremost instructions of the guru are to the point that
this luminosity of death and becoming is like a ground where
all of this life�’s appearance-mind is contained and where all
later lives�’ appearances will be ignited.  That exactly is the
luminosity that is everywhere empty or, you can say, the
primordially liberated, uncompounded rigpa.  That, the final,
subtle awareness14 from which all appearances ignite, is called
�“rigpa�” or �“luminosity�”.  Primordially, that luminosity has
never experienced being existent.  Suddenly popping up mind
has never occurred in the character of that rigpa.  �“Suddenly
popping up mind�” is a name for those suddenly born aware-
nesses that are the sense faculty consciousnesses and, more
subtle than that, the mind consciousness.  The fact of the
luminosity is such that primordially, from the outset, its
character has been untainted by this sudden popping up,
therefore it is called �“alpha purity�”.  If we take the alphabet,
literally meaning �“the letter A and all the ones beyond it
included�”, then substitute �“alpha purity�”, we get in a similar
way the �“alpha�” purity and beyond that, the entire contents of
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15 These three words in the Tibetan language are �“ka dag�”, �“gdod
ma�”, and �“thog ma�” respectively.
16 For transparency, see the glossary.
17 Tib. rang gsal.
18 The three are inherently present in it because non-thought is
the essence, empty; clarity is the nature, luminosity; and bliss is
the two of them functioning as all-pervasive compassionate
activity.
19 Tib. lhun grub.

Great Completion�’s path included with it.  This is connected
with the key point of �“alpha purity�”, �“the outset�”, �“the be-
ginning�”15, and so on having the same meaning.

Furthermore, the luminosity has the evenness of being free of
the ups and downs of agitation that come from thought
proliferation and sinking-dullness but, because the winds, and
so on, on which the sensory and mental consciousnesses ride
are not present in its character, it never accumulates any of
what would be the mind side, so it has transparency16.  Being
like a butter lamp inside a vase, the internalized luminosity or
deep luminosity is called �“the youthful vase body�”.  That
rigpa has an intensity of luminosity greater than that of one
hundred suns, therefore it is �“self-illuminating�”17.  The three
of bliss, clarity, and no-thought are inherently present in it18,
therefore it is �“spontaneous existence�”19.  The mind of the
first dhyana is more subtle than that of the desire realm, that
of the second is more subtle than that of the first, and so on;
the nature of this is that the ones below are more subtle than
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20 This is a threefold journey.  First you are introduced to it in
words and gain an intellectual understanding of its qualities.
Next you are introduced to it as an actual experience that comes
from a way of knowing that is its own way of knowing�—this is
called �“introduction�” (see the glossary for more about introduc-
tion).  Finally, if you want to be in direct contact with it unmodi-
fied so that you just have the whole thing as it is, called �“digesting
it raw�”, you have to realize it fully, which is also called �“fully com-
prehending it�”, and that is done by continuous practice of it,
which is characterized as the practice of �“preserving�”.

the ones above and this awareness, being even more subtle
than any of those, is exceedingly subtle.

All of the above items draw out and show one by one the
various features of rigpa, which is done because of the need to
gain an intellectual understanding of its features.  To gain an
understanding of rigpa�’s way of being seated that is based in
its own way of understanding requires being introduced to it.
To digest it raw requires full comprehension of it which is
achieved through preserving it with mindfulness.20

For you to be introduced through the guru�’s foremost in-
structions to luminosity�’s way of being seated requires being
able to be acquainted with it on the face of mental mind,
without having discarded mind and left it behind.  To discard
it would be to destroy the life of the path of Thorough Cut.
It would be equivalent, for example, to positing for the other
unsurpassed tantra sections that there is no need to work the
key points of channels, drops, and so on, which would destroy
the life of completion stage.  Mind, which can be separated
out into pure and impure parts, is the impure part, and rigpa
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21 Tib. ma rig pa.  This term is usually translated into English
with �“ignorance�” but that is a non-literal translation that breaks
the reader�’s comprehension of the play between the two states of
rigpa and not-rigpa, which is actually the whole story of samsara
and nirvana.
22 There is a point here.  Rational mind is usually regarded as a
bogeyman in these discussions because it is the epitome of dual-
istic mind.  However, if you can build an enormous vastness with
lack of clinging, then it is possible to have a mind that discrimi-
nates this and that but which is not dualistic.  At that point, you
can eat raw rigpa.  The first time that you do that, you have the
introduction.
23 �… meaning �“the fundamental reality of the ground state which
has now been met�” �…

is the quintessential, highly-refined, pure portion wrapped up
in it.

With the latencies of not-rigpa21 exhausted, the thing that
accomplishes buddhahood is rigpa.  Having made rigpa into
the path and preserved it by a mindfulness that never discon-
nects from it for even a moment, if it is there with rational
mind having been made enormously vast, then the possibility
of digesting the rigpa raw will have been discovered and,
when that happens, there will have been an introduction to
rigpa22.  In raw rigpa, the suddenly popping up mind per se
cannot arise and the actuality23 is changeless, therefore it has
to be understood as �“unaltered�”, �“dharmakaya rigpa�”, and
�“the basis of the accomplishment of dharmakaya�”.
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24 �… according to the former masters of the lineage �…
25 Rigpa, meaning to have dynamic, direct knowledge, is a type of
awareness.  Therefore, the thing to which the name is applied
would also have to be an awareness.  It is, but it is not just any
awareness, it is one that is beyond the appearances of the three
realms of samsara.  Moreover, this awareness is the very thing
that you practise in order to attain the dharmakaya.  It is a dy-
namic knowledge of an enlightened type.
26 Tib. kun rtog.  This is the surface-most layer of the ignorance
of a sentient being.  The mind stays within a process of only
thinking conceptually which is a type of ignorance in itself but is
also a defence mechanism that prevents the more basic levels of
ignorance from self-collapse.
27 Tib. sems.  Tibetan texts distinguish all types of mind clearly so
that when they are being discussed the listener knows exactly
what is being discussed.  Our translations always follow this
approach.  Here and throughout this text, �“mind�” by itself nearly

(continued...)

The name �“rigpa�” in Great Completion is a designation of a
convention; it is called24 �“rigpa�” because it is an awareness
beyond the three appearances which is the basis for the ac-
complishment of dharmakaya25 and it is called �“luminosity�”
because that rigpa has never experienced shrouding by dark-
ness.  What in mother tantra is called �“great bliss co-emer-
gent wisdom�” refers to great bliss and co-emergence where a
separation into two has primordially never been experienced
so, existing as a co-emergence, it is called �“co-emergent
wisdom�”; it is the luminosity that is the ground where all of
this life�’s appearance-mind is contained and where all later
lives�’ appearances will be ignited.  When the luminosity is
being governed by total conceptuality26 and mind27, there is
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27(...continued)
always refers to samsaric mind.  (The only time it does not is one
occasion where a term for mind that normally means samsaric
mind is used to mean all types of mind, both enlightened and
unenlightened.)  This is a key point for understanding the text
according to the author�’s intention.
28 If samsaric mind takes it over, then, because samsaric mind has
infinite possibilities, it can and does go anywhere in the unen-
lightened side.  That points to the fact that the luminosity itself
is an uncompounded thing, meaning that it is not created by
karma and not subject to cause and effect.  Because it has been
and always will be that way, it is primordially liberated.
29 The first of the three lines of Garab Dorje�’s Three Lines
teaching.

no knowing where it will go which fits with its being called
�“primordially liberated, uncompounded�”28.

1. Introduction to Oneself

The way in which there is �“introduction to oneself29�” is as
follows.  �“To oneself�” means introduction to the luminosity
itself.  The way of doing the introduction is, as stated above,
that the guru�’s foremost instructions show the fact of the
luminosity or the luminosity�’s way of being seated, just exact-
ly as it is.  An understanding happens for the disciple because
of the introduction which then has to be made into a cer-
tainty.

An example for the way of doing the introduction is this.
When the sky is obscured by thick clouds, any attempt to
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30 �“Cave of your present awareness�” is a Tibetan way of talking.
Cave here has the sense of �“that (special) place within�” and has a
sense of endearment with it.
31 If you could separate from it, then the only two possibilities of
your continuing existence�—that of a buddha or a sentient being�—

(continued...)

introduce the sky will meet with some difficulty.  If some
parts of the sky are free of cloud, then, a little bit of the sky
being visible, an introduction to it can be made by saying, �“All
of this world�’s sky is blue like this�”, and it will be easy for the
introduction to occur.  Like that, in the situation now of
massed clouds of total conceptuality and the various strands
of mind, any attempt to introduce luminosity will meet with
some difficulty.  However, if the luminosity that shines forth
at the times of death and dharmata bardos is introduced in
this same situation, the introduction will occur; for it, the
guru tells the disciple in detail how the luminosity shines
forth at the times of death and dharmata bardos, then the dis-
ciple must, based on his own understanding obtained ac-
cording to that explanation, arrive at a very detailed experi-
ence of it.  Those various points comprise �“introduction to
oneself�”.

2. Decision on One Thing

That luminosity exists in the cave of your own present aware-
ness30 as something that you never are separated from for
even a moment, in the same way as a sesame seed is perme-
ated by oil; if you did separate from it, neither buddhas nor
sentient beings would be supported31.  Now, you must come
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31(...continued)
would cease to be.  That is not possible, so you are never sepa-
rated from this fundamental luminosity.
32 There is a teaching on the particular circumstances in which
luminosity without coverings shines forth.  The �“and so on�” in-
dicates the rest of the items mentioned in that list and is effec-
tively inserting that teaching at this point.  One of the items in
the list includes its shining forth through the special techniques
of introduction and the possibility of familiarizing oneself with it
after that.  That then leads on to the next paragraph�’s content �…
33 He is saying that now that you have been introduced to it, you
have to get on with the practice of familiarizing yourself with it.
That usually does not happen, though it could, with you just
jumping straight into the full experience of it�—as was shown to
you during your introduction to it�—which has the particular
quality of being beyond dualistic types of mindfulness.  Instead,
you start with the dualistic type of mindfulness and work from
there towards the non-dualistic type of mindfulness.  This is a
slightly path-oriented way of explaining how to do the practice

(continued...)

to the point of deciding on one thing, which is that you do
have it as such.  You might think, �“Even though it is present
in me like that, this luminosity will shine forth at death but,
other than that, will not shine forth in me now, will it?�”, but
that is not correct�—it shines forth at the times of death,
fainting, and so on32.

You do not plant that luminosity in the present moment the
way that it was done for you when you were introduced to it,
a time when it was parted from something to be mindful of
and something that stays mindful of it33.  Instead, and similar
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33(...continued)
and it does end up being true for most people.
34 Here he means that, if you impose a dualistic kind of mindful-
ness, as you did in the first step, it will cause the rigpa to be lost
and a return to mind, which is not desirable.
35 This makes a point about one way to do an introduction.  The
teaching on four parts free from three must be obtained in
person.  An introduction done in those circumstances will be a
particular good one in which everything is seen clearly and with

(continued...)

to a person remembering himself by himself, first you have to
use mindfulness to put everything of mind�’s side as non
significant, un-necessary, and then, having made rigpa�’s side
alone shine forth on the face of mind, you have to meditate in
an uncontrived way on rigpa�’s nature.  If, through mindful-
ness, you discard that fact of rigpa, then you will bring forth
something based in mind34.  For example, if you fall off a bed
in a house, you don�’t leave the house, and similarly, if the
rigpa gets discarded through mindfulness, you end up still not
leaving mind.

If you meditate in a clear and highly alert mind, that will not
fulfill the needs of rigpa meditation.  This can be illustrated
as follows.  �“Fourth part free of three�”, meaning the fourth
part free of the three parts, can be called rigpa.  The reason
is that, because of the key point that one part of mind is rigpa,
designating it as �“rigpa�” is all right.  If rigpa is introduced at
the time of the fourth part free from the three, the introduc-
tion will go easily.  In that case, it will be like a sketch done in
artist�’s colours.35
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35(...continued)
an economy of extra movement, so to speak.
36 �“Interest�” is one of the many mental events, as described for
example in the fifty-two mental events.  Thus, it has a two-fold
purport here.  The main point is that pursuit of the issue is not
necessary.  There is an implied understanding which is that this
kind of interest is necessarily a resumption of dualistic mind and
that, by its mere presence, will have already caused the rigpa to
have been discarded.

When the preserving of rigpa by mindfulness has been under-
taken, it is not necessary to think, �“Is the manifestation of
rigpa happening?�”  To set up an example, when there is a row
of people in a room and all eyes are on one of them, the rest
of the people become not-thought-of at all but they have not
gradually dissolved into that one man nor are they sitting
there being watched with one corner of the mind.  Similar to
them not being thought of at all, when you are meditating by
looking at rigpa with mindfulness, a sort of merging of the
mindfulness with rigpa does occur.  There is no need to be
taking interest36 in that, thinking, �“Have they merged?�”  And,
in the present moment there is no need either to be thinking
about whether the luminosity shining forth has happened.
For example, when you meditate on a buddha adorned with
the major marks and the form of the buddha is there, appear-
ing in your mind, it is not necessary to be thinking about it
with, �“My meditation on buddha is happening�”, because the
buddha meditation is already happening in your mind.  Simi-
larly, it is not necessary to be thinking about this with, �“There
is luminosity shining forth for me�” because the luminosity to
which the guru introduced you previously is what you are
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37 Here and elsewhere in the text, you will find the pair of terms
grasped-grasping.  This is a Mind Only way of talking that is used
throughout the higher tantras.  One aspect of mind is the external
objects that are being grasped at and the other aspect is the in-
ternal grasper, the subject, that is knowing the grasped-at object.
One moment of mind with both facets is the point.  They are
both mind so there is no actual external or internal object or
subject but the deluded samsaric mind believes that the ex-
ternally-directed grasped-at aspect is an external item and that the
internally-directed grasping aspect is an internal item.  Both are
wrong and collapse in the face of rigpa, which solves in one stroke
the whole problem of samsara.  Tenpa�’i Nyima defines Thorough
Cut in another text as �“the direct severance of grasped-grasping�”
which is the meaning of all of this.

right now in the process of meditating on!  Orgyan Rinpoche
said,

Outwardly-directed grasping and other such things
are dealt with in luminosity self-recognizing
itself �…

meaning that, for as long as you are preserving rigpa using
mindfulness of the rigpa that was introduced through the
guru�’s foremost instructions, the luminosity is recognizing
itself and, due to that, the appearing objects of the outwardly-
directed grasping proceed to purification of themselves37.
When you stay there meditating on the basis of having mixed
mindfulness and rigpa, then the mind of the inwardly-di-
rected grasper will dissolve into the rigpa or, you can say,
naturally proceed to being pure.  Similarly, for as long as you
stay there preserving rigpa using mindfulness not to forget it,
there is the certainty that doing so will proceed as luminosity
recognizing itself.  When you have worked at preserving that
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38 This does not merely mean that �“thoughts�” will be elaborated
from the rigpa.  It means that whole minds having both perceived
object and perceiving subject will be elaborated.  In this case
though, you are not falling into a dualized not-rigpa (ignorance)
type of mind but are keeping the apparent duality within non-
dualistic rigpa.  We have moved past the beginner�’s stage and are
talking about how you can have, for example, an apparently
normal human existence with known objects and a knowing
subject, just like everyone else, but with the key difference that,
although there is an observed polarity, there is no grasped duality.
The way of saying that according to the tradition is that �“the
minds that are elaborated are not the liveliness of not-rigpa
(ignorance) but of rigpa�”, a point which Tenp�’ai Nyima mentions
just below.  This is a very profound part of the teaching and can
be easily mis-understood.  �“Minds�” here connects with the
fruition state of an enlightened kind of �“mind�” which is men-
tioned in footnote 39.
39 Here the word for mind is the honorific form, which is only
used to mean a mind that is beyond samsaric dualistic mind.  It is

(continued...)

rigpa, then, like water goes where it is already wet, minds38

will be elaborated from the liveliness of the rigpa because of
which, in the end, the minds do appear but proceed through
dissolving back into the rigpa itself; in other words, the rigpa
can and will find the path that belongs to its own way of
being.  For example, just as waves that come from the ocean
do in the end dissolve back into it, the minds that are the
liveliness of the rigpa are elaborated from the rigpa and, in
the end, due to the force of path meditation, the liveliness
proceeds to dissolve back into the rigpa itself or to become
pure in rigpa�’s expanse so, at that time, it is called, �“a mind of
movement that self-purifies39�”.
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39(...continued)
the same word as mind but its honorific form indicates a different
type of operation.  Instead of spewing out concepts that only
serve to solidify the dualistic mind that has produced them, this
mind makes all the same stuff as the dualistic mind but all of it
goes on to self-purity because of being included within the realm
of the luminosity.  This last, long paragraph contains a whole
progression of the practice, from the beginner�’s level of making
a decision on one thing to someone who has become very adept
at doing so.  In other words, it goes from someone who has just
been introduced to rigpa for the first time up to someone who is
becoming adept at being in rigpa with everything entailed by it.
There is more to go though.
40 �“Crystal clear bliss�” means a bliss that is within an environment
where all the stuff of dualistic mind has been cleared out so that
only the pure portion�—which in this teaching of nyingthig is
rigpa�—remains.
41 �“Rigpa�’s gadgetry�” means the stuff made up by rigpa and
brought into manifestation.  It is rigpa�’s stuff; the things it invents
and uses in its operation.
42 This is pointing at the fruition level of the practice.  The �“rest-
raint of the sense faculties�’ doors�” refers to maintaining a proper
relationship to the external phenomena that appear to the senses.

(continued...)

The restraint of the sense faculties�’ doors is, in development
stage, in post attainment, that the container and contents are
viewed as the universal purity, the deity mandala, and in
completion stage, that which appears is viewed as a great bliss
play, and in this case, that the liveliness has been trained up so
that what appears comes as a crystal clear bliss40 in the rigpa�’s
liveliness or in the rigpa�’s gadgetry41.42
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42(...continued)
Every level of Buddhist practice has its own way of talking about
what this means.  Here he gives two.  He mentions the approach
of the other unsurpassed tantras in their development and com-
pletion stages, then he mentions the approach of this innermost
Great Completion.  In Great Completion, the special language
for this is �“to train up the liveliness�” which refers to the path
starting from the point of having recognized rigpa for the first
time up to its final conclusion.  When one has reached the end of
the training, one is not merely dealing with the emptiness of the
rigpa or with its mental manifestations but is now capable of
allowing it in full manifestation of the senses, as well.
43 �“Formatives�” are the content of the fourth skandha.  They
receive their name because they are specifically what causes the
formation of future sets of skandhas in future beings.  In other
words, they drive the process of becoming in samsara.  Any kind
of conceived mindfulness will be like that.  The point is that the
path includes getting beyond those kind of samsara-forming
mindfulnesses to ones that are part of the rigpa itself.
44 For complexion, see the glossary.  The image is one of not
being the empty portion but of the lustre that appears on it.

In short, mind and rigpa are distinguished as that to be reject-
ed and to be adopted respectively.  Having done so, rigpa�’s
way of being seated must be preserved by mindfulness.  That
sort of preservation, moreover, first has to be done in medita-
tion that uses a conceived-effort type of mindfulness to mix
with the rigpa, whereas at the end, formative-type mind-
fulnesses43 will have become self-purifying, so will shine forth
internal to the rigpa as part of its own complexion44 and at
that time is called, �“mindfulness without conceived efforts
that is self-placed�”.
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45 The appearances of the three realms of samsara.
46 �“The five immediates�” are five of the heaviest karmic actions
possible.  They are so heavy that a person who has committed any

(continued...)

It is said again and again, with great insistence that, �“Once
that primordially liberated, uncompounded rigpa existing as
its own awareness has been introduced through the guru�’s
foremost instructions, a decision about it definitely must be
made�”.  Doing this here, like there, is not thought of as a fault
but is done while listing the main points to be remembered
according to the order of the topics in the explanation.

The luminosity rigpa like that is luminosity rigpa as it is de-
termined by the Great Completion lineage.  The lineage has
taught many ways to determine it, such as with the twelve
vajra laughters, the eight great words, the seven types of
resting methods, the four types of Chog Zhag, and so on.  It
is being taught here using the key points of the Three Lines
and, even though the explanation here does not include all the
wording connected with that, it does include all of the mean-
ing.

From among the twelve vajra laughters, the meaning ex-
pressed in, �“Great Completion is the dharma that transcends
cause and effect ha ha�” is not a denigration of the cause and
effect of other vehicles but relates to the fact that both cause
and effect exist on top of mind that starts up from the three
appearances45.  It is said that for those who go to the character
of Great Completion, for both those who committed the five
immediates46 and those who accumulated the accumulations
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46(...continued)
of them proceeds immediately on death to birth in hell without
intervening bardo.
47 As in an earlier note, this is the honorific for the usual mind and
implies full realization.
48 Great Completion�’s character.
49 This is the honorific form again.

during many kalpas there is no difference in their going to
buddhahood; this statement is made from the perspective of
their minding47 primordially liberated, uncompounded rigpa.
(This is a teaching using Great Completion�’s own way of
talking that accords with the literal meaning of the words,
namely, �“not contaminated by virtue or evil�”; there is no
explanation or teaching of such a thing for those who have
not gone to that character.)  This would apply to yogins like
Telopa and Vimala who have gone to the character denoted
by the name48.  �“Samantabhadra even was buddha without
having made the slightest virtue and without having aban-
doned the slightest evil�” speaks beyond virtue and evil and
also speaks of minding49 the single, unique sphere of luminos-
ity.  The reason for it is that, because the luminosity has never
experienced contamination by any of the sufferings of fire of
the hot hells, cold of the cold hells, hunger and thirst of the
pretas, and so on, the luminosity cannot arise as the entity of
suffering; thus it is being stated according to what the words
lead to.  In sum, that it posits the experiencing of result in
relation to having accumulated causes on top of the coarse
appearance-mind that operates prior to the three of
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50 �“Appearance, flaring, and attainment�” are the last three stages
of the death process.  He is saying that there are results that will
come from causes created in this life, that is, up to the very end of
this life at the end of the death process when this life�’s mind
dissolves.  The �“and so on�” does not go with �“appearance, flaring,
and attainment�” but means �“and all the other ways that causes are
accumulated�”.  Why does he say that?  Because �“coarse appear-
ance-mind�” refers to the mind of the desire realm.  Karmic causes
are also accumulated in the lives of beings in the form and form-
less realm and they do inevitably lead to results, too.  Thus the
�“and so on�” refers to the all the other possibilities of karmic cause
creation that lead to results.

This point is that Great Completion does not leave out the
teaching of karmic cause and effect even though the attainment
of its fruition might seem at times to bypass it.  This follows on
from the discussion just a little earlier.
51 For un-out flowed, see the glossary.

appearance, flaring, and attainment, and so on50, it is a very
important point.  As was said,

Samantabhadra, not having done even a speck of
virtue,

By the accumulation of virtue belonging to self-
recognition of the un-outflowed51 �…

Compared to abandoning external entertainments and prac-
tising for one hundred years, it is more profitable to stay
alone in an isolated mountain tract for one day practising
virtue and in that case your own mind being very clean and
pure is the external isolation of a mountain tract.  Internally,
isolation from discursive thoughts is that, generally, having
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52�… which is a sense of isolation �…
53 Here, he has given the standard definitions of outer, inner,
secret, and innermost retreats.  The outer retreat is to stay in an
isolated mountain place (or other place depending on the country
involved).  Doing that is much more virtuous than staying in town
and doing virtuous things.  Staying in the mountains is equivalent
to purifying your motivation and turning your mind to the
dharma.  So, in fact, if you do purify your motivation and turn
your mind to the dharma properly, then you have the outer
retreat, no matter where you are.  And then it goes on from
there �…

practised the shamatha-vipashyana of the Paramita Vehicle
and having because of it a body and mind that have been
made serviceable so that one has the control to be able to put
mind and have it stay or send it and have it go, whatever it
references will serve only to pull one off52 into virtue.  The
space-like luminosity in which the strands of discursive
thought have been cut is set down as the secret level moun-
tain tract; in relation to the luminosity, the fact of the mastery
of being able to put mind and have it stay and send it and have
it go is also said to be a shroud of pollution, so the secret one
is the mountain tract isolated from mind.53

Then, there is the rate of travel of this path.  The path of the
Paramita Vehicle possessing both profound and vast aspects
practised for many uncountable kalpas finally leads to mani-
fest buddhahood.  The mantra path is extremely quick com-
pared to that; the paths of the three, outer tantra sections
accomplish the ordinary siddhis, and so on then, after lives
extending through many kalpas, the supreme siddhi is at last
attained.  On the path of the other unsurpassed tantra
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54 For transparency, see the glossary.
55 As before, �“interest�” implies samsaric mind.

sections, the supreme siddhi can be obtained without having
to extend it into other lives, in twelve human years.  This path
at the very peak of the nine vehicles attains the supreme
siddhi in six human years.  Such are the differing rates of
travel.

In short, the alpha purity Thorough Cut�’s rigpa way of being
situated within the context of the luminosity of death and
becoming is introduced just as it is.  Then, each of its various
qualities are shown via the various ways of expressing its feat-
ures such as alpha purity, transparency54, and so on.  Then,
rigpa�’s way of being situated is introduced well through the
guru�’s foremost instructions and, having done so, it is then, in
one�’s own mindfulness of the present, to be well and defi-
nitely acquainted with.  This sort of rigpa does not exist as a
fact in some place other than that; one makes a decision that
this, one�’s own awareness of the present just now explained,
is it.  Then, based on having made that decision, one does not
do an interest-type meditation55 with a thought like, �“With
mindfulness not having forgotten the fact of that rigpa for
even a moment, this mind of mine has become the entity of
rigpa�”, rather, all of these factors of one�’s own awareness of
the present are to be viewed as being the nature of rigpa and,
not wavering in the slightest to the mind side, rigpa�’s side is
to be meditated on well, and that is the uncommon key point
of meaning.  That completes �“decision on one thing�”.
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3. Assurance Built on Liberation

Of the three types of meditation, best, middling, and least,
the best meditation is like throwing a stone at a lion.  When
a stone is thrown at a lion, the lion is not driven off but turns
on the stone thrower with his retaliation, meaning that the
stone will not be thrown again.  Similarly, the best meditation
does not follow after discursive thought when it suddenly
erupts, but causes the agent behind the shining forth of the
discursive thought to remember himself so that he appre-
hends himself all of a sudden and then, whatever discursive
thoughts arise, they are sent on into self-liberation.  The
meaning of what some say about this, �“Look directly at the
discursive thought�”, is that the discursive thought looks at
itself.  What some say, �“Look in between the previous and
next discursive thought at the mind clear and vivid�”, also has
that same meaning.  Those two do not matter; instead there
is the meaning of, �“Look directly at how it is�”, which is for
rigpa to look at itself.  This case of looking at rigpa and its not
causing even the slightest production of self through a mind-
fulness which is on mind�’s side is the single meaning of the
key points of this context.  The least meditation is like a stone
thrown at a dog, with the stone causing the dog to leave the
thrower and be driven off by the stone.  Similarly the agent
behind the shining forth of the discursive thought is left be-
hind but it is not that the meditation goes off, driven away by
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56 When discursive thought shines forth, the meditation forgets
about the agent that causes it like the dog leaves the stone-throw-
er behind.  Unlike in the example, the meditation does not head
away in the direction of the discursive thought like the dog heads
off in the direction of the thrown stone, instead, it sits there
looking right at the thrower of the stone.
57 The author has used the word �“collapsing�” deliberately here
because it is the same word used for the collapse of thought.

the discursive thought, instead it looks at the agent of the
shining forth, himself56.

There are three ways of liberation.  �“Recognizing discursive
thought like meeting a man you know from before�” is that, if
the fact of the rigpa is forgotten, what happens is that a dis-
cursive thought that shines forth will be recognized as such
and then, having seen it as a fault, you put yourself back on
rigpa�’s way of being situated as it was before.

�“Discursive thought self-liberating itself�” is the way of libera-
tion like that of knots in a snake collapsing57.  At the time the
fact of rigpa�’s way of being seated is made into the path,
another discursive thought is not able to cause an interrup-
tion.  However, mindfulness has slightly tightened the rigpa
so there is danger of distraction if the rigpa does not get
preserved.  Thus, a slight force of tightening makes the
discursive thought unable to plant itself and it is liberated in
its own place.

Third, the way of �“discursive thought being liberated without
benefit, without harm�” is like the situation of a thief who
comes into an empty house; there is no benefit for the thief
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58 A �“circumstance�” has the sense of something that could turn
into a discursive thought but has not ripened into that possibility
yet.  In the context here, the circumstance never gets to ripen into
its possibility.
59 This means that the mindfulness has to be a deep part of the
rigpa, not a surface event that comes and goes.
60 The mindfulness that is a �“formative-type mindfulness�” was
discussed in a note 43.  �“Restrictive mindfulness�” is a standard
name for the dualistic mindfulness that is trying to restrain
something explained in the sutra teachings.  The mindfulness
needed here is the mindfulness of the dharmata of luminosity,
which is totally unrestrictive because it has no involvement of a
dualistic thought that conceives of something to be restricted and
an agent that restricts it.

and no harm to the materials of the house.  At this time, you
are already planted in the space of rigpa by mindfulness, so
that, even though ordinary discursive thoughts pop in, there
is nothing to be gained for the discursive thought and nothing
to be lost for the luminosity.

In sum, it is necessary to have that spear of mindfulness
planted in the depths of rigpa so that no circumstance of
something other than it58 has the ability to wrest it away; it
should not be like the flashing in and out that goes up and
down a river when white powder is scattered onto water59.
Then, step by step, the restrictive type of mindfulness or the
formative-type mindfulness60 comes to an end and a mindful-
ness that comes from the face of the luminosity itself is made
to wake up more and more.  Due to its waking, a special
mindfulness that exists in the rigpa itself comes about, which
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61 As mentioned in note 42, training up the liveliness is the
training of rigpa that goes beyond merely accessing the empty
part and which allows the potential for the display of rigpa to
become fully operative.
62 See note 40.
63 �“The external and what is inside it�” or �“containers and con-
tents�” means the worlds which are the external environments for
the sentient beings who are contained within them.

is called �“mindfulness without conceived effort that keeps
itself in place�”.

Training up the liveliness of the rigpa is like this61.  The force
of staying equipoised on the rigpa of equipoise causes every-
thing at post-attainment to shine forth in the aspect of crystal
clear bliss62.  For example, like a person who sees a delightful
vase, the force at the time of equipoise of not wavering from
the fact of the rigpa�’s way of being present to another mind
causes, in post-attainment, all appearing objects to shine forth
as something having an aspect of crystal clear bliss and that
person for whom it shines forth like that is able to make all
that appears into the gadgetry of rigpa.  When that is possi-
ble, such a tantrika is able to put all the external and what is
inside it, that is, containers and contents63, into the gadgetry
of rigpa.  Thus, the yogin, using the key point that all con-
tainers and contents are not existent by way of their own
entity, is able by the force of path meditation to put them into
rigpa�’s gadgetry and so is able to determine both containers
and contents as lacking in truth.
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64 The examination of mind to see where it initially comes from,
if it does come from somewhere, where it stays after that, if it
does stay somewhere, and where it goes to in the end, if it does go
somewhere, is one of the ways of determining that mind is
groundless, rootless which is equivalent to determining its emp-
tiness as it moves.  This examination is officially included as a
preliminary to Thorough Cut and Direct Crossing in the prac-
tices called �“Parting into Sides�”.

Furthermore, in the case of the three of initial arising, then
dwelling, and going64, it is necessary to come to a determina-
tion that mind has no ground and is free of a root.  The
reason for having to do this is that there is the equipoise of a
meditation that makes the fact of rigpa into the path, then
there is the post-attainment that comes from getting up from
that, and that post-attainment is involved with undertaking
the training up of the liveliness of rigpa, so it is the time for
determining that appearing objects are without truth.  Thus,
rational mind is trained in emptiness first then, at the time of
being equipoised on the liberating ground, alpha purity rigpa,
there is, apart from the key point of only being in rigpa�’s way
of being seated, also the key point of not stealing away rigpa�’s
seat by doing analysis for emptiness, and so on.

When rigpa has been manifested, it is necessary in the context
of Thorough Cut to mix expanse and rigpa.  In regard to that,
rigpa�’s entity�—which is an emptiness of not existing by way
of own nature�—and expanse have the same meaning; that
which has a nature that is an empty self-complexion whose
luminosity has no stoppage in it is rigpa.  If meditation is
done through having mixed together both that rigpa and its
expanse, emptiness, then that is expanse and rigpa having
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been mixed.  No matter how much you familiarize yourself
with emptiness using the path of the Paramita Vehicle, medi-
tation done through mixing expanse and rigpa because of this
profound path is matchless in comparison.  The way to
understand this is that it does not happen due to there being
something better or worse about the emptiness of the appear-
ing object but because of a difference in the perceiving subject
of rigpa or, you can say, the basis for the accomplishment.

The profound path of this sort practised because of seeking
out one�’s own peace alone is said to be like making charcoal
in a supreme forest of sandalwood; merely seeking what is
meaningful for one�’s own purposes alone is not the path of
the supreme vehicle, Great Completion.  If, with the thought
of renunciation, you do meditation only on emptiness, you
will be able to obtain some kind of emancipation but just that
is not enough.  You need to be motivated by a mind that
cannot withstand the suffering of all sentient beings even for
one hour.  In order to have a quick attainment of the rank of
a buddha in one short life at this time of the dregs, it is
necessary, having heard the oral instructions of Great Com-
pletion, to practise.

            

No matter what practice is attempted in either sutra or tantra,
there is no difference in the two form bodies that will be
accomplished, but there is a difference in the path that ac-
complishes them.  I will give a brief summary of the path
presentations in a way that fits with the current discussion.
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65 For appropriation, see the glossary.  Appropriation sets up the
next samsaric birth, though in this case it sets up the birth of a
deity.
66 Innermost Great Completion is the path of luminosity.  There-
fore, one of the many names it is given is Luminosity Great
Completion.  It is �“luminous path of Great Completion�” or
�“luminous Great Completion�’s path�” as sometimes translated.

The path of the other unsurpassed tantras is to resort to the
channels, drops, winds, and so on and, by the force of work-
ing their key points, to manifest the great-bliss wisdom space-
like and free of the three circumstances that cause arousal.
Having done so, wisdom accomplishes the dharmakaya.
Rigpa that begins to flow out a little from that, conditions
that make the luminosity co-emerge with it, and the cause of
appropriation65 of the wind�’s five wind lights, arise in the
aspect of support and supported, a deity mandala, and that
accomplishes the form kayas of a buddha.

The way that Luminosity Great Completion�’s path66 makes
both the dharma and form kayas manifest is as follows.  The
rigpa of the time of the ground that was introduced earlier is
determined to be something that has many wondrous dhar-
mas associated with it, then meditation on rigpa�’s way of
being seated, exactly as it is, is done.  That accomplishes the
wisdom dharmakaya.  Then, although there is the ability to
produce in that luminosity of the time of the ground the
various appearances and various types of thinking and know-
ing, this is still a time at which it has not been awakened.
When the ability to produce them at the time of ground
appearances has been completed in its entirety, inconceivable
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67 �“Particulars of the essentials�” is the individual headings of the
essential topics that comprise the whole classification of the path.
68 �… of smoke and so forth that indicate the wind is entering the
central channel.  These signs show that the initial success needed
is being obtained and that actual wisdom is starting to develop
due to doing the practice.  It is a major topic in the unsurpassed
tantras of the new translation period and especially in Kalachakra.

kayas, bindus, arrangements of fields, and so on will shine
forth whereby that luminosity of the time of the ground,
present now in the mode of the ground of shining forth, is
fully completed at the time of the ground appearances.  It is
determined like that using the path of Direct Crossing, then
the force of familiarization is what accomplishes the aspects
of the form kayas, which is the special feature of this path.

The system of unsurpassed mantra makes a path in accor-
dance with what exists in the ground, therefore it is also
quicker and works via that key point.  That is also important
in understanding why that sort of meditation or that sort of
method of making things into the path is not explained in the
Paramita Vehicle.

There is a similarity in the way that both Great Completion
and Kalachakra accomplish the two form bodies based on
�“empty form�”, but it is not guaranteed that all aspects of their
paths are the same in all ways.  In Great Completion�’s own
path, the ground of shining forth, the path, the particulars of
the essentials67, and so on, and the topics of path practice are
not common but have many special, superior features.  In
Kalachakra, the ten signs68 are taught but the four lamps, the
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69 �… which are the special features of Direct Crossing alone �…
70 There is an enormous amount of teaching connected with the
appearance of the ten signs and the steps which then have to be
gone through to get to the final fruition.  This teaching is not
present in Great Completion.
71 What this comes down to is that both systems use the phrase
�“empty forms�” but the meaning is different in each case and,
moreover, everything on the paths used to develop those empty
forms is also different in each case.  �“Empty forms�” in Direct
Crossing refers to the appearances of form that arise during the
four steps of the path called �“the four appearances�” and in Kala-
chakra refers to something else entirely.  This particular point has
always been a subject of discussion amongst Great Completion
practitioners.  It is similar to the fact that there is the term
�“Direct Crossing�” in the new translation tantras but what it refers
to has nothing to do with the Direct Crossing of Quintessential
Great Completion.  When the words are seen, it sparks interest,
and that leads to these types of discussions.

four appearances, and so on69 are not taught.  In Great Com-
pletion, many special things such as the four lamps, and so on
are taught but the ten signs of smoke, and so on and many of
the related topics of path practice are not taught70.  Thus,
even though there is similarity just because of the way of
shining forth of empty form, there are many sub-topics
related to that which differ in many ways.  Putting it this way,
it is not hard to understand71.

The factor of the time of the ground at which the ability to
produce various thoughts and appearances has not yet woken
up on top of the rigpa itself taken as the practice by the
Thorough Cut path is, in relation to making ground
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72 The other paths are fast to start with because they have the
means to manifest great bliss wisdom very quickly.  However,
after that, their techniques of channels, winds, and drops take a
long time to bring the vast aspect of the wisdom to fruition.
Great Completion on the other hand takes a little longer to make
the great-bliss wisdom manifested sufficiently to be the starting

(continued...)

appearances into the path, a little slower.  The factor of
ground appearances where the ability of rigpa to produce its
own various thoughts and appearances taken as the practice
by the Direct Crossing path is, in relation to making ground
into the path, extremely rapid.  Thus, this point of the pro-
foundly special awarenesses of the two also is a very important
key point of path.

Again, in relation to the path of Great Completion, the paths
of other unsurpassed mantra vehicles work the key points of
the three of channels, drops, and winds, so great-bliss wisdom
is factored in, but it is only a rough application that is in-
volved.  These paths that, in the beginning, work the key
points of the channels, winds, and so on simply to make
luminosity great-bliss wisdom manifest are extremely rapid
but also have many flaws, such taking a long time to arrive at
final attainment, and so on.  This path of Great Completion
needs familiarization to be done for a long time, so that to
begin with, the good qualities of the path signs are produced
in mind.  Therefore, it does take a little longer than the other
but, when the wisdom that comes from the familiarization has
been produced in the mindstream, from the perspective of
many factors such as the long time that the others take to get
to vastness72, and so on, this path is quicker and more



32 ABOUT THE THREE LINES

72(...continued)
point of the path but when that has happened, its techniques of
Thorough Cut and Direct Crossing are vastly superior because
they can take the practitioner to the fruition of the vast aspect in
a much shorter time than the techniques of the other tantra
sections.

profound, so it is a path that has many special features con-
nected with its being the peak vehicle, the king of vehicles,
and so on.

            

Now, I will give a short explanation of the presentation of
Direct Crossing�’s subject that is specially cherished, the four
lamps.  Inside the central channel there is a channel not
known in the other tantra sections called �“the Kati Crystal
Tube�” which is not at all produced from blood and lymph and
which is also called �“Golden Sun Ocean�”.  The two are in fact
the same thing.  That Kati Crystal Tube channel comes out
from inside the central channel at the heart centre and splits
into five.  One end stays in the central channel and the other
ends go into the crown, the two eyes, and the two ears.  If any
one of those channels can be opened, then all five will be
opened, and if the mouth of any one of them is shut, all of
their mouths will shut.  Because of that, and to begin with,
the technique for opening the mouth of the channel that is
the path to the Far Reaching Lasso is shown.

Then, there are the four lamps: the lamp of the watery far-
reaching lasso; the lamp of the completely pure expanse; the
lamp of the empty bindu; and the lamp of the rigpa chains.
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73 See entity in the glossary; here it means what the thing is.
74 Tib. rig pa�’i rtsal dbang.  �“Earlier�” he means at the beginning,

(continued...)

The first is as follows: it is spoken of in terms of �“a tubed
channel of light that penetrates the eyeballs�”; its outer face
does not apprehend the impure factors of ordinary rocks,
earth, and so on; and its inner face is only rigpa�’s way of being
seated, deep luminosity, the youthful vase body.  The second
is as follows: the lamp of the completely pure expanse is the
sky which, as the factor that opens the door, is the sky with an
appearance of the blue lustre that is the sky�’s own colour.
The third is as follows: the lamp of the empty bindu is, like a
fish�’s eye, a bindu of five lights with azure blue centre.  The
fourth is as follows: the lamp of rigpa�’s chains is bindus and
little bindus linked together like a fish hook or a golden
thread of ten bindu knots.

If the lamp of rigpa�’s chains is categorized, there are: the
entity73, the liveliness, and the offput.  The thing itself is
Thorough Cut�’s rigpa or one could say �“rigpa self-arising
wisdom�”.  The liveliness is prajna, samadhi, dharani, confi-
dence of knowledge, outpourings from the expanse of words
and meaning, and so on.  The offput is the offput rigpa vajra
chains like a woven iron rope or ten-dropped knots and that
is also called prajna self-arising lamp.

At the end, this is what occurs.  When the lamp of the com-
pletely pure expanse has peaked, it will be the Densely Ar-
rayed Akanishtha field that was earlier explained in the Rigpa
Liveliness Empowerment74.  When the lamp of the empty
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74(...continued)
before one actually engaged in practice which has brought one to
this point.

bindu has peaked, it will be the immeasurable mansion of the
sambhogakaya.  When the lamp of self-arising prajna has
peaked, it will be buddha as the sambhogakaya.  When the
thing itself or the liveliness has peaked, it will be buddha as
the enlightened mind of the sambhogakaya, the wisdom
knowledge that knows every superfice.  When the dharmata
of self-sound has peaked, it will be buddha accomplished as
the sambhogakaya speech with the sixty melodies of Brahma.

            

The practice of two paths of Thorough Cut and Direct
Crossing can be summed up like this.  The ground of alpha
purity and Thorough Cut�’s way of rigpa being seated have the
luminosity of death and becoming made into the basis of the
feature.  Then its features, which are each of its various dif-
ferent good qualities, are shown from the perspective of the
many features of rigpa�—such as alpha purity, transparency,
freedom, primordial liberation, unaltered, spread everywhere,
youthful vase body, and so on.  Then, the fact that accords
with that is introduced by the guru�’s foremost instructions
and, having been introduced, is well acquainted with as one�’s
own thinking mind and has to be made into a certainty.  Then
there is a decision on one thing, which is that this rigpa is not
something that someone else has, it is rigpa that is one factor
of this present awareness and which has the many features just
explained.  After that, with a mindfulness mindful of that rig-
pa�’s way of being seated that comes up all of a sudden and
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does not forget the rigpa for even a moment, and not with an
interest-type meditation that thinks, �“This mind of the pre-
sent has become the entity of rigpa�” but within a state that
comes from the decision that all of these factors of present
awareness are rigpa only of uncompounded nature, medita-
tion on the nature of rigpa�’s way of being seated is to be done,
and that is the uncommon key point of meaning belonging to
this context.  That is not meditation involving exaggeration
in which what is not is taken to be what is.  It is having been
introduced by the guru�’s foremost instructions to what
primordially is as what is, then meditating using this path�—
this understanding also is another one of the key points
involved.

At the time of Direct Crossing, the meaning of �“rigpa is
aimed at the eye�” is this.  The way that the channels of the
vajra body have amongst them a channel of light not known
in the other unsurpassed tantra sections called �“Kati Crystal
Tube, Golden Sun Ocean�” which exists inside the central
channel and one end of which pierces to the centre of the
eyeball is first nicely introduced using the guru�’s foremost
instructions.  Following that, one has to come to a good and
definite understanding of that channel just as it was intro-
duced.  Then, one has to gain good understanding of how all
the appearances of the three of expanse, bindu, and rigpa
shine forth within that channel and, having done that, the
ground alpha purity�’s rigpa is aimed at the eye.  The eye is
aimed at the lamp of the completely pure expanse up in space
and at the rigpa vajra chains, then the preservation of superfi-
cies of the three of expanse, rigpa, and bindu, with rigpa not
being discarded for even an instant, is undertaken; this is the
uncommon path of Direct Crossing.  To begin with, one
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75 For shining forth, see the glossary.  It refers to appearances
coming forth in mind itself.

makes that kind of shining forth75 occur in relation to an
object condition of the sun, moon, and butter lamp, which-
ever is appropriate, and one familiarizes oneself well with the
appearances of expanse and bindu.  After that, if that channel
of light awakens at some point, then, without needing to
relate to an object condition, inconceivable appearances of
empty forms will be made to shine forth in the expanse of the
light channel itself.  This initially having to rely on an outer
object condition and then, when familiarization has been
done for a long time, not having to rely on an outer object
condition, is like a clay pot cured by heat.

At the time of Direct Crossing, �“rigpa�” is used to refer to the
lamp of the rigpa chains that has the three points of the thing
itself, liveliness, and offput.  The thing itself, rigpa of the
empty side, is called �“alpha purity, Thorough Cut�’s rigpa�”.
The offput, rigpa of the appearing side is called �“spontaneous
presence Direct Crossing�’s rigpa vajra chains�”.  The liveliness
is called �“the lamp of self-arising rigpa�” or, from the aspect of
the outpouring of words and meaning from the expanse, is
called �“the lamp of self-arising prajna�”.  All three of these in
this context here are given the term �“rigpa�”.

The appearance experiences that are the appearance part of
Direct Crossing and the knowledge experiences that are the
rigpa of Thorough Cut are only ever classed as two things
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76 �“Difference of facets of one entity�” is the name of a philosophi-
cal classification.  It is one of four �“differences�” used to indicate
the exact way in which two or more items are differ from each
other.  This difference describes the situation where there is one
entity with differing appearances.

whose difference is that they are facets of one entity76; like the
sun and its rays, they mutually assist and accompany each
other until, ultimately, the appearance experiences become
buddha�’s form kayas and the knowledge experiences become
buddha�’s wisdom, the dharmakaya.  Thus the two are particu-
lars that are facets of one entity, for example like fire and
heat, water and wetness.

At the time of exhaustion of dharmas, �“the external level
earth, stones, rocky mountains, and so on end, the internal
level heap of elements ends, the secret level mass of mind�’s
thoughts ends, and the very secret level Direct Crossing�’s
appearance part ends�”, all of which is called �“the dharmata
exhaustion point�”.  The first is that, for the yogin who has
made it as far as dharmata exhaustion point, since he has
reached the end of the path�’s journey, the latencies that cause
the appearance of the things of impurity�—earth, stones, rocky
mountains and so on, have definitely been ended, hence the
external objects of earth, stones, rocky mountains, and so on
also have ended.  The second is that the latencies that cause
the appearance of this body which is a thing of impurity have
at the internal level definitely been ended, hence the �“internal
heap of elements�” has ended.  Third is that the mass of
thoughts moved by the wind coming from total concept or
the ability to create the elaborations of grasped-grasping have
definitely ended, hence the secret level mass of mind�’s
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77�… of path �…
78 For primal guardian, see the glossary.  Here it refers to Saman-
tabhadra.
79 Mahamudra and Great Completion both point out that their
paths are paths of unification and that the fruition of those paths
is unification.  Sometimes they mix the sutra teaching of the five
paths with that, a teaching in which the final path is buddhahood

(continued...)

thoughts has ended.  Fourth is that all the appearance portion
of spontaneous-existence Direct Crossing�—the movement
producing winds or latencies�—have definitely been ended so
all of the very secret level Direct Crossing�’s appearance part
ends.

In this context, �“exhaustion�” has the meaning �“to flow back
in�” so, even though there is definitely nothing more77 beyond
this total completion of the liveliness of all the Direct Cross-
ing appearance part, the movement causing winds having
been exhausted with nothing left to go, all of the appearance
part of spontaneous appearance Direct Crossing flows back
into, or is sealed within, the dharmadhatu.  There is an
equipoise that has the mode of not arising from the dharmata
of suchness�’s dharmadhatu and while that continues on, the
two form kayas effortlessly, spontaneously fulfill all of the
hopes that are the desires of sentient beings to be tamed; the
term dharmata tells the story of the primal guardian78 who has
the ability to do that.  The ultimate accomplishment of
unified enlightened body and mind like that is the ultimate
accomplishment of form body or unification body of no more
training79 that is a unification of the superfice that is the
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79(...continued)
and is called �“the path of no more learning�”.  Hence you get �“the
unification body (and so on) of no more training�”.
80 In Buddhism in general, since Buddha made emptiness the
foremost teaching, the one that has to come before any discussion
of appearance that comes from the emptiness and how to work
with it, �“the entity�” is always equated with the empty factor and
then nature, and so on, are equated with the appearances of that
emptiness.  Hence, you first have entity, that is followed by the
nature, then the function of the two; they are emptiness, luminos-
ity, and all-pervading compassionate activity.

display of the form body and the entity that is wisdom that
knows all superficies.

The three of entity, nature, and compassionate activity are
like this.  The primordially liberated, uncompounded rigpa is
said to be �“the entity empty�” given that it has not so much as
a speck of being existent by way of self-entity, by way of own
nature.  Here, �“entity�” relates to the fact that, all of the
elaborations of grasped-grasping which are factors of the
movement of karmic winds, total conceptuality, have been
purified, so are absent or empty80.

The nature, luminosity, does not mean something like all
factors of illumination-knowing have become definitely
absent, rather, it means that rigpa�’s nature is such that there
is no stoppage in the illumination that comprises it; rigpa�’s
nature has an aspect of crystal clear bliss; it has no delimita-
tions of any sort in it; it has no falling at all into sides in it.
To go further with that, �“has no delimitations of any sort in
it�” means that, because all the factors associated with the
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81 For more explanation of the wood block colophon, see the
introduction.

rigpa offput are a realm empty in that they are free from all
apprehensions of measurement, a realm that is everywhere
spread, it is un-delimited.  That rigpa not falling into sides of
a blissful fragment and a suffering fragment, its nature is one
of being the great all-pervading spread, therefore, it is the
nature luminosity.

�“All-pervasive compassionate activity�” is as follows.  Gener-
ally, �“compassionate activity�” is explained to mean compas-
sion but in this case, it is rigpa that has become the ground of
shining forth that has with it the inanimate and animate,
containers and contents, so it has to be understood to mean
that it is rigpa�’s liveliness or rigpa�’s gadgetry or miracles.
Because there being nowhere in either samsara or nirvana
that it does not pervade, it holds the life of both samsara and
nirvana, and because it reverses following after existence and
non-existence, it is the all-pervasive compassionate activity.

Footnote in the woodblock: When the lord guru was young and gave
this explanation to a group of people, I wrote it down in a set of
notes that followed his order of explanation.  This is not how people
speak about this subject these days and I could not find an authenti-
cating text for it but I did write it down according to what I under-
stood the lord guru gave at the group�’s request, corrected it, and had
it printed81.
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Actuality, Tib. gnas lugs: A key term in both sýtra and tantra and
one of a pair of terms, the other being �“apparent reality�”
(Tib. snang lugs).  The two terms are used when determining
the reality of a situation.  The actuality of any given situation
is how (lugs) the situation actuality sits or is present (gnas);
the apparent reality is how (lugs) any given situation appears
(snang) to an observer.  Something could appear in many
different ways, depending on the circumstances at the time
and on the being perceiving it but, regardless of those cir-
cumstances, it will always have its own actuality of how it
really is.  The term actuality is frequently used in Mahåmudrå
and Great Completion teachings to mean the fundamental
reality of any given phenomenon or situation before any
deluded mind alters it and makes it appear differently.

Affliction, Skt. kleùha, Tib. nyon mongs: This term is usually
translated as emotion or disturbing emotion, etcetera, but the
Buddha was very specific about the meaning of this word.
When the Buddha referred to the emotions, meaning a
movement of mind, he did not refer to them as such but
called them �“kleùha�” in Sanskrit, meaning exactly �“affliction�”.
It is a basic part of the Buddhist teaching that emotions afflict
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beings, giving them problems at the time and causing more
problems in the future.

Alaya, Skt. ålaya, Tib. kun gzhi: This term, if translated, is usually
translated as all-base or thereabouts.  It is a Sanskrit term that
means a range that underlies and forms a basis for something
else.  In Buddhist teaching, it means a particular level of mind
that sits beneath all other levels of mind.  However, it is used
in several different ways in the Buddhist teaching and chang-
es to a different meaning in each case.  In the Great Comple-
tion teachings, an important distinction is made between
ålaya alone and ålaya consciousness.

Alpha purity, Tib. ka dag: A Great Completion term meaning
purity that is there from the first, that is, primordial purity.
There are many terms in Buddhism that express the notion
of �“primordial purity�” but this one is unique to the Great
Completion teaching.  The term �“alpha purity�” matches the
Tibetan term both literally and in meaning.

Appropriation, Skt. upådåna, Tib. nye bar len pa: This is the name
of the ninth of the twelve links of interdependent origination.
Tsongkhapa gives a good treatment of all twelve links in his
interdependent origination section of the Great Stages of the
Path to Enlightenment, a translation of which is available for
free download from the PKTC web-site.  It is the crucial
point in the process at which a karma that has been previously
planted is selected and activated as the karma that will propel
the being into its next existence.  In other words, it is the key
point in a being�’s existence when the next type of existence is
selected.  There is the further point that, at the time of death,
the particular place that the wind-mind settles in the subtle
body, a place related to the seed syllables mentioned in the
tantras, also determines the next birth.  The two points are
not different.  The selection of the karma that will propel the
next life then affects how the wind-mind will operate at the
time of death.
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Assurance, Tib. gdeng: Although often translated as confidence,
this term means assurance with all of the extra meaning con-
veyed by that term.  A bird might be confident of its ability to
fly but more than that, it has the assurance that it will not fall
to the ground because of knowing that it has wings and the
training to use them.  Similarly, a person might be confident
that he could liberate the afflictions but not assured of doing
so because of lack of training or other causes.  However, a
person who has accumulated the causes to be able to liberate
afflictions trained is assured of the ability to do so.

Assurance, Tib. gdeng: Although often translated as confidence,
this term means assurance with all of the extra meaning
conveyed by that term.  A bird might be confident of its
ability to fly but more than that, it has the assurance that it
will not fall to the ground because of knowing that it has
wings and the training to use them.  Similarly, a person might
be confident that he could liberate the afflictions but not be
assured of doing so because of lack of training or other
causes.  However, a person who has accumulated the causes
to be able to liberate afflictions is assured of the ability to do
so.

Awareness, Skt. jñå, Tib. shes pa.  �“Awareness�” is always used in
our translations to mean the basic knower of mind or, as
Buddhist teaching itself defines it, �“a general term for any
registering mind�”, whether dualistic or non-dualistic.  Hence,
it is used for both samsaric and nirvanic situations; for exam-
ple, consciousness (Tib. �“rnam par shes pa�”) is a dualistic
form of awareness, whereas rigpa, wisdom (Tib. �“ye shes�”),
and so on are non-dualistic forms of awareness.  See rigpa in
the glossary for more.

It is noteworthy that the key term �“rigpa�” is often mistakenly
translated as �“awareness�”, even though it is not merely an
awareness; this creates considerable confusion amongst
practitioners of the higher tantras who are misled by it.
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Bardo, Tib. bar do: Literally, �“interval�” or �“in-between place�”.
The general teachings of Buddhism teach this as the interval
between one life and the next.  However, Nature Great
Completion teaches that the cycle of samsaric life consists of
four intervals, with the interval between lives consisting of
two of the four.

Becoming, Skt. bhåvanå, Tib. srid pa: This is another name for
samsaric existence.  Beings in saîsåra have a samsaric exis-
tence but, more than that, they are constantly in a state of
becoming�—becoming this type of being or that type of being
in this abode or that, as they are driven along without choice
by the karmic process that drives samsaric existence.

Bliss: Skt. sukha, Tib. bde: The Sanskrit term and its Tibetan
translation are usually translated as �“bliss�” but in fact refer to
the whole range of possibilities of everything on the side of
good as opposed to bad.  Thus, the term will mean pleasant,
happy, good, nice, easy, comfortable, blissful, and so on,
depending on context.

Bliss, clarity, and no-thought, Tib. bde gsal mi rtog pa: A person
who actually practises meditation will have signs of that
practice appear as various types of temporary experience.
Most commonly, three types of experience are met with:
bliss, clarity, and no-thought.  Bliss is an ease of body or
mind or both, clarity is heightened knowing of mind, and no-
thought is an absence of thought that happens in the mind.
The three are usually mentioned when discussing the passing
experiences that arise because of practising meditation but
there is also a way of describing them as final experiences of
realization.

Chog Zhag, Tib. cog bzhag: The teaching on four Chog Zhag is
part of the Thorough Cut teaching of Great Completion.
The four Chog Zhag are four ways of being in which the
practitioner has put himself �“chog zhag�”, meaning �“set just
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so�”.  The four are mountain, ocean, appearances, and rigpa.
They show the way of being that is taught in the Thorough
Cut practice; they can be used as an introduction to that
practice but also to give profound instruction on the details
of the practice.

Clarity or Illumination, Skt. vara, Tib. gsal ba: This term should be
understood as an abbreviation of the Tibetan term, �“�’od gsal
ba�”, which is translated with luminosity q.v.  Clarity is not
another factor of mind distinct from luminosity but merely a
convenient abbreviation in both Indian and Tibetan dharma
language for it luminosity.

Clinging, Tib. zhen pa: In Buddhism, this term refers specifically
to the twofold process of dualistic mind mis-taking things
that are not true, not pure, as true, pure, etcetera and then,
because of seeing them as highly desirable even though they
are not, attaching itself to or clinging to those things.  This
type of clinging acts as a kind of glue that keeps a person
joined to the unsatisfactory things of cyclic existence because
of mistakenly seeing them as desirable.

Compassionate activity, Tib. thugs rje: This does not mean com-
passionate activity in general.  Rather, it is a specific term of
the most profound level of teachings of Mahåmudrå and
Great Completion.  These teachings describe innate wisdom
as having three characteristics.  The third characteristic is this
compassionate activity.  It refers to the fact that wisdom
spontaneously does whatever needs to be done, throughout
all reaches of time and space, for all beings.  Although it
includes the word �“compassion�” in its name, it is more pri-
mordial than that.  It is the dynamic quality of enlightenment
which choicelessly, ceaselessly, spontaneously, and perva-
sively acts to benefit others.  The term is often used in discus-
sions of Great Completion and essence Mahåmudrå.
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Complexion, Tib. mdangs: In both Mahåmudrå and Great Com-
pletion there is the general term �“gdangs�” meaning what is
given off or emitted by something in general, for example the
sound given off by a loudspeaker or what the empty factor of
mind emits.  The Mahåmudrå teaching does not distinguish
between �“gdangs�” and �“mdangs�” but the Great Completion
teaching does.  In Great Completion, this term has the more
refined meaning of the �“complexion�” or �“lustre�” of thing.  In
this teaching, there is the �“gdangs�” offput or output of the
empty aspect of mind in general, but there is also the more
subtle �“mdangs�” complexion or lustre which is an aspect of
the offput or output of that emptiness.

Conceived effort, Tib. rtsol ba: In Buddhism, this term usually
does not merely mean effort but has the specific connotation
of effort of dualistic mind.  In that case, it is effort that is
produced by and functions specifically within the context of
dualistic concept.  For example, the term �“mindfulness with
effort�” specifically means �“a type of mindfulness that is
occurring within the context of dualistic mind and its various
operations�”.  The term �“effortless�” is often used in Mahåmu-
drå and Great Completion to mean a way of being in which
dualistic mind has been abandoned and, therefore, in which
there is none of the striving of ordinary people.

Confusion, Tib. �’khrul pa: In Buddhism, this term mostly refers to
the fundamental confusion of taking things the wrong way
that happens because of fundamental ignorance, although it
can also have the more general meaning of having lots of
thoughts and being confused about it.  In the first case, it is
defined like this �“Confusion is the appearance to rational
mind of something being present when it is not�” and refers,
for example, to seeing an object, such as a table, as being truly
present, when in fact it is present only as mere, interdepen-
dent appearance.
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Contrivance, contrived, Tib. bcos pa: A term meaning that some-
thing has been altered from its native state.

Cyclic existence: See under saîsåra.

Dharmadhatu, Skt. dharmadhåtu, Tib. chos kyi dbyings: This is
the name for the range or basic space in which all dharmas,
meaning all phenomena, come into being.  If a flower bed is
the place where flowers grow and are found, the dharma-
dhåtu is the dharma or phenomena bed in which all phenom-
ena come into being and are found.  The term is used in all
levels of Buddhist teaching with that basis meaning but the
explanation of it becomes more profound as the teaching
becomes more profound.  In Great Completion and Mahå-
mudrå, it is the all-pervading sphere of luminosity-wisdom,
given that luminosity is where phenomena arise and that the
luminosity is none other than wisdom.

Dharmakaya, Skt. dharmakåya, Tib. chos sku: In the general
teachings of Buddhism, this refers to the mind of a buddha,
with �“dharma�” meaning reality and �“kåya�” meaning body.  In
the Thorough Cut practice of Great Completion it addition-
ally has the special meaning of being the means by which one
rapidly imposes liberation on oneself.

Dharmata, Skt. dharmatå, Tib. chos nyid: This is a general term
meaning the way that something is, and can be applied to
anything at all; it is similar in meaning to �“actuality�” q.v.  For
example, the dharmatå of water is wetness and the dharmatå
of the becoming bardo is a place where beings are in a sam-
saric, or becoming mode, prior to entering a nature bardo.
It is used frequently in Tibetan Buddhism to mean �“the
dharmatå of reality�” but that is a specific case of the much
larger meaning of the term.  To read texts which use this
term successfully, one has to understand that the term has a
general meaning and then see how that applies in context.
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Dhyana, Skt. dhyåna, Tib. bsam gtan: A Sanskrit term technically
meaning all types of mental absorption.  Mental absorptions
cultivated in the human realm generally result in births in the
form realms which are deep forms of concentration in them-
selves.  The practices of mental absorption done in the
human realm and the godly existences of the form realm that
result from them both are named �“dhyåna�”.  The Buddha
repeatedly pointed out that the dhyånas were a side-track to
emancipation from cyclic existence.

In a more general way, the term also means meditation in
general where one is concentrating on something as a way of
developing oneself spiritually.  Texts on Great Completion
often use the word in this sense when making the point that
attempts to meditate on anything are the very opposite of the
Great Completion practice and will inevitably keep the
practitioner within saîsåra.

Direct Crossing, Tib. thod rgal: The name of one of the two main
practices of the innermost level of Great Completion.  The
other one is Thorough Cut q.v.

Discursive thought, Skt. vikalpa, Tib. rnam rtog: This means more
than just the superficial thought that is heard as a voice in the
head.  It includes the entirety of conceptual process that
arises due to mind contacting any object of any of the senses.
The Sanskrit and Tibetan literally mean �“(dualistic) thought
(that arises from the mind wandering among the) various
(superficies q.v. perceived in the doors of the senses)�”.

Effort, Conceived effort, Tib. rtsol ba: In Buddhism, this term
usually does not merely mean effort but has the specific con-
notation of effort of dualistic mind.  In that case, it is effort
that is produced by and functions specifically within the
context of dualistic concept.  For example, the term �“mind-
fulness with effort�” specifically means �“a type of mindfulness
that is occurring within the context of dualistic mind and its
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various operations�”.  The term �“effortless�” is often used in
Mahåmudrå and Great Completion to mean a way of being
in which dualistic mind has been abandoned and, therefore,
has with it none of the effort of dualistic mind.

Elaboration, Tib. spro ba: This is a general name for what is given
off by dualistic mind as it goes about its conceptual process.
In general, elaborations prevent a person from seeing empti-
ness directly.  Freedom from elaborations implies direct sight
of emptiness.

Entity, Tib. ngo bo: The entity of something is just exactly what
that thing is.  In English we would often simply say �“thing�”
rather than entity.  However, in Buddhism, �“thing�” has a very
specific meaning rather than the general meaning that it has
in English.  It has become common to translate this term as
�“essence�”.  However, in most cases �“entity�”, meaning what a
thing is rather than an essence of that thing, is the correct
translation for this term.

Equipoise and post-attainment, Tib. mnyam bzhag and rjes thob:
Although often called �“meditation and post-meditation�”, the
actual term is �“equipoise and post-attainment�”.  There is
great meaning in the actual wording which is lost by the
looser translation.

Essence, Tib. ngo bo: This is a key term used throughout Bud-
dhist theory.  The original in Sanskrit and the term in Ti-
betan, too, has both meanings of �“essence�” and �“entity�”.  In
some situations the term has more the first meaning and in
others, the second.  For example, when speaking of mind and
mind�’s essence, it is referring to the core or essential part
within mind.  On the other hand, when speaking of some-
thing such as fire, one can speak of the entity, fire, and its
characteristics, such as heat, and so on; in this case, the term
does not mean essence but means that thing, what it actually
is.  See also under entity.
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Exaggeration, Tib. skur �’debs pa: In Buddhism, this term is used in
two ways.  Firstly, it is used in general to mean misunder-
standing from the perspective that one has added more to
one�’s understanding of something than needs to be there.
Secondly, it is used specifically to indicate that dualistic mind
always overstates or exaggerates whatever object it is examin-
ing.  Dualistic mind always adds the ideas of solidity, perma-
nence, singularity, and so on to everything it references via
the concepts that it uses.  Severing of exaggeration either
means removal of these un-necessary understandings when
trying to properly comprehend something or removal of the
dualistic process altogether when trying to get to the non-
dualistic reality of a phenomenon.

Expanse, Skt. dhåtu, Tib. dbyings: A Sanskrit term with over
twenty meanings.  Many of those meanings are also present
in the Tibetan equivalent.  In the Vajra Vehicle teachings it
is used as a replacement for the term emptiness that conveys
a non-theoretical sense of the experience of emptiness.
When used this way, it has the sense �“expanse�” because
emptiness is experienced as an expanse in which all phenom-
ena appear.

Fictional, Skt. saîvôti, Tib. kun rdzob: This term is paired with
the term �“superfactual�” q.v.  Until now these two terms have
been translated as �“relative�” and �“absolute�” but these transla-
tions are nothing like the original terms.  These terms are
extremely important in the Buddhist teaching so it is very
important that they be corrected, but more than that, if the
actual meaning of these terms is not presented, then the
teaching connected with them cannot be understood.

The Sanskrit term saîvôti means a deliberate invention, a
fiction, a hoax.  It refers to the mind of ignorance which,
because of being obscured and so not seeing suchness, is not
true but a fiction.  The things that appear to that ignorance
are therefore fictional.  Nonetheless, the beings who live in
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this ignorance believe that the things that appear to them
through the filter of ignorance are true, are real.  Therefore,
these beings live in fictional truth.

Fictional and superfactual: Fictional and superfactual are our
greatly improved translations for �“relative�” and �“absolute�”
respectively.  Briefly, the original Sanskrit word for fiction
means a deliberately produced fiction and refers to the world
projected by a mind controlled by ignorance.  The original
word for superfact means �“that superior fact that appears on
the surface of the mind of a noble one who has transcended
saîsåra�” and refers to reality seen as it actually is.  Relative
and absolute do not convey this meaning at all and, when
they are used, the meaning being presented is simply lost.

Fictional truth, Skt. saîvôtisatya, Tib. kun rdzob bden pa: See
under fictional.

Field, Field realm, Tib. zhing, zhing khams: This term is often
translated �“buddha field�” though there is no �“buddha�” in the
term.  There are many different types of �“fields�” in both
saîsåra and nirvåïa.  Thus there are fields that belong to en-
lightenment and ones that belong to ignorance.  Moreover,
just as there are �“realms�” of saîsåra�—desire, form, and form-
less�—so there are realms of nirvåïa�—the fields dharmakåya,
saîbhogakåya, and nirmåïakåya and these are therefore
called �“field realms�”.

Foremost instruction, Skt. upadeùha, Tib. man ngag: There are
several types of instruction mentioned in Buddhist literature:
there is the general level of instruction which is the meaning
contained in the words of the texts of the tradition; on a more
personal and direct level there is oral instruction which has
been passed down from teacher to student from the time of
the buddha; and on the most profound level there are fore-
most instructions which are not only oral instructions pro-
vided by one�’s guru but are special, core instructions that
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come out of personal experience and which convey the
teaching concisely and with the full weight of personal
experience.  Foremost instructions or upadeùha are crucial to
the Vajra Vehicle because these are the special way of passing
on the profound instructions needed for the student�’s realiza-
tion.

Grasped-grasping, Tib. gzung �’dzin: When mind is turned out-
wardly as it is in the normal operation of dualistic mind, it has
developed two faces that appear simultaneously.  Special
names are given to these two faces: mind appearing in the
form of the external object being referenced is called �“that
which is grasped�” and mind appearing in the form of the
consciousness that is registering it is called the �“grasper�” or
�“grasping�” of it.  Thus, there is the pair of terms �“grasped-
grasper�” or �“grasped-grasping�”.  When these two terms are
used, it alerts one to the fact that a Mind Only style of pre-
sentation is being discussed.  This pair of terms pervades
Mind Only, Middle Way, and tantric writings and is excep-
tionally important in all of them.

Note that one could substitute the word �“apprehended�” for
�“grasped�” and �“apprehender�” for �“grasper�” or �“grasping�” and
that would reflect one connotation of the original Indian
terminology.  The solidified duality of grasped and grasper is
nothing but an invention of dualistic thought; it has that kind
of character or characteristic.

Great Bliss, Skt. mahåsukha, Tib. bde ba chen po: �“Great bliss�” is
a standard but not good translation of this key term.  The
phrase actually means �“the great state of satisfactoriness�” that
comes with entering an enlightened kind of existence.  It is
blissful in that it is totally satisfactory, a condition of perfect
ease, in comparison to samsaric existence which is totally
unsatisfactory and always with some kind of dis-ease.  As
Thrangu Rinpoche once observed, if samsara is thought of as
�“great suffering�” then this is better thought of as the �“great
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ease�”.  Similarly, if samsara is �“total unsatisfactoriness�” then
this is the �“great satisfactoriness�”.

Ground, Tib. gzhi: This is the first member of the formulation of
ground, path, and fruition.  Ground, path, and fruition is the
way that the teachings of the path of oral instruction belong-
ing to the Vajra Vehicle are presented to students.  Ground
refers to the basic situation as it is.

Introduction and To Introduce, Tib. ngos sprad and ngos sprod pa
respectively: This pair of terms is usually translated today as
�“pointing out�” �“and �“to point out�” but this is a mistake that
has, unfortunately, become entrenched.  The terms are the
standard terms used in day to day life for the situation in
which one person introduces another person to someone or
something.  They are the exact same words as our English
�“introduction�” and �“to introduce�”.

In the Vajra Vehicle, these terms are specifically used for the
situation in which one person introduces another person to
the nature of his own mind.  There is a term in Tibetan for
�“pointing out�”, but that term is never used for this purpose
because in this case no one points out anything.  Rather, a
person is introduced by another person to a part of himself
that he has forgotten about.

Key points, Tib. gnad: Key points are those places in one�’s being
that one works, like pressing buttons, in order to get some
desired effect.  For example, in meditation, there are key
points of the body; by adjusting those key points, the mind is
brought closer to reality and the meditation is thus assisted.

In general, this term is used in Buddhist meditation instruc-
tion but it is, in particular, part of the special vocabulary of
the Great Completion teachings.  Overall, the Great Com-
pletion teachings are given as a series of key points that must
be attended to in order to bring forth the various realizations
of the path.
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Latency, Skt. våsanå, Tib. bag chags: The original Sanskrit has the
meaning exactly of �“latency�”.  The Tibetan term translates
that inexactly with �“something sitting there (Tib. chags)
within the environment of mind (Tib. bag)�”.  Although it has
become popular to translate this term into English with
�“habitual pattern�”, that is not its meaning.  The term refers
to a karmic seed that has been imprinted on the mindstream
and is present there as a latency, ready and waiting to come
into manifestation.

Liveliness, Tib. rtsal: A key term in both Mahåmudrå and Great
Completion.  The term is sometimes translated as �“display�”
or �“expression�” but neither are correct. The primary meaning
is the ability of something to express itself but in use, the
actual expression of that ability is also included.  Thus, in
English it would not be �“expression�” but �“expressivity�” but
that is too dry.  This term is not at all dry; it is talking about
the life of something and how that life comes into expression;
�“liveliness�” fits the meaning of the original term very well.

Luminosity or illumination, Skt. prabhåsvara, Tib. �’od gsal ba: The
core of mind has two aspects: an emptiness factor and a
knowing factor.  The Buddha and many Indian religious
teachers used �“luminosity�” as a metaphor for the knowing
quality of the core of mind.  If in English we would say
�“Mind has a knowing quality�”, the teachers of ancient India
would say, �“Mind has an illuminative quality; it is like a
source of light which illuminates what it knows�”.

This term been translated as �“clear light�” but that is a mistake
that comes from not understanding the etymology of the
word.  It does not refer to a light that has the quality of
clearness (something that makes no sense, actually!) but to
the illuminative property which is the nature of the empty
mind.
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Note also that in both Sanskrit and Tibetan Buddhist litera-
ture, this term is frequently abbreviated just to Skt. �“vara�”
and Tib. �“gsal ba�” with no change of meaning.  Unfortu-
nately, this has been thought to be another word and it has
then been translated with �“clarity�”, when in fact it is just this
term in abbreviation.

Mind, Skt. chitta, Tib. sems: There are several terms for mind in
the Buddhist tradition, each with its own, specific meaning.
This term is the most general term for the samsaric type of
mind.  It refers to the type of mind that is produced because
of fundamental ignorance of enlightened mind.  Whereas the
wisdom of enlightened mind lacks all complexity and knows
in a non-dualistic way, this mind of un-enlightenment is a
very complicated apparatus that only ever knows in a dualistic
way.

The Mahåmudrå and Great Completion teachings use the
terms �“entity of mind�” and �“mind�’s entity�” to refer to what
this complicated, samsaric mind is at core�—the enlightened
form of mind.

Mindfulness, Skt. smôiti, Tib. dran pa: A particular mental event,
one that has the ability to keep mind on its object.  Together
with alertness, it is one of the two causes of developing
ùhamatha.  See under alertness for an explanation.

Not stopped, Tib. ma �’gags pa: An important path term in the
teaching of both Mahåmudrå and Great Completion.  There
are two ways to explain this term: theoretically and from a
practice perspective.  The following explanation is of the
latter type.  The core of mind has two parts�—emptiness and
luminosity�—which are in fact unified so must come that way
in practice.  However, a practitioner who is still on the path
will fall into one extreme or the other and that results in
�“stoppage�” of the expression of the luminosity.  When empti-
ness and luminosity are unified in practice, there is no stop-
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page of the expression of the luminosity that comes from
having fallen into one extreme or the other.  Thus �“non-
stopped luminosity�” is a term that indicates that there is the
luminosity with all of its appearance yet that luminosity, for
the practitioner, is not mistaken, is not stopped off.  �“Stopped
luminosity�” is an experience like luminosity but in which the
appearances have, at least to some extent, not been mixed
with emptiness.

Offput, Tib. gdangs: Offput is a general term for that which is
given off by something, for example, the sound that comes
from a loudspeaker.  In Mahåmudrå and Great Completion,
it refers to what is given off by the emptiness factor of the
essence of mind.  Emptiness is the empty condition of the
essence of mind, like space.  However, that emptiness has
liveliness which comes off the emptiness as compassion and
all the other qualities of enlightened mind, and, equally, all
the apparatus of dualistic mind.  All of this is called its offput.
Note that the Great Completion teachings have a special
word that is a more refined version of this term; see under
complexion for that.

Outflow, Skt. såùhrava, Tib. zag pa: The Sanskrit term means a
bad discharge, like pus coming out of a wound.  Outflows
occur when wisdom loses its footing and falls into the elabo-
rations of dualistic mind.  Therefore, anything with duality
also has outflows.  This is sometimes translated as �“defiled�”
or �“conditioned�” but these fail to capture the meaning.  The
idea is that wisdom can remain self-contained in its own
unique sphere but, when it loses its ability to stay within
itself, it starts to have leakages into dualism that are defile-
ments on the wisdom.  See also under un-outflowed.

Parting into Sides, Tib. ru shan dbye ba: Although this is often
thought to be a special word of Great Completion vocabu-
lary, it is in fact a standard verb of Tibetan language that
matches the English �“to sort out�” or �“to sort into groups�”.  It
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it used to show that a mixture of two or more things that have
become jumbled together are sorted out with each compo-
nent being put into its own place so that each component can
be identified as such.  The term can be prefaced with the
names of the things in the mixture to make the term more
exacting.  For example, the full name of the special prelimi-
naries of innermost Great Completion in Tibetan is �’khor
�’das ru shan dbye ba or �“the parting into sides of saîsåra and
nirvåïa�”, with the meaning that saîsåra and nirvåïa are
sorted out from each other and put into separate sides within
the practitioner�’s experience.

This term has been translated in various ways such as �“to
discern�”, �“to separate�”, and the like but these fail to capture
the meaning of the Tibetan.  To discern refers only to a
mental operation and is not what is being referred to with
this phrase.  �“To separate�” is better because it applies to both
mental or physical separation but it conveys only one part of
the meaning.  The term here is a complex phrase verb em-
bodying several operations: sorting, separating, and grouping
items of the same type.  The implied result of the operation
is that each type of thing will then be discernable from the
others.

Prajna, Skt. prajñå, Tib. shes rab: A Sanskrit term for the type of
mind that makes good and precise distinctions between this
and that and hence which arrives at correct understanding.
It has been translated as �“wisdom�” but that is not correct
because it is, generally speaking, a mental event belonging to
dualistic mind where �“wisdom�” is used to refer to the non-
dualistic knower of a buddha.  Moreover, the main feature of
prajñå is its ability to distinguish correctly between one thing
and another and hence to arrive at a correct understanding.

Preserve, Tib. skyong ba: An important term in both Mahåmudrå
and Great Completion.  In general, it means to defend,
protect, nurture, maintain.  In the higher tantras it means to
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keep something just as it is, to nurture that something so that
it stays and is not lost.  Also, in the higher tantras, it is often
used in reference to preserving the state where the state is
some particular state of being.  Because of this, the phrase
�“preserve the state�” is an important instruction in the higher
tantras.

Primal Guardian, Skt. ådinåtha, Tib. gdod ma�’i mgon po: Primal
Guardian protector is one of many names for the primal state
of enlightenment innate to each person personified as the
guardian who in Nyingma tradition is Samantabhadra and in
new translation schools is Great Vajradhara.

Proliferation, Tib. �’phro ba: A term meaning that the dualistic
mind has become active and is giving off thoughts.  This is
actually the same word as �“elaboration�” but is the intransitive
sense.

Rational mind, Tib. blo: Rational mind is one of several terms for
mind in Buddhist terminology.  It specifically refers to a mind
that judges this against that.  With rare exception it is used to
refer to samsaric mind, given that samsaric mind only works
in the dualistic mode of comparing this versus that.  Because
of this, the term is mostly used in a pejorative sense to point
out samsaric mind as opposed to an enlightened type of mind.

 
The Gelugpa tradition does have a positive use for this mind
and their documents will sometimes use this term in a posi-
tive sense; they claim that a buddha has an enlightened type
of this mind.  That is not wrong; one could refer to the ability
of a buddha�’s wisdom to make a distinction between this and
that with the term �“rational mind�”.  However, the Kagyu and
Nyingma traditions in their Mahåmudrå and Great Comple-
tion teachings, reserve this term for the dualistic mind.  In
their teachings, it is the villain, so to speak, which needs to be
removed from the practitioner�’s being in order to obtain
enlightenment.
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This term has been commonly translated simply as �“mind�”
but that fails to identify this term properly and leaves it
confused with the many other words that are also translated
simply as �“mind�”.  It is not just another mind but is specifi-
cally the sort of mind that creates the situation of this and
that (ratio in Latin) and hence, at least in the teachings of
Kagyu and Nyingma, upholds the duality of saîsåra.  In that
case, it is the very opposite of the essence of mind.  Thus, this
is a key term which should be noted and not just glossed over
as �“mind�”.

Realization, Tib. rtogs pa: Realization has a very specific meaning:
it refers to correct knowledge that has been gained in such a
way that the knowledge does not abate.  There are two
important points here.  Firstly, realization is not absolute.  It
refers to the removal of obscurations, one at a time.  Each
time that a practitioner removes an obscuration, he gains a
realization because of it.  Therefore, there are as many levels
of obscuration as there are obscurations.  Maitreya, in the
Ornament of Manifest Realizations, shows how the removal of
the various obscurations that go with each of the three realms
of samsaric existence produces realization.

Secondly, realization is stable or, as the Tibetan wording
says, �“unchanging�”.  As Guru Rinpoche pointed out, �“Intel-
lectual knowledge is like a patch, it drops away; experiences
on the path are temporary, they evaporate like mist; realiza-
tion is unchanging�”.

A special usage of �“realization�” is found in the Essence
Mahåmudrå and Great Completion teachings.  There,
realization is the term used to describe what happens at the
moment when mindness is actually met during either intro-
duction to or self-recognition of mindness.  It is called real-
ization because, in that glimpse, one actually directly sees the
innate wisdom mind.  The realization has not been stabilized
but it is realization.
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Resting in its own character: Tib. rang babs bzhag: An important
term in Mahåmudrå and Great Completion which refers to
the basic style of meditation in these systems.  It has the same
meaning as uncontrived resting but instead of saying �“with-
out contrivance�” it says �“left as it naturally is�”.  It means that
that the resting is not made up, forced or produced but
allowed to happen of itself.

Rigpa, Tib. rig pa: This is the singularly most important term in
the whole of Great Completion and Mahåmudrå.  In particu-
lar, it is the key word of all words in the Great Completion
system of the Thorough Cut.  Rigpa literally means to know
in the sense of �“I see!�”  It is used at all levels of meaning from
the coarsest everyday sense of knowing something to the
deepest sense of knowing something as presented in the
system of Thorough Cut.  The system of Thorough Cut uses
this term in a very special sense, though it still retains its basic
meaning of �“to know�”.  To translate it as �“awareness�”, which
is common practice today, is a poor practice; there are many
kinds of awareness but there is only one rigpa and besides,
rigpa is substantially more than just awareness.  Since this is
such an important term and since it lacks an equivalent in
English, I choose not to translate it.

This is the term used to indicate enlightened mind as experi-
enced by the practitioner on the path of these practices.  The
term itself specifically refers to the dynamic knowing quality
of mind.  It absolutely does not mean a simple registering, as
implied by the word �“awareness�” which unfortunately is often
used to translate this term.  There is no word in English that
exactly matches it, though the idea of �“seeing�” or �“insight on
the spot�” is very close.  Proof of this is found in the fact that
the original Sanskrit term �“vidyå�” is actually the root of all
words in English that start with �“vid�” and mean �“to see�”, for
example, �“video�”, �“vision�”, and so on.  Chogyam Trungpa
Rinpoche, who was particular skilled at getting Tibetan
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words into English, also stated that this term rigpa really did
not have a good equivalent in English, though he thought
that �“insight�” was the closest.  My own conclusion after
hearing extensive teaching on it is that rigpa is best left
untranslated.  Note that rigpa has both noun and verb forms.
To get the verb form, I use �“rigpa�’ing�”.

Samsara, Skt. saîsåra, Tib. �’khor ba: This is the most general
name for the type of existence in which sentient beings live.
It refers to the fact that they continue on from one existence
to another, always within the enclosure of births that are
produced by ignorance and experienced as unsatisfactory.
The original Sanskrit means to be constantly going about,
here and there.  The Tibetan term literally means �“cycling�”,
because of which it is frequently translated into English with
�“cyclic existence�” though that is not quite the meaning of the
term.

Secret Mantra, Tib. gsang sngags: Another name for the Vajra
Vehicle or the tantric teachings.

Shamatha, Skt. ùhamatha, Tib. gzhi gnas: The name of one of the
two main practices of meditation used in the Buddhist system
to gain insight into reality.  This practice creates a foundation
of one-pointedness of mind which can then be used to focus
the insight of the other practice, vipaùhyanå.  If the develop-
ment of ùhamatha is taken through to completion, the result
is a mind that sits stably on its object without any effort and
a body which is filled with ease.  Altogether, this result of the
practice is called �“the creation of workability of body and
mind�”.

Shine forth, shining forth, Tib. shar ba: This term means �“to dawn�”
or �“to come forth into visibility�” either in the outer physical
world or in the inner world of mind.

It is heavily used in texts on meditation to indicate the pro-
cess of something coming forth into mind.  There are other
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terms with this specific meaning but most of them also imply
the process of dawning within a samsaric mind.  �“Shine forth�”
is special because it does not have that restricted meaning; it
refers to the process of something dawning in any type of
mind, un-enlightened and enlightened.  It is an important
term for the higher tantras of Mahåmudrå and Great Com-
pletion texts where there is a great need to refer to the simple
fact of something dawning in mind especially in enlightened
mind but also in un-enlightened mind.

In the Tibetan language, this term stands out and immedi-
ately conveys the meaning explained above.  There are words
in English like �“to appear�” that might seem easier to read
than �“shine forth�”, but they do not stand out and catch the
attention sufficiently.  Moreover, terms such as �“appear�”
accurately translate other Tibetan terms which specifically
indicate an un-enlightened context or a certain type of
sensory appearance, so they do not convey the meaning of
this term.  There will be many times where this term�’s spe-
cific meaning of something occurring in any type of mind is
crucial to a full understanding of the expression under con-
sideration.  For example, �“shining-forth liberation�” means
that some content of mind, such as a thought, comes forth in
either un-enlightened or enlightened mind, and that, on
coming forth, is liberated there in that mind.

State, Tib. ngang: This is a key term in Mahåmudrå and Great
Completion.  Unfortunately it is often not translated and in
so doing much meaning is lost.  Alternatively, it is often
translated as �“within�” which is incorrect.  The term means a
�“state�”.  A state is a certain, ongoing situation.  In Buddhist
meditation in general, there are various states that a practitio-
ner has to enter and remain in as part of developing the
meditation.

Stoppageless, Tib. �’gag pa med pa: This is a key term in Mahåmu-
drå and Great Completion.  It is usually translated as �“un-
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ceasing�” but this is a different verb.  It refers to the situation
in which one thing is not being stopped by another thing.  It
means �“not stopped�”, �“without stoppage�”, �“not blocked and
prevented by something else�” that is, stoppageless.  The verb
form associated with it is �“not stopped�” q.v.  It is used in
relation to the practice of luminosity.  A stoppageless lumi-
nosity is the actual state of reality and what the practitioner
has to aim for.  At the beginning of the practice, a practitio-
ner�’s experience of luminosity will usually not be stoppageless
but with stoppages.

Superfactual, Skt. paramårtha,Tib. don dam: This term is paired
with the term �“fictional�” q.v.  Until now these two terms have
been translated as �“relative�” and �“absolute�” but those transla-
tions are nothing like the original terms.  These terms are
extremely important in the Buddhist teaching so it is very
important that their translations be corrected but, more than
that, if the actual meaning of these terms is not presented, the
teaching connected with them cannot be understood.

The Sanskrit term literally means �“a superior or holy kind of
fact�” and refers to the wisdom mind possessed by those who
have developed themselves spiritually to the point of having
transcended saîsåra.  That wisdom is superior to an ordinary,
un-developed person�’s consciousness and the facts that appear
on its surface are superior compared to the facts that appear
on the ordinary person�’s consciousness.  Therefore, it is
superfact or the holy fact, more literally.  What this wisdom
knows is true for the beings who have it, therefore what the
wisdom sees is superfactual truth.

Superfactual truth, Skt. paramårthasatya, Tib. don dam bden pa:
See under superfactual.

Superfice, superficies, Tib. rnam pa: In discussions of mind, a dis-
tinction is made between the entity of mind which is a mere
knower and the superficial things that appear on its surface
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and which are known by it.  In other words, the superficies
are the various things which pass over the surface of mind but
which are not mind.  Superficies are all the specifics that
constitute appearance�—for example, the colour white within
a moment of visual consciousness, the sound heard within an
ear consciousness, and so on.

The nature, Tib. rang bzhin: The nature is one of the three char-
acteristics�—entity, nature, and un-stopped compassionate
activity�—of the core of mind.  Using this term emphasizes
that the empty entity does have a nature.  In other words, its
use explicitly shows that the core of mind is not merely
empty. Well, what is that nature like?  It is luminosity.

Thorough Cut, Tib. khregs chod: The innermost level of Great
Completion has two main practices, the first called Thregcho
which literally translates as Thorough Cut and the second
called Thogal which translates as Direct Crossing.  The
meaning of Thorough Cut has been misunderstood.  The
meaning is clearly explained in the Illuminator Tibetan-English
Dictionary:

Thorough Cut is a practice that slices through the
solidification produced by rational mind as it grasps
at a perceived object and perceiving subject.  It is
done in order to get to the underlying reality which
is always present in the core of mind and which is
called Alpha Purity in this system of teachings.  For
this reason, Thorough Cut is also known as Alpha
Purity Thorough Cut.

The etymology of the word is explained in the Great Com-
pletion teachings either as hè#<-<ß-&ë+-ý- or hè#<-#è-&ë+-ý-.  In
either case, the term &ë+-ý- is �“a cut�”; there are all sorts of
different �“cuts�” and this is one of them.  Then, in the case of
hè#<-<ß-&ë+-ý-, hè#<-<ß- is an adverb modifying the verb �“to cut�”
and has the meaning of making the cut fully, completely.  It
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is traditionally explained with the example of slicing off a
finger.  A finger could be sliced with a sharp knife such that
the cut was not quite complete and the cut off portion was
left hanging.  Alternatively, it could be sliced through in one,
decisive movement such that the finger was completely and
definitely severed.  That kind of thorough cut is what is
meant here.  In the case of hè#<-#è-&ë+-ý-, the term hè#<-#è- is as
an adverb that has the meaning of something that is doubt-
less, of something that is unquestionably so.  A translation
based on the first explanation would be �“Thorough Cut�” and
on the second would be �“Decisive Cut�”.

Other translations that have been put forward for this term
are: �“Cutting Resistance�” and �“Cutting Solidity�”.  Both are
grammatically incorrect.  Further, the name �“Cutting Resis-
tance�” is made on the basis of students expressing resistance
to practice and the like, but that is not the meaning intended.
Similarly, the name Cutting Solidity comes from not under-
standing that the term hè#<- (khregs) has both old and new
meanings; the newer meaning of �“solid�”, �“solidity�” does not
apply because the term Thorough Cut was put into use in the
time of Padmasaîbhava when only the old meaning of hè#<-
was in use.  The term means that the practitioner of this
system cuts decisively through rational mind, regardless of its
degree of solidity, so as to arrive directly at the essence of
mind.

Transparency, Tib. zang thal: This term belongs to the unique
vocabulary of Great Completion.  It has two connotations:
that something is seen directly, in direct perception; and that
it is seen with full visibility because there is no agent obscur-
ing the view of it.  The term is used to indicate that rigpa is
truly present for the practitioner.  Luminosity when it is the
rigpa of the enlightened side and not the not-rigpa, usually
translated as ignorance, of the samsaric side, has transparency
or, we could say, full visibility, as one of its qualities precisely
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because it has none of the factors of mind as such in it, which
would obscure it.  Transparency means that the rigpa is in
full view: it really is rigpa seen in direct perception and it is
without rational mind so it is seen without any of the
obscuring factors that would make it less than immediately,
fully visible.

Unaltered or uncontrived, Tib. ma bcos pa: This term is the oppo-
site of altered and contrived.  It refers to something which
has not been altered from its native state; something which
has been left just as it is.

Un-outflowed, Skt. aùhråva, Tib. zag pa med pa: Un-outflowed
dharmas are ones that are connected with wisdom that has
not lost its footing and leaked out into a defiled state; it is
self-contained wisdom without any taint of dualistic mind and
its apparatus.  See also outflowed.

Upadesha, Skt. upadeùha, Tib. man ngag: See under foremost
instruction.

Vipashyana, Skt. vipaùhyanå, Tib. lhag mthong: This is the San-
skrit name for one of the two main practices of meditation
needed in the Buddhist system for gaining insight into reality.
The other one, ùhamatha, keeps the mind focussed while this
one, vipaùhyanå, looks piercingly into the nature of things.

Wisdom, Skt. jñåna, Tib. ye shes: This is a fruition term that
refers to the kind of mind, the kind of knower possessed by a
buddha.  Sentient beings do have this kind of knower but it
is covered over by a very complex apparatus for knowing,
dualistic mind.  If they practise the path to buddhahood, they
will leave behind their obscuration and return to having this
kind of knower.

The Sanskrit term has the sense of knowing in the most
simple and immediate way.  This sort of knowing is present
at the core of every being�’s mind.  Therefore, the Tibetans
called it �“the particular type of awareness which is there
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primordially�”.  Because of the Tibetan wording it has often
been called �“primordial wisdom�” in English translations, but
that goes too far; it is just �“wisdom�” in the sense of the most
fundamental knowing possible.
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SUPPORTS FOR STUDY

I have been encouraged over the years by all of my teachers
to pass on the knowledge I have accumulated in a lifetime
dedicated to study and practice, primarily in the Tibetan tra-
dition of Buddhism.  On the one hand, they have encouraged
me to teach.  On the other, they are concerned that, while
many general books on Buddhism have been and are being
published, there are few books that present the actual texts of
the tradition.  Therefore they, together with a number of
major figures in the Buddhist book publishing world, have
also encouraged me to translate and publish high quality
translations of individual texts of the tradition.

My teachers always remark with great appreciation on the
extraordinary amount of teaching that I have heard in this
life.  It allows for highly informed, accurate translations of a
sort not usually seen.  Briefly, I spent the 1970's studying,
practising, then teaching the Gelugpa system at Chenrezig
Institute, Australia, where I was a founding member and also
the first Australian to be ordained as a monk in the Tibetan
Buddhist tradition.  In 1980, I moved to the United States to
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study at the feet of the Vidyadhara Chogyam Trungpa Rin-
poche.  I stayed in his Vajradhatu community, now called
Shambhala, where I studied and practised all the Karma
Kagyu, Nyingma, and Shambhala teachings being presented
there and was a senior member of the Nalanda Translation
Committee.  After the vidyadhara�’s nirvana, I moved in 1992
to Nepal, where I have been continuously involved with the
study, practise, translation, and teaching of the Kagyu system
and especially of the Nyingma system of Great Completion.
In recent years, I have spent extended times in Tibet with the
greatest living Tibetan masters of Great Completion, receiv-
ing very pure transmissions of the ultimate levels of this
teaching directly in Tibetan and practising them there in
retreat.  In that way, I have studied and practised extensively
not in one Tibetan tradition as is usually done, but in three of
the four Tibetan traditions�—Gelug, Kagyu, and Nyingma,
and also in the Theravada tradition, too.

Padma Karpo Translation Committee (PKTC) was set up to
provide a home for the translation and publication work.  The
committee focusses on producing books containing the best
of Tibetan literature, and, especially, books that meet the
needs of practitioners.  At the time of writing, PKTC has
published a wide range of books that, collectively, make a
complete program of study for those practising Tibetan Bud-
dhism, and especially for those interested in the higher tan-
tras.  All in all, you will find many books both free and for sale
on the PKTC web-site.  Most are available both as paper
editions and e-books.

It would take up too much space here to present an extensive
guide to our books and how they can be used as the basis for
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a study program.  However, a guide of that sort is available on
the PKTC web-site, whose address is on the copyright page
of this book and we recommend that you read it to see how
this book fits into the overall scheme of PKTC publications.
In short, given that the main topics of the text in this book are
Thorough Cut and Direct Crossing presented through the
Three Lines teaching of Garab Dorje, some of the other
PKTC publications on Thorough Cut which are important
to read in conjunction with it are:

�• The Feature of the Expert, Glorious King by Dza
Patrul

�• Relics of the Dharmakaya by Ontrul Tenpa�’i
Wangchuk

�• Peak Doorways to Emancipation by Shakya Shri
�• Alchemy of Accomplishment by Dudjom Rinpoche
�• The Way of the Realized Old Dogs by Ju Mipham
�• The Method of Preserving the Face of Rigpa by Ju

Mipham
�• Essential Points of Practice by Zhechen Gyaltshab
�• Words of the Old Dog Vijay by Zhechen Gyaltshab
�• Hinting at Dzogchen by Tony Duff

An unusual feature of this text is that it presents Direct Cros-
sing; other PKTC publications on Direct Crossing are:

�• Key Points of Direct Crossing called Nectar of the Pure
Part by Khenchen Padma Namgyal

�• Jigmey Lingpa�’s most important text Guidebook
Called �“Highest Wisdom�” (Triyig Yeshe Lama)

We make a point of including the relevant Tibetan texts in
Tibetan script in our books.  We also make them available in
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electronic editions that can be downloaded free from our
web-site, as discussed below.  The Tibetan text for this book
is included at the back of the book and is available for down-
load from the PKTC web-site.

Electronic Resources

PKTC has developed a complete range of electronic tools to
facilitate the study and translation of Tibetan texts.  For many
years now, this software has been a prime resource for Ti-
betan Buddhist centres throughout the world, including in
Tibet itself.  It is available through the PKTC web-site.

The wordprocessor TibetDoc has the only complete set of
tools for creating, correcting, and formatting Tibetan text ac-
cording to the norms of the Tibetan language.  It can also be
used to make texts with mixed Tibetan and English or other
languages.  Extremely high quality Tibetan fonts, based on
the forms of Tibetan calligraphy learned from old masters
from pre-Communist Chinese Tibet, are also available.  Be-
cause of their excellence, these typefaces have achieved a
legendary status amongst Tibetans.

TibetDoc is used to prepare electronic editions of Tibetan
texts in the PKTC text input office in Asia.  Tibetan texts are
often corrupt so the input texts are carefully corrected prior
to distribution.  After that, they are made available through
the PKTC web-site.  These electronic texts are not careless
productions like so many of the Tibetan texts found on the
web, but are highly reliable editions useful to non-scholars
and scholars alike.  Some of the larger collections of these
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texts are for purchase, but most are available for free down-
load.

The electronic texts can be read, searched, and even made
into an electronic library using either TibetDoc or our other
software, TibetD Reader.  Like TibetDoc, TibetD Reader is
advanced software with many capabilities made specifically to
meet the needs of reading and researching Tibetan texts.
PKTC software is for purchase but we make a free version of
TibetD Reader available for free download on the PKTC
web-site.

A key feature of TibetDoc and Tibet Reader is that Tibetan
terms in texts can be looked up on the spot using PKTC�’s
electronic dictionaries.  PKTC also has several electronic
dictionaries�—some Tibetan-Tibetan and some Tibetan-Eng-
lish�—and a number of other reference works.  The Illumina-
tor Tibetan-English Dictionary is renowned for its completeness
and accuracy.

This combination of software, texts, reference works, and
dictionaries that work together seamlessly has become famous
over the years.  It has been the basis of many, large publishing
projects within the Tibetan Buddhist community around the
world for over thirty years and is popular amongst all those
needing to work with Tibetan language or deepen their un-
derstanding of Buddhism through Tibetan texts.
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TIBETAN TEXT

ÉÊ Ê2Ý#-#<ß0-#,+-/Eè#-Uë9Ê Ê0&ë#-#<ß0-8ë$<-
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F0-ý-/;+-0Ü-+#ë<-ý-XÜ$-#70-Pè-/7Ü-I-7"ë9-<ë#<-:-#,+-¸¥-

/[¨,-,-7ë+-#<:-;9-7ë$ÍÊ Ê7ë+-#<:-;9-/7Ü-2é-8ß:-[$-*0<-

%+-/+è-/-&è,-ýë9-7&9-/7Ü-#$-6#-a+-ý9-/-+è<-0(0-/5#-#Ü-7ë+-

#<:-+è-(Ü+-Bè<-*ë/-·â-l,-ý9-eè+-ý7Ü-Yë/<-`Ü<-`$-7ë+-#<:-l$-

8ë$ÍÊ +è7Ü-{æ-02,-,Ü-+ýè9-,-07Ü-/ß-#%Ü#-ýß-;Ü-,-0-+è-Z¨#-/W:-

bÜ<-#¸¥$-/<-þè+-0ë7Ü-2:-:-<ë#<-ý7Ü-(0<-+#7Ü-#,<-<ß-dÜ,-,-

+#7-/9-0Ü-7b²9-:-#$-¸¥-dÜ,-`$-Z¨#-/W:-/7Ü-F0-ý-0-#)ë#<-

/+è-/7Ü-F0-ý-,Ü-0Ü-7e³$ÍÊ +è-/5Ü,- ¥̧-0Ü-,ë9-:-rè+-<è0<-%,-bÜ-:#-

·â-8Ü+-/5Ü,-,ë9-/ß-Cè+-,-0Ü-+è7Ü-<è0<-+#7-/7Ü-2ì<-0+ë#-#Ü<-/�€ç9-
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8ë+-ý<-0Ü-+è-D-J$-$0-D7Ü-9-/7Ü-,$-¸¥-7¸¥#-`$-+#7-/7Ü-F0-ý-0-

#)ë#<-Z¨#-/W:-/7Ü-F0-ý-0Ü-7e³$ÍÊ +è-P9-0(0-/5#-#Ü-U/<-

<ß-/+è-/-&è,-ýë7Ü-8è-;è<-:-#ë0<-7lÜ<-8ë+-ý<-,-dÜ<-Bè<-*ë/-bÜ-

U/<-<ß-I-*Ü#-xä$-:-#,+- ¥̧-/[¨,-0Ü-+#ë<-ý9-/+è-/-&è,-ýë7Ü-8è-;è<-

+è7Ü-F0-ý-l,-10-bÜ<-+è-(Ü+-7lè,-*ß/Ê Jë#<-ý-&è,-ýë7Ü-:0-:-+è-

P9-I-*Ü#-xä$-<ë#<-T#-ý9-/Vë0-0Ü-+#ë<-ý9Ê +$-ýë-v-07Ü-

0,-$#-:-/Dè,-,<-9Ü#-ý-*ß-9è-l,-ý-{æ,-&#<-<ß-/Yè,-ý-,Ü-9Ü#-ý7Ü-

þë$-2±:-8Ü,Ê +è-:-v-07Ü-0,-$#-,Ü-7&Ü-rÜ+- Ǜ-7ë+-#<:-+è-(Ü+-2é-

7+Ü7Ü-[$-<è0<-*0<-%+-Z¨+-<-+$-dÜ-07Ü-[$-/-*0<-%+-0&è+-<7Ü-

#5Ü-P-/ß-8Ü,-:Ê +è-!-9$-7ë+-#<:-*0<-%+-Yë$-ý70-8è-ië:-

7¸¥<-0-e<-`Ü-9Ü#-ý-8Ü,Ê +è-,Ü-[$-0&è+-`Ü-0*7Ü-;è<-ý-n-0ë-YèÊ

+è-:-9Ü#-ý70-7ë+-#<:-6è9Ê 7ë+-#<:-+è-:-7b²9-/-8è-,<-8ë+-

0-fë$ÍÊ uë-/ß9-/7Ü-<è0<-9Ü#-ý-+è7Ü-#;Ü<-<ß-º¥#<-0-fë$-/-8Ü,Ê

uë-/ß9-/7Ü-<è0<-5è<-ý-,ÜÊ uë-/ß9-¸¥-þè<-ý7Ü-;è<-ý-YèÊ +/$-

;è<-+$-+è-:<-n-/7Ü-8Ü+-;è<-F0<-8Ü,Ê 7ë+-#<:-+è7Ü-F0-ý-,Ü-8è-

#+ë+-0-,<-uë-/ß9-/7Ü-zè,-bÜ<-#;Ü<-0-/y+-ý<-,-!-+#-6è9Ê

!-^,-<ß0-%°7Ü-/º¥#<-2±:-7&±#-,-T#-0-*0<-%+-7&±#-7ië-/-

/5Ü,- ¥̧-!-+#-#Ü-/º¥#<-2±:-bÜ-#ë-+ë,-7&±#-,-Jë#<-ý-&è,-ýë7Ü-:0-bÜ-

"ë#-D-*0<-%+-7&±#-7ië-/-8Ü,Ê !-+#-+$-#+ë+-0-*ë#-0-<ë#<-

+ë,-#%Ü#-#Ü-#,+- Ǜ<-8Ü,-ý9-#<ß$ÍÊ #5,-8$-7në-@ë+-+$-eÜ$-

Hà#-#Ü-7/9-7/ß9-+$-o:-/-0(0-8$ÍÊ +/$-;è<-+$-8Ü+-;è<-

+è7Ü-/5ë,-ý7Ü-xä$-<ë#<-#;Ü<-:-0-º¥#<-ý<-<è0<- Ǜ-dë#<-<ß-b²9-
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ý-*0<-%+-`Ü<-0Ü-2ì#<-ý<-6$-*:Ê 09-0è-/ß0-,$-¸¥-8ë+-ý-

/5Ü,- ¥̧Ê ,$-#<:-:0-#)Ü$-#<:-#5ë,-¹¥-/ß0-U¨-6è9Ê 9Ü#-ý-

+è-#<:-$9-(Ü-0-/{-/<-T#-ý<-,-9$-#<:Ê /+è-#<:-0Ü-Dë#-

#<ß0-9$-&<-<ß-8ë+-ý<-,-T©,-iá/Ê 7+ë+-<è0<-:<-/<0-#),-

+$-ýë-nÊ +$-ýë-:<-#(Ü<-ý-n-/-<ë#<-9Ü0-/5Ü,-7ë#-0-:<-#ë$-

0-F0<-&è<-n-/-8Ü,-:Ê +è-+#-:<-`$-&è<-n-/7Ü-;è<-ý-8Ü,-ý<-

&è<-n-YèÊ +è-*0<-%+- Ǜ<-7ë+-#<:-9Ü#-ý7Ü-a+-&ë<-0Ü-7l-/-9è-

l$<-)è-Yë,-{æ-8ë+-ý-#ë-+#ë<Ê +è-P-/ß7Ü-7ë+-#<:-bÜ-/º¥#<-2±:-

9$-#Ü-#ë-/7Ü-Yè$-,<-$ë-7në+-+#ë<Ê 7ë+-#<:-:-+09-7'ß<-eè+-

,-l,-ý<-þë$-{æ-"ë$-¸¥-&±+-+#ë<Ê 7ë+-#<:-bÜ-/º¥#<-2±:-v-

07Ü-0,-$#-#Ü<-$ë-�‡+-ý-+è-<è0<-:<-0-/ë9-/9-8Ü+-$ë9-7lÜ<-*ß/-ý-

5Ü#-+#ë<Ê +è-/ë9-,-hè#<-&ë+-`Ü-:0-bÜ-rë#-Yë9-/-8Ü,Ê +è-,Ü-

+ýè9-,-v-0è+-{æ+-Zè-#5,-bÜ-I-*Ü#-<ë#<-:-#,+-¸¥-/[¨,-ý-+#ë<-

0è+-¸¥-/5#-,-Jë#<-9Ü0-bÜ-rë#-Yë9-/-8Ü,-ý-+$-02±$<Ê $<-

XÜ#<-#(Ü<-<ß-dè-/7Ü-<è0<-,Ü-XÜ#<-0-+$ÍÊ 9Ü#-ý-,Ü- $<-07Ü-

8$-º¥,-/%°+-¸¥-lÜ:-/-P-/ß-8Ü,-,ëÊ Ê0-9Ü#-ý7Ü-/#-&#<-6+-,<-

<$<-{<-`Ü-�…å/-eè+-9Ü#-ý-8Ü,Ê 9Ü#-ý-:0-¸¥-e<-,<-U+-%Ü#-

`$-7o:-/-0è+-ý9-l,-ý<-/þ$<-)è-vë-;Ü,-·â-{<-ý9-e<-,<-8ë+-

,-9Ü#-ý-:-+09-7'ß<-eè+-{æ-Cè+-,<-9Ü#-ý-$ë-7në+-ý-8Ü,Ê uë-/ß9-

/7Ü-<è0<- Ǜ-$ë-/ë-þè-0Ü-rÜ+-ý-+$-#,<-:ß#<-:-7b²9-/-0è+-ý<-,-0-

/%ë<-ý-+$ÍÊ &ë<-U¨7Ü-9Ü#-ýÊ &ë<-U¨7Ü-/�…å/-#5Ü-8Ü,-ý-;è<-

+#ë<Ê Jë#<-&è,-:-9Ü#-ý-5è<-0Ü$-#Ü-*-X+-7+ë#<-ý-+è-,Ü-[$-



78 ABOUT THE THREE LINES

#<ß0-:<-7+<-ý7Ü-;è<-ý-<$<-{<-`Ü-/�…å/-#5Ü-8Ü,-ý<-9Ü#-ý-

5è<-#<ß$<-:Ê 9Ü#-ý7Ü-Yè$-,-0ß,-ý-8ë+-0-fë$-/<-,-7ë+-#<:-

6è9Ê 0-{æ+-:<-/+è-&è,-T,-þè<- Ǜ-8è-;è<-6è9-/-,Ü-8è-,<-/+è-&è,-

+$-8è-;è<-#(Ü<-7o:-0-fë$-/9-T,-þè<-`Ü-2±:-¸¥-8ë+-ý<-,-T,-

þè<-`Ü-8è-;è<-6è9Ê 2é-7+Ü7Ü-[$-<è0<-*0<-%+-.9-Z¨+-<-2é-dÜ-

07Ü-[$-<è0<-*0<-%+-2±9-0&è+-<7Ü-�‡ë-#5Ü-7ë+-#<:-8Ü,Ê 7ë+-

#<:-(Ü+- ¥́,-Dë#-+$-<è0<- Ǜ<-Qè-"-/�€ç9-,<-7ië-0Ü-;è<-ý<-,-8è-

ië:-7¸¥<-0-e<-ý-5è<-/Bë+Ê $ë-9$-*ë#-·â-�‡+-ý7Ü-2±:-,ÜÊ

9$-*ë#-%è<-ý-7ë+-#<:-9$-#Ü-*ë#-·â-�‡+-ý-8Ü,Ê $ë-�‡ë+-2±:-,Ü-

#ë$- ë̂<-/5Ü,Ê v-07Ü-0,-$#-#Ü<-7ë+-#<:-bÜ-F0-ý70-/º¥#<-

2±:-'Ü-P-/-/5Ü,-/Y,-,<-yë/-0-:-#ë-/-&#<-$è<-%,-eè+-+#ë<-ý-

8Ü,Ê Ê$ë-�‡ë+-2±:-bÜ-+ýè-,ÜÊ ,0-0"7-�‡Ü,-7*ß#-#Ü<-/�…Ü/-

U/<-,-,0-0"7Ü-$ë-�‡+-,-$ë-7në+-ý-%°$-+!7-:Ê ,0-0"7Ü-

dë#<-7#7-5Ü#-,-�‡Ü,-0è+-ý7Ü-,0-0"7-%°$-6+-0*ë$-<9-dÜ,-)è-Të-

730-/ß7Ü-uÜ$-7+Ü7Ü-,0-0"7-*0<-%+-Wë,-ýë-7+Ü-P-/ß-8Ü,-6è9-,<-$ë-

�‡+-,-$ë-7në+-y-0ë-8ë+Ê +è-P9-¸¥-+-P-´¥,-Dë#-+$-<è0<-`Ü-\ä,-

*#-�‡Ü,-7hÜ#<-ý-P-/ß7Ü-#,<-U/<-,-7ë+-#<:-$ë-�‡+-,-$ë-7në+-

%°$-6+-+!7-YèÊ 7&Ü-"-+$-&ë<-(Ü+-/9-+ë7Ü-U/<-7ë+-#<:-7&9-

/-+è-P9-¸¥-$ë-�‡+-,-$ë-7në+-ý-8Ü,Ê +è-,Ü-v-0<-7&Ü-"-+$-/9-+ë7Ü-

U/<-<ß-7ë+-#<:-7&9-2±:-yë/-0-:-5Ü/-·â-#<ß$<-ý-P9Ê yë/-

0-9$-#Ü-#ë-/7Ü-Yè$-,<-fë$-/-5Ü/-0ë-&#<-+#ë<Ê +è-F0<-$ë-9$-

*ë#-·â-�‡+-ý-8Ü,Ê *#-#%Ü#-*ë#-·â-/%+-ý-,ÜÊ 7ë+-#<:-+è-,Ü-+-
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P-9$-#Ü-;è<-ý-7+Ü7Ü-.ß#-,-)Ü:-:-[¨0-bÜ<-a/-ý-/5Ü,- ¥̧-U+-%Ü#-10-

8$-7o:-0-fë$-/9-8ë+-:-o:-,-<$<-{<-8$-0Ü-72ìÊ <è0<-

%,-8$-0Ü-72ìÊ +è-(Ü+-8ë+-ý-*#-#%Ü#-·â-/%+-*ß/-+#ë<Ê +è-

P9-8ë+-,7$-7ë+-#<:-+è-(Ü+-7&Ü- ¥̧<-0-#)ë#<-+-P-9$-(Ü+-:-7&9-

/9-0Ü-7b²9-90-X0-,Ê 0-8Ü,-)è-#(Ü+- ¥̧<-+$-/{:-/-:-<ë#<-

ý7Ü-U/<-<ß-8$-7&9Ê +-P7Ü-U/<-<ß-7ë+-#<:-+è-(Ü+-$ë-�‡+-ý-

P9-l,-e-+$-l,-eè+-7/è,-/1°#<-ý-P-/ß-0-8Ü,-ý9Ê #$-6#-9$-

#Ü<-9$-l,-ý-/5Ü,- ¥̧-+$-ýë-l,-ý<-<è0<- Ǜ-dë#<-*0<-%+-IÜ<-0è+-

+#ë<-0è+-¸¥-/5#-,<Ê 9Ü#-ý7Ü-dë#<-"ë-,-8Ü+-$ë9-;9-/9-e<-

,<-9Ü#-ý7Ü-9$-/5Ü,-0-/%ë<-ý9-/Vë0-+#ë<Ê l,-ý<-9Ü#-ý7Ü-

F0-ý-+è-(Ü+-/ë9-,-<è0<- Ǜ-*ë#-·â-*ë,-ý-8Ü,Ê +ýè9-,-aÜ0-bÜ-#,<-

`Ü-hÜ-*ë#-,<-T©$-,-aÜ0-:<-7+7-/-0è+-ý7Ü-+ýè-+è-/5Ü,-¸¥-9Ü#-ý-+è-

(Ü+-l,-ý<-/ë9-<ë$-,-<è0<-:<-7+7-/-0è+-ý-8Ü,Ê <è0<-<:-

:è-sÜ#-#è-/-/Vë0-,-9Ü#-ý-/Vë0-ý7Ü-#ë-0Ü-&ë+-ý-8Ü,Ê 8$-+ýè-

#%Ü#-,Ü-/5Ü-&-#<ß0-o:-)èÊ #<ß0-+$-o:-/7Ü-/5Ü-ý7Ü-&-,Ü-9Ü#-

ý-5è<-/Bë+-&ë#-YèÊ +è7Ü-{æ-02,-<è0<- Ǜ-&-#%Ü#-9Ü#-ý-8Ü,-ý7Ü-

#,+-`Ü<-9Ü#-ý-5è<-/)#<-,-&ë# Ê#<ß0-+$-o:-/7Ü-/5Ü-&7Ü-

U/<-,-9Ü#-ý-$ë-�‡+-,-7në+-y-/-8Ü,-#<ß$ÍÊ +è7Ü-U/<-,-T-/6ë7Ü-

2ì,-bÜ<-þ-9Ü<-eè+-ý-+$-7l-/-8Ü,-#<ß$ÍÊ l,-ý<-9Ü#-ý-/þ$<-

ý7Ü-#,<-U/<-,-9Ü#-ý-0$ë,- ¥̧-b²9-8ë+->è-+#ë<-X0-,-0Ü-+#ë<-)èÊ

+ýè9-,-"$-ý7Ü-,$-5Ü#-,-0Ü-i:-#$-8ë+-U/<-,Ê +è7Ü-i:-bÜ-0Ü-

#%Ü#-:-+0Ü#<-,<-Zë+-ý7Ü-U/<-0Ü-#5,-F0<-:-%$-0Ü-<è0<-ý9-
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b²9-)è-0Ü-#5,-F0<-9Ü0-ý-/5Ü,- ¥̧-0Ü-#%Ü#-:-*Ü0-<ë$-/-8$-0-8Ü,Ê

+è-F0<-:-<è0<-`Ü-6ß9-bÜ<-/P<-,<-Zë+-ý-8$-0-8Ü,Ê 0Ü-+è-

F0<-:-%Ü-8$-0Ü-<è0<-ý-/5Ü,-¸¥-l,-ý<-9Ü#-ý-:-/P<-,<-/Vë0-

ý7Ü-U/<-l,-ý-9Ü#-ý-:-7lè<-<ë$-P-/ß9-7e³$-0ë+Ê 7lè<-<ë$-

X0-ý7Ü-0ë<-ý-eè+-0Ü-+#ë<Ê +-P-9$-:-7ë+-#<:-7&9-8ë+-ý-

8$-/<0-0Ü-+#ë<Ê +ýè9-,-<$<-{<-02,-/6$-ýë<-/{,-ý-

5Ü#-Vë0-,<-<$<-{<- Ǜ-F0-ý-8Ü+-:-;9-8ë+-ý7Ü- ¥̧<-,-$7Ü-<$<-

{<-/Vë0-8ë+-/<0-0Ü-+#ë<Ê <$<-{<-8Ü+-:-Vë0-8ë+-ý7Ü-dÜ9-

9ëÊ Ê+è-/5Ü,-¸¥-$-:-7ë+-#<:-;9-8ë+-/<0-+#ë<-ý-0-8Ü,-)èÊ

W9-v-0<-$ë-�‡+-ý7Ü-7ë+-#<:-+è-(Ü+-9$-#Ü<-Vë0-/5Ü,-ý7Ü- ¥̧<-8Ü,-

ý<-<ëÊ Ê>ë-{,-9Ü,-ýë-&è7Ü-5:-,<Ê dÜ-P9-#6ß$-/7Ü-<ë#<-

P9-7ë+-#<:-9$-$ë-;è<-ý-YèÊ v-07Ü-0,-$#-#Ü<-9Ü#-ý-$ë-�‡+-ý-

+è-:-l,-ý<-9Ü#-ý-/þ$<-,<-7¸¥#-,-/9-¸¥-7ë+-#<:-9$-$ë-;è<-

,<-dÜ-P9-#6ß$-/7Ü-8ß:-[$-F0<-9$-»¥#<-`Ü<-+#-7ië-/-8Ü,Ê

l,-ý-+$-9Ü#-ý-/rè<-,<-Vë0-/Z+-,-,$-¸¥-73Ý,-ý7Ü-<è0<-F0<-

9Ü#-ý-:-*Ü0-ý70-9$-/5Ü,-bÜ<- $<-7ië-/-8Ü,Ê +è-/5Ü,- ¥̧-9Ü#-

ý-l,-ý<-0-/Bè+-ý9-þë$-,<-Zë+-,-/9- ¥̧-7ë+-#<:-9$-$ë-;è<-,<-

7ië-$è<-ý-8Ü,-#<ß$ÍÊ 9Ü#-ý-+è-(Ü+-/þ$-/Z+-,-x,-#9-8ë+-<9-

&±-7ië-/-/5Ü,- ¥̧Ê 9Ü#-ý7Ü-I:-:<-<è0<-F0<-7në<-ý-8Ü,-ý<Ê

0*9-<è0<-F0<-9Ü#-ý-9$-(Ü+-:-*Ü0-,<-7ië-/-8Ü,-)èÊ 9Ü#-ý-

9$-#Ü-2$-$0-0:-bÜ-:0-Cè+-7ë$-/-8Ü,Ê +ýè9-,-{-02ì7Ü-G-

x/<-{-02ì-:<-e³$-,<-0*9-{-02ì-:-*Ü0-7ië-/-/5Ü,-¸¥-9Ü#-ý7Ü-
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I:-bÜ-<è0<-F0<-9Ü#-ý-:<-7në-5Ü$-0*9-:0-/Vë0-Yë/<-`Ü<-

I:-F0<-9Ü#-ý-9$-(Ü+-:-*Ü0-ý70-9Ü#-ý7Ü-+eÜ$<-<ß- $<-,<-7ië-

/-8Ü,-ý<-+è7Ü-2é-7b²-/-9$-+#-#Ü-+#ë$<-ý-5è<-/Bë+-+ëÊ Ê+/$-

ýë7Ü-Vë-Zë0-ý-8$ÍÊ /þè+-9Ü0-¸¥-,Ü-Bè<-*ë/-·â-[ë+-/%°+-+#-ý-9/-

7e0<-T7Ü-+ Ǜ:-7"ë9- ¥̧-/P-/-+$ÍÊ Jë#<-9Ü0- ¥̧-#$-[$-/-/+è-

&è,-bÜ-F0-9ë:- ¥̧-P-/-+$ÍÊ U/<-7+Ü9-#$-[$-9Ü#-ý7Ü-I:-:0Ê

#$-[$-9Ü#-ý7Ü-F0-7ná:- ¥̧- $<-#<:-/+è-/7Ü-F0-ý9-I:-�‚$-/-

+è7ëÊ Ê0+ë9-,-<è0<-+$-9Ü#-ý-#(Ü<-`Ü-\$-v$-dè<-,<-l,-ý<-

9Ü#-ý7Ü-/º¥#<-2±:-þë$-+#ë<Ê +è-P9-þë$-/-:-8$-+$-ýë-Ië:-

/7Ü-l,-ý<-9Ü#-ý-+$-/rè<-,<-/Vë0-+#ë<Ê 0*9-7 ¥̧-eè+- Ǜ-l,-

ý-F0<-9$-+#-:-<ë$-,<-9Ü#-ý7Ü-9$-0+$<-"ë$-,<-7&9-8ë$ÍÊ

+è7Ü-U/<-<ß-Ië:-0è+-9$-/5#-#Ü-l,-ý-5è<-6è9-9ëÊ Ê8è-ië:-7 ¥̧<-

0-e<- Ǜ-9Ü#-ý-+è-9$-#Ü-;è<-ý7Ü-&-,-8ë+-ý-v-07Ü-0,-$#-#Ü<-$ë-�‡+-

,<-*#-&ë+-ý-5Ü#-$è<-ý9-+#ë<-5è<-8$-,<-8$-¸¥-,,-&è-/9-

#<ß$<-ý<Ê 7+Ü9-8$-wë<-þë,-:-0-/<0-ý9-#<ß$-9Ü0-P9-

/Bè+-e$- ¥̧-e<-ý-8Ü,Ê +è-P-/ß7Ü-7ë+-#<:-9Ü#-ý-+è-(Ü+-Jë#<-&è,-

bÜ-{æ+-,<-#),-:-./-2±:Ê Eë-Bè7Ü-#+-0ë-/%°-#(Ü<Ê 2Ý#-&è,-

ýë-/{+Ê /5#-*/<-F0-ý-/¸¥,Ê %ë#-/5#-F0-ý-/5Ü-:-

<ë#<-ý7Ü-Vë-,<-#),-:-./-2±:-0$-¸¥-#<ß$<-`$ÍÊ 0+ë9-,-

U/<-7+Ü9-/Y,-ý7Ü-2Ý#-#<ß0-#,+- ¥̧-/Z¨-/7Ü-"ë$<-<ß-+è-*0<-%+-

2Ý#-#Ü-&-,<-0-7¸¥-,-8$-+ë,-bÜ-&-,<-7¸¥-/-8Ü,Ê Eë-Bè7Ü-#+-0ë-

/%°-#(Ü<- Ǜ-,$-,<Ê Jë#<-ý-&è,-ýë-,Ü-{æ-7o<-:<-7+<-ý7Ü-&ë<-
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8Ü,-=-=Ê 5è<-/Bë+-ý7Ü-+ë,-,ÜÊ *è#-ý-#5,-bÜ-{æ-7o<-:-U¨9-

/-/)/-ý-0Ü,-)èÊ {æ-7o<-#(Ü<-!-[$-#<ß0-2±,-&+- Ǜ-<è0<- Ǜ-

Yè$-,-8ë+-ý<-<ëÊ ÊJë#<-ý-&è,-ýë7Ü-#;Ü<-+è9-.è/<-ý-F0<-:-

020<-0è+-ý-M-e<-ý-+$-/U:-ý-0$-ýë-2ì#<-/<#<-ý-#(Ü<-

<$<-{<-ý9-a+-0è+-#<ß$<-ý-,ÜÊ 8è-ië:-7 ¥̧<-0-e<- Ǜ-9Ü#-ý-

:-+#ë$<-,<-#<ß$<-ý-8Ü,-c7+Ü-P-/ß-:-+#è-ZÜ#-#Ü<-0Ü-#ë<-ý-�…-l$-*+-

9$- ¥̧-/Y,-ý-8Ü,-:Ê #;Ü<-+è9-0-.è/<-ý-+#-:-+è-P9-/Y,-ý70-/;+-ý-0Ü,-

,ëÊ Ê0&,Ê:-02,-#5Ü-#;Ü<-+è9-.è/<-ý7Ü-F:-7eë9-ý-)è-:ë-ý-+$-

/Ü-0-:-P-/ß7ëÊ Ê´¥,-·â-/6$-ýë-(Ü+-`Ü<-`$-+#è-/-%°$-6+-0-e<-

ZÜ#-ý-%°$-6+-10-8$-0-\$<-,<-<$<-{<-<ë-5è<Ê +#è-ZÜ#-

:<-7+<-ý9-#<ß$<-ý-8$ÍÊ 7ë+-#<:-(#-#%Ü#-:-+#ë$<-)è-

#<ß$<-ý-8Ü,-:Ê +è7Ü-{æ-02,-,Ü-7ë+-#<:-(Ü+-,Ü-+f:-/7Ü-0è-+$-

i$-/7Ü-$+-+$-8Ü- #<-<ß-/gè<-Uë0-bÜ-Z¨#-/W:-<ë#<-*0<-%+-

Ǜ<-#ë<-0-fë$-:-7ë+-#<:-+è-(Ü+-Z¨#-/W:-bÜ-$ë-/ë9-þè-0Ü-rÜ+-ý<-+è-

(Ü+-�…-l$-*+-¸¥-#<ß$<-ý-8Ü,Ê 0+ë9-,-[$-0&è+-*ë/-#<ß0-bÜ-

Wë,-bÜ-[$-<è0<-9#<-ý7Ü-Yè$-,<-{æ-/<#<-,<-7o<-/ß-fë$-/-

<ë#<-7'ë#-ý-8Ü,-ý-#:-&èÊ ´¥,-/6$-+#è-/-Eã:-10-0-e<-

ý9Ê Ê6#-0è+-9$-$ë-;è<-ý7Ü-+#è-2ì#<-`Ü<Ê Ê5è<-#<ß$<-ý-

P9-9ëÊ ÊdÜ-7¸¥-73Ý-:<-:ë-/{9-/�…å/<-ý-:<-9Ü-hë+-+/è,-ý9-

#%Ü#-ýß9-#,<-,<-(Ü,-#%Ü#-+#è-/-/�…å/-ý-"è/<-&è-/-+$ÍÊ 9$-

#Ü-<è0<-#1$-<Ü$-$è-/-8Ü,-ý<Ê +è-dÜ-9Ü-hë+- Ǜ-+/è,-ý-8Ü,-,ëÊ Ê

,$-F0-Dë#-:<-+/è,-ý-,ÜÊ Ü9-,-.9-dÜ,-*è#-ý7Ü-5Ü-T#-iá/-,<-
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<è0<-/)$-7ië-/5#-Zë+-:-9$-+/$-/7Ü-:ß<-<è0<-:<-<ß-9ß$-/<-

#$-:-+0Ü#<-`$-+#è-/-:-/!ë:-¸¥-9ß$-/-8Ü,-,ëÊ ÊF0-Dë#-\ä,-

*#-&+-ý7Ü-,0-0"7-P-/ß7Ü-7ë+-#<:-,Ü-#<$-/7Ü-9Ü-hë+- ¥̧-7'ë#-)èÊ

7ë+-#<:-+è-:-Pë<-,-<è0<-/)$-7ië-/5#-Zë+-:-+/$-/7Ü-F0-ý-+è-

8$-Uè/<-5+-%,-5Ü#-8Ü,-ý9-#<ß$<-:Ê +è-#<$-/-<è0<-`Ü<-

+/è,-ý7Ü-9Ü-hë+-8Ü,Ê Ê+è-P9-:0-bÜ-f³9-/ß:-8$-.9-dÜ,-*è#-ý7Ü-

6/-{<-#(Ü<-Q,-bÜ-:0-/U:-ý-i$<-0è+-0$-ýë9-/�…å/<-,<-

0*9-0$ë,-ý9-Jë#<-ý9-<$<-{<-ý-8Ü,-:Ê W#<- Ǜ-:0-,Ü-+è-

:<-;Ü,-·â-f³9-Yè-dÜ-{æ+-Zè-#<ß0-bÜ-:0-bÜ<-*ß,-0ë$-#Ü-+$ë<-iá/-

<ë#<-/�…å/<-,<Ê +è-:<-2é-/U:-ý-0$-ýë9-/rÜ$-,<-+-#6ë+-

0&ë#-#Ü-+$ë<-iá/-*ë/-ý-8Ü,-#<ß$ÍÊ v-0è+- Ǜ-{æ+-Zè-#5,-bÜ-:0-

:-2é-/rÜ$-0Ü-+#ë<-ý9-0Ü-:ë-/%°-#(Ü<-`Ü<-0&ë#-#Ü-+$ë<-iá/-*ë/Ê

*è#-+ ¥7Ü-8$-Iè-7+Ü-(Ü+- Ǜ-:0-bÜ<-0Ü-:ë-lá#-#Ü<-0&ë#-#Ü-+$ë<-iá/-

*ë/-Yè-f³9-/ß:-bÜ-a+-ý9-8$-+è-P-/ß-8Ü,-,ëÊ Ê0+ë9-,-!-+#-hè#<-

&ë+- Ǜ-9Ü#-ý7Ü-/º¥#<-2±:-+è-(Ü+-7&Ü-rÜ+- Ǜ-7ë+-#<:-'Ü-P-/-/5Ü,- ¥̧-

$ë-�‡ë+-,<Ê +è7Ü-a+-&ë<-!-+#-6$-*:-:-<ë#<-ý7Ü-/Bë+-2±:-[-

2ì#<-ý7Ü-Vë-,<-8ë,-),-bÜ-&-0Ü-7l-/-9è-9è-/Y,-,<-9Ü#-ý7Ü-/º¥#<-

2±:-'Ü-P-/-/5Ü,-v-07Ü-0,-$#-#Ü<-$ë-:è#<-ý9-�‡+-+è-+-P-9$-#Ü-

l,-ý-:-:è#<-ý9-7lÜ<-$è<-<ß-eè+Ê +è-7l-/7Ü-9Ü#-ý-+è-+ë,-#5,-

¥̧-8ë+-ý-0-8Ü,-)èÊ +è-P7Ü-9$-#Ü-;è<-ý-7+Ü-(Ü+- Ǜ-&-/;+-0-*#-ý-

+è-(Ü+-8Ü,-ý9-*#-/%+-,<-/%+-*ë#-+è-,<-9Ü#-ý7Ü-F0-ý-+è-(Ü+-l,-

ý<-U+-%Ü#-`$-0Ü-/Bè+-ý9-/+#-#Ü-<è0<-7+Ü-(Ü+Ê 9Ü#-ý7Ü-$ë-
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/ë9-b²9-<ë$-X0-ý-P-/ß7Ü-0ë<-Vë0-8$-0-8Ü,-ý9-+-P7Ü-9$-#Ü-;è<-

ý7Ü-&-7+Ü-+#-*0<-%+-9Ü#-ý7Ü-9$-/5Ü,- ¥̧-/P<-,<-<è0<- Ǜ-dë#<-

:-%°$-6+-10-8$-0Ü-#8è$-/9-9Ü#-ý7Ü-dë#<-:è#<-ý9-/Vë0-ý9-e-

/-,Ü-#,+-+ë,-*ß,-0ë$-0-8Ü,-ý-8Ü,-,ëÊ Ê+è<-*#-#%Ü#-*ë#-·â-/%+-

ý-<ë$ÍÊ #<ß0-ý-#+è$-ië:-*ë#-·â-/%7-/-,ÜÊ Vë0-ý-9/-+$ÍÊ

7oÜ$-+$ÍÊ *-0-#<ß0-:<Ê /Vë0-ý-9/-<è$-#è-:-Eë-7.$-/-P-

/ß-8Ü,-)èÊ <è$-#è-:-Eë-:-7.$<-`$-Eë-I9-0Ü-7+è+-ý9-Eë-7.$-

0",-"ë-9$-+è+-,<-(è<-:,-bÜ-&+-ý-#%ë+-,<-Eë-+è-y9-0Ü-.ë#-ý9-

eè+-ý-P9Ê Vë0-9/- Ǜ<-F0-Dë#-*ë:-bÜ<-þè<-2é-F0-Dë#-#Ü-Bè<-<ß-

0Ü-7o$-5Ü$-F0-Dë#-7&9-0",-"ë-9$-l,-ý<-=+- Ǜ<-/6ß$-,<-F0-

Dë#-#$-;9-F0<-9$-ië:- ¥̧-#)ë$-/7ëÊ Ê7#7-5Ü#-#Ü<-+è7Ü-U/<-

F0-Dë#-:-%è9-9è-Pë<-5è<-ý7Ü-+ë,-+è-F0-Dë#-"ë-9$-:-/P-/-8$-8ë+Ê

7#7-5Ü#-#Ü<-F0-Dë#-W-dÜ7Ü-/9-<è0<-<:-:è-sÜ#-#è-/-:-/P-/-8$-

8ë+Ê +è-#(Ü<-#$-8$-0-8Ü,-ý9-9$-:ß#<-:-%è-9è-Pë<-5è<-ý7Ü-

+ë,-,ÜÊ 9Ü#-ý-"ë-9$-:-/P-/-8Ü,-:Ê 9Ü#-ý-:-/P-/-+è7Ü-

U/<-<è0<-`Ü-dë#<-:-l,-ý<-/+#-%°$-6+-10-8$-0Ü-eè+-ý-,Ü-

U/<-7+Ü7Ü-#,+-+ë,-#%Ü#-#ëÊ ÊVë0-ý-*-0-,Ü-aÜ-:-Eë-7.$<-ý-

P9-Eë-7.è,-ý-ýë-+è-/þç9-,<-Eë-I-+è+-ý-P9Ê +è-/5Ü,-¸¥-F0-Dë#-

;9-0",-/þç9-)èÊ Vë0-F0-Dë#-#Ü-I9-+è+-ý-+è-7l-0Ü,-ý9-;9-

0",-"ë-9$-:-/P-/-+è-8Ü,Ê ië:-:ß#<-#<ß0-,ÜÊ F0-Dë#-$ë-

;è<-ý-W9-7lÜ<-`Ü-0Ü-+$-7n+-ý-P-/ßÊ 9Ü#-ý7Ü-F0-ý-/Bè+-,-'Ü-

5Ü#-,-F0-Dë#-;9-8ë$-/-+è-$ë-;è<-,<-+è-:-þë,-¸¥-/P<-,<-W9-bÜ-
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9Ü#-ý7Ü-/º¥#<-2±:-bÜ-Yè$-¸¥-7'ë#-ý-+è7ëÊ ÊF0-Dë#-9$-#Ü<-9$-

ië:-/-�ˆå:-bÜ-0¸¥+-ý-5Ü#-ý-P-/ß7Ü-ië:-2±:-,ÜÊ 7ë+-#<:-bÜ-F0-

ý-+è-(Ü+- Ǜ-/º¥#<-2±:-:0- ¥̧-eè+- ¥̧<-F0-Dë#-#5,-bÜ<-/9-#%ë+-0Ü-

¹¥<-,7$ÍÊ l,-ý<-9Ü#-ý-%°$-6+-/�…Ü0<-,<-0-/þ$-,-8è$<-

,<-7ië-(è,-8ë+-ý<-%°$-6+-/�…Ü0<-ý7Ü-Yë/<- Ǜ<-F0-Dë#-#Ü-2±#<-

0Ü-*ß/-ý9-9$-<9-ië:-/-+è7ëÊ Ê#<ß0-ý-F0-Dë#-.,-0è+-#,ë+-0è+-

¥̧-ië:-2±:-"$-Yë$-,$- ¥̧-?ã,-0-e³$-,-?ã,-0-:-*ë/-ý-+$-"$-ý7Ü-,$-

bÜ-{æ-J<-:-;9-/-0è+-ý-P9Ê +è7Ü-¸¥<-<ß-l,-ý<-9Ü#-ý7Ü-0"9-

2±#<-,<Ê *-0:-bÜ-F0-Dë#-*:-*ë:-9è-þè<-,-8$ÍÊ F0-Dë#-

:-*ë/-{æ-+$-7ë+-#<:-:-7&ë9-{æ-0è+-ý-+è7ëÊ Ê0+ë9-,-l,-ý7Ü-

0¸¥$-+è-(Ü+-9Ü#-ý7Ü-#)Ü$-¸¥-/1°#<-,<-#5,-zè,-bÜ<-/JÜ-0Ü-¹¥<-ý-

+#ë<-)èÊ &±7Ü-"9-10-þ-#)ë9-/-P-/ß9-89-09- ¥̧-8-:-:-eè+-ý-P-

/ß-,Ü-0-8Ü,-,ëÊ Ê+è-,<-9Ü0-ý-/5Ü,-7'ß9-l,-bÜ-l,-ý70-7 ¥̧-eè+- Ǜ-

l,-ý-'è-6+-¸¥-<ë$-,<Ê 7ë+-#<:-9$-#Ü-$ë<-,<-l,-ý-5Ü#-<+-

&<-<+-&<-eè+-ý-8Ü,-)èÊ +è-<+-,<-9Ü#-ý-9$-:-8ë+-ý7Ü-l,-ý-

a+-ý9-/-5Ü#-7e³$-:Ê +è-:-Ië:-0è+-9$-/5#-#Ü-l,-ý-5è<-/Bë+-

+ëÊ Ê9Ü#-ý7Ü-I:-�‚$-/-,Ü-0(0-/5#-#Ü-U/<-9Ü#-ý-:-0(0-ý9-

/5#-ý7Ü-Yë/<- Ǜ<-Bè<-*ë/- Ǜ-U/<-*0<-%+- $<-#<:-/+è-/7Ü-

F0-ý9-7&9-YèÊ +ýè9-,-0Ü-5Ü#-#Ü<-8Ü+-7ë$-#Ü-/ß0-ý-0*ë$-/7Ü-

+ýè-+è-/5Ü,-¸¥-0(0-/5#-#Ü-#,<-U/<-<ß-9Ü#-ý7Ü-/º¥#<-2±:-bÜ-

F0-ý-:<-<è0<-#5,- ¥̧-0-8è$<-ý7Ü-Yë/<- Ǜ<-Bè<-*ë/-·â-8ß:-[$-

*0<-%+- $<-#<:-/+è-/7Ü-F0-ý-%,-¸¥-7&9-)èÊ +è-P9-7&9-
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/7Ü-#$-6#-+è<-#$-[$-*0<-%+-9Ü#-ý7Ü-F0-7ná:-¸¥-7&9-*ß/-:Ê

+è-*ß/-,-+è-7l7Ü-W#<-ý-+è<-dÜ-,$-#Ü-[ë+-/%°+-*0<-%+-`$-9Ü#-ý7Ü-

F0-7ná:- ¥̧-7'ë#-*ß/-ý-8Ü,-,ëÊ Ê{æ-02,-+è<-,-[ë+-/%°+-*0<-%+-

9$-$ë<-,<-0-iá/-ý7Ü-#,+- Ǜ<-F:-7eë9-ý<-:0-/Vë0<-Yë/<- Ǜ-

9Ü#-ý7Ü-F0-7ná:- ¥̧-7'ë#-*ß/-ý<-[ë+-/%°+-#(Ü<-/+è,-0è+- ¥̧-#),-:-

./-¹¥<-ý-8Ü,-,ëÊ Ê+è-8$-+$-ýë-,<-e³$-#,<-7ië-#<ß0-bÜ-U/<-

<ß-<è0<-#5Ü-0è+-I-o:-¸¥-#),-:-./-+#ë<-)èÊ 9Ü#-ý7Ü-F0-ý-

:0-eè+-/Vë0-ý7Ü-0(0-/5#-+è-:<-Q$-/7Ü-Bè<-*ë/-·â-9Ü#-ý7Ü-I:-

�‚$<-ý7Ü-Vë-,<-8ß:-[$-/+è,-0è+- ¥̧-#),-:-./-ý7Ü-U/<-8Ü,-ý<-

<ëÊ Ê+è-P9-+$-ýë-Yë$-ý-(Ü+-:-vë-�‚$-/9-e<-,<-#5Ü-ië:-!-+#-

#Ü-9Ü#-ý-:-0(0-ý9-/5#-ý7Ü-U/<-<ß-9Ü#-ý7Ü-/º¥#<-2±:-"ë-,-0-

#)ë#<-Yë$-(Ü+-<ë#<-:-+c+-ý-e<-,<-9Ü#-ý7Ü-0:-<-7në#-ý9-0Ü-

eè+-ý-8$-#,+-+ëÊ Ê9Ü#-ý-0$ë,-¸¥-b²9-2é-hè#<-&ë+-`Ü-U/<-<ß-

+eÜ$<-9Ü#-/rè-+#ë<-)èÊ +è-,Ü-9Ü#-ý7Ü-$ë-/ë-9$-/5Ü,-bÜ<-0-iá/-

ý7Ü-Yë$-(Ü+-+0-+eÜ$<-#(Ü<-+ë,-#%Ü#-YèÊ Yë$-ý7Ü-9$-0+$<-

#<:-:-7##<-ý-0è+-ý7Ü-9$-/5Ü,-%,-+è-(Ü+-9Ü#-ý-8Ü,-:Ê +è-

+$-+è7Ü-+eÜ$<-Yë$-(Ü+-#(Ü<-/rè<-,<-/Vë0-,-,Ü-+eÜ$<-9Ü#-/rè<-

ý-8Ü,-)èÊ +è-,Ü-.9-dÜ,-*è#-ý7Ü-:0-bÜ<-Yë$-(Ü+-:-%Ü-10-#ë0<-

ý9-e<-`$-6/-:0-7+Ü-(Ü+- Ǜ<-+eÜ$<-9Ü#-/rè<-,<-/Vë0-ý-,Ü-W-

0-:-Pë<-,-7i,-w-+$-o:-/-8Ü,-:Ê +è-,Ü-8ß:-[$-Yë$-(Ü+-:-

/6$-$,-0è+-`$-8ß:-%,-bÜ-9Ü#-ý70-/�…å/-#5Ü7Ü-a+-ý9-:<-8Ü,-ý-

;è<-+#ë<Ê +è-7l7Ü-:0-6/-0ë-7+Ü-(Ü+-9$-"ë-,-5Ü-/+è-+ë,-¸¥-#(è9-
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,<-(0<-<ß-:è,-ý9-7+ë+-ý-,ÜÊ 1q,-<-0&ë#-<ë:-/9-eè+-ý-+$-

7l-#<ß$<-)èÊ 9$-"ë-,7Ü-+ë,-¸¥-#(è9-/-10-5Ü#-,Ü-*è#-0&ë#-

Jë#<-ý-&è,-ýë7Ü-:0-0Ü,-)èÊ $è<-7e³$-#Ü-/<0-ý-+$-Q,-ý<-Yë$-

(Ü+-"ë-,-/Vë0-ý9-eè+-,-*9-ý-10-5Ü#-,Ü-*ë/-¹¥<-:Ê +è-10-5Ü#-

#Ü<-,Ü-&ë#-ý-0Ü,-)èÊ <è0<-%,-*0<-%+-`Ü-Z¨#-/W:-&±-2ì+-

#%Ü#-#Ü-8ß,-:7$-0Ü-/6ë+-ý7Ü-<è0<-`Ü<-´¥,-,<-/y$<-)èÊ

XÜ#<- ¥̧<- Ǜ-2é-*ß$-$ß-#%Ü#-:-<$<-{<- Ǜ-#ë-7.$- ¥̧<-f³9-/-(Ü+- ¥̧-

*ë/-ý7Ü-&è+- ¥̧-Jë#<-ý-&è,-ýë7Ü-#+0<-$#-(,-,<-(0<-<ß-:è,-ý-5Ü#-

+#ë<-<ëÊ Ê0+ë-W#<-#$-8Ü,-`$-/�…å/-e-&ë<-#6ß#<- Ǜ-U¨-#(Ü<-

:-a+-ý9-0è+-`$ÍÊ �…å/-eè+- Ǜ-:0-:-a+-ý9-7ë+-ý-8Ü,-)èÊ +è-

F0<-0+ë9-/Z¨<-,<-7+Ü9-U/<-<ß-//<-ý7Ü-F0-/5#-%°$-6+-/Bë+-

,Ê v-0è+-`Ü-{æ+-Zè-#5,-bÜ-:0-I-*Ü#-xä$-<ë#<-:-/Yè,-,<-

#,+- ¥̧-/[¨,-Yë/<- Ǜ<-yë$-eè+- Ǜ-zè,-#<ß0-+$-o:-/7Ü-,0-0"7-

P-/ß7Ü-/+è-/-&è,-ýë7Ü-8è-;è<-0$ë,- ¥̧-e<-,<-8è-;è<-&ë<-U¨-(Ü+-�…å/-ý-

+$ÍÊ 9Ü#-ý-+è-:<-%°$-6+-#8ë-/9-Ië0-ý-+$-7ë+-#<:-bÜ-T,-%Ü#-

eè+-zè,-+$-xä$-7ë+-6è9-M-ý7Ü-(è9-:è,-bÜ-{æ-e<-,<-Dè,-+$-/Dè,-ý-

T7Ü-+`Ü:-7"ë9-`Ü-F0-ý9-Q$-,<-<$<-{<-`Ü-#6ß#<-U¨-�…å/-ý-

+$ÍÊ 7ë+-#<:-Jë#<-ý-&è,-ýë7Ü-:0-bÜ<-&ë<-#6ß#<- Ǜ-U¨-#(Ü<-

0$ë,- ¥̧-eè+-2±:-,ÜÊ W9-$ë-�‡+-ý7Ü-#5Ü- ¥̧<- Ǜ-9Ü#-ý-+è-(Ü+-$ë-029-

/7Ü-&ë<-¸¥-0-+$-/%<-ý7Ü-Vë-,<-#),-:-./-,<-9Ü#-ý7Ü-/º¥#<-

2±:-'Ü-P-/-/5Ü,- ¥̧-/Vë0<-,<-8è-;è<-&ë<- Ǜ-U¨-�…å/-ý-+$ÍÊ +è-P-

/ß7Ü-#5Ü-¸¥<-`Ü-7ë+-#<:-+è9-[$-/-[-2ì#<-+$-l,-9Ü#-[-2ì#<-
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/þè+-ý7Ü-¹¥<-ý-8ë+-`$-0-<+-ý7Ü-#,<-U/<-8Ü,-:-#5Ü-[$-#Ü- ¥̧<-

<ß-þè+-eè+- Ǜ-¹¥<-ý-0*7-+#-Jë#<-,<Ê U¨-+$-*Ü#-:è-5Ü$-"0<-

Ǜ-/!ë+-ý-<ë#<-/<0-bÜ<-0Ü-a/-ý-7&9-/<-#5Ü- ¥̧<- Ǜ-7ë+-#<:-

+è-(Ü+-7&9-#5Ü7Ü-2±:- ¥̧-8ë+-ý-+è-#5Ü-[$-#Ü- ¥̧<-<ß-8ë$<-<ß-Jë#<-:Ê

+è-P9-*ë+-@:-bÜ-:0-bÜ<-#),-:-./-,<-#ë0<-ý7Ü-0*ß<Ê

#6ß#<-U¨7Ü-F0-ý-�…å/-ý-,Ü-:0-7+Ü7Ü-a+-&ë<-8Ü,-,ëÊ ÊW#<-v-

0è+-`Ü-:ß#<-`Ü<-#5Ü-,-8ë+-ý-P9-:0-¸¥-eè+-ý<-,-+è-(Ü+-f³9-/7$-

#,+-+è<-8Ü,-,ëÊ Ê.9-dÜ,-*è#-ý-P9-,-:0-+è-P9-¸¥-/Vë0-ý70Ê

+è-P9-:0-¸¥-eè+-ý7Ü-*/<-0-/;+-ý7Ü-{æ-02,-;è<-ý7$-#:-&è-

#<ß$ÍÊ ÊJë#<-ý-&è,-ýë-+$-¸¥<-7"ë9-#(Ü<-`Ü-#6ß#<-U¨-#(Ü<-

Yë$-#6ß#<-:-/Dè,-,<-/�…å/-ý-10-5Ü#-:-7l-,-8$-:0-bÜ-&-*0<-

%+-,<-*0<-%+- ¥̧-7l-/-#),-0Ü,-)èÊ Jë#<-ý-&è,-ýë7Ü-9$-:0-:-

7&9-#5Ü-+$-:0-+$-I7Ü--eè-o#-<ë#<-+$ÍÊ :0-bÜ-eè+-/%Ü$-*ß,-

0ë$-0-8Ü,-ý-#5,-:<-T#-ý7Ü-a+-ý9-¸¥-0-8ë+-#<ß$ÍÊ ¸¥<-

7"ë9-¸¥-D#<-/%°-#<ß$<-`$-�…ë,-/5Ü-+$-[$-/5Ü-<ë#<-0-#<ß$ÍÊ

Jë#<-&è,- ¥̧-�…ë,-/5Ü-<ë#<-a+-ý9- ¥̧-0-5Ü#-#<ß$<-`$- ¥̧-/-:-<ë#<-

ý7Ü-D#<-/%°-+$-:0-bÜ-eè+-/%Ü$-0$-ýë-0-#<ß$<-ý<-Yë$-#6ß#<-

7&9-2±:-10-5Ü#-7l-,7$-,$-#<è<- Ǜ-0Ü-7l-/- ¥̧-0-8ë+-ý-,Ü-;è<-y-

/-8Ü,-#<ß$ÍÊ l,-9Ü#-[-2ì#<-+$-[$-/-[-2ì#<-/þè+-ý7Ü-¹¥<-

ý-9Ü#-ý-9$-#Ü-Yè$-,<-0-<+-ý7Ü-#5Ü- ¥̧<- Ǜ-&-+è-(Ü+-:0-hè#<-&ë+-

`Ü<-(0<-<ß-:è,-ý-,Ü-#5Ü-[$-:0-¸¥-eè+-ý-:-Pë<-,-%°$-6+-/ß:-/-

8Ü,-:Ê 9Ü#-ý-9$-#Ü-l,-9Ü#-+$-[$-/-[-2ì#<-/þè+-ý7Ü-¹¥<-ý-
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<+-ý7Ü-#5Ü-[$-#Ü-&-+è-(Ü+-:0-*ë+-@:-bÜ<-(0<-<ß-:è,-ý-,Ü-#5Ü-

:0- ¥̧-eè+-ý-:-Pë<-,-;Ü,-·â-f³9-/-8Ü,-ý<-+è-#(Ü<- Ǜ-6/-a+-;è<-ý-

7+Ü-(Ü+-`$-:0-#,+-#:-&è,-8Ü,-,ëÊ Ê:9-Jë#<-ý-&è,-ýë7Ü-:0-

:-Pë<-,-W#<-v-0è+-#5,-bÜ-:0-I-*Ü#-xä$-#<ß0-:-#,+- ¥̧-/[¨,-

ý<-/+è-&è,-bÜ-8è-;è<-0':-/9-eè+-ý7$-Ià/-0ë7Ü-�‚ë9-/-8Ü,-)èÊ

*ë#-09-7ë+-#<:-/+è-/-&è,-ýë7Ü-8è-;è<-0$ë,- ¥̧-b²9-ý9-eè+-ý-10-:-

I-xä$-<ë#<-:-#,+-¸¥-/[¨,-ý7Ü-:0-7+Ü-(Ü+-;Ü,-·â-f³9-`$ÍÊ +è-

8$-8ß,-9Ü$-0Ü-/D,-ý-<ë#<- Ǜ-þë,-0$- ¥̧-8ë+-+èÊ :0-7+Ü-(Ü+-8ß,-

9Ü$-0ë-5Ü#-#ë0<-ý9-e<-)è-*ë#-09-:0-D#<- Ǜ-8ë,-),-{æ+-:-þè<-

+#ë<-ý<-`$-%°$-9Ü$-,-8$ÍÊ #ë0<-ý7Ü-8è-;è<-{æ+-:-þè<-2é-{-

&è-:-8ß,-9Ü$-/-<ë#<- Ǜ-8ë,-),-bÜ-&- ¥̧-07Ü-Vë-,<-:0-7+Ü-f³9-/-+$-

6/-ý<-*è#-ý7Ü-Iè-{:-8Ü,-ý-<ë#<-`Ü-a+-&ë<-0$-ýë-5Ü#-#<ß$-

$ëÍÊ Ê+-,Ü-*ë+-@:- Ü-:-#%è<-ý7Ü-&Ü$<-�…ë,-0-/5Ü7Ü-F0-/5#-%°$-

6+-/;+-,Ê I-+/ß-07Ü-,$-¸¥-{æ+-Zè-#5,-:-0-i#<-ý7Ü-I-!-)Ü-

;è:-]ä#-%,-5è<-ý-h#-+$-&±-<è9-#$-#Ü<-`$-0-/þè+-ý7Ü-0Ü$-#5,-

{-02ì-#<è9-bÜ-(Ü-0-8$-6è9-:-+ë,-¸¥-+è-#(Ü<-#%Ü#-8Ü,-)èÊ +è-

7l7Ü-I-!-)Ü-;è:-]ä#-+è-(Ü+- Ǜ<-+/ß-07Ü-,$-/{æ+-,<-XÜ$-!-,<-M9-

bè<-,<-#%Ü#-+/ß-07Ü-,$-/{æ+-+è- Ü-#1°#-·â-6ß#-:Ê #(Ü<-0Ü#-

+$ÍÊ #(Ü<-F-/-#(Ü<-:-6ß#-,<-8ë+-ý7Ü-I-+è-F0<-#%Ü#-#Ü-Vë-dè+-

*ß/-,-M-!7Ü-"-dè+-:Ê #%Ü#-"-6ß0-,- ¥́,-bÜ-"-6ß0-,<-7ië-/-8Ü,-

ý<-*ë#-09-{$-5#<-`Ü-:0-bÜ-I7Ü-"-dè-/7Ü-*/<-/Y,-ý-8Ü,-

,ëÊ Ê+è-,<-�…ë,-0-/5Ü-,ÜÊ {$-5#<-&±7Ü-�…ë,-0Ê +eÜ$<-F0-
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+#-#Ü-�…ë,-0Ê *Ü#-:è-Yë$-ý7Ü-�…ë,-0Ê 9Ü#-ý-:ß- ¥-{æ+- Ǜ-�…ë,-0-

+$-/5Ü7ëÊ Ê+$-ýë-,Ü-0Ü#-#Ü->-7o<-:-6ß#-ý7Ü-7ë+-I-;è:-]ä#-%,-

5è<-ý-+è-:-/Bë+Ê +è-,Ü-"-dÜ9-dë#<-,<-*-0:-bÜ-<-Eë-<ë#<-0-+#-

ý7Ü-&-F0<-0Ü-73Ý,-:-5:-,$-¸¥-dë#<-,<-9Ü#-ý7Ü-/º¥#<-2±:-

#)Ü$-#<:-#5ë,-¹¥-/ß0-U¨-"ë-,-:-5:-dë#<-ý-8Ü,Ê #(Ü<-ý-,ÜÊ

+eÜ$<-F0-+#-#Ü-�…ë,-0-Yè-,0-0"7-#ë-7eè+-ý7Ü-&-,<-,0-0"7Ü-

9$-0+ë#-#Ü-#+$<-Wë-9Ü/-ý7Ü-F0-ý-+è-8Ü,Ê #<ß0-ý-,ÜÊ *Ü#-

:è-Yë$-ý7Ü-�…ë,-0-(7Ü-0Ü#-P-/ß-7ë+-M7Ü-*Ü#-:è-+/ß<-0*Ü$-#-%,-+è-(Ü+-

8Ü,Ê /5Ü-ý-,ÜÊ 9Ü#-ý-:ß- ¥-{æ+-`Ü-�…ë,-0-N#<-`²-P-/ß70Ê

#<è9-bÜ-U¨+-ý-/%°-*Ü#-#Ü-0 ¥̧+-ý-7l-/-*Ü#-:è-+$-*Ü#-n,-bÜ<-�ˆè:-/-

+è-(Ü+-8Ü,-:Ê +è-:-+eè-,Ê $ë-/ëÊ I:Ê #+$<-#<ß0-

:<Ê +$-ýë-,ÜÊ hè#<-&ë+- Ǜ-9Ü#-ý70-9Ü#-ý-9$-e³$-#Ü-8è-;è<-

+è-(Ü+-8Ü,Ê #(Ü<-ý-,ÜÊ ;è<-9/-+$-)Ü$-$è-73Ý,-+$-#6ß$<-+$-

\ë/<-ý-+$-2Ý#-+ë,-të$-Eë:-/-<ë#<-+è-(Ü+-8Ü,Ê #<ß0-ý-,ÜÊ

#+$<-9Ü#-ý-Eë-Bè-:ß- ¥-{æ+-N#<-*#-/�…Ü:-/-P-/ß70Ê /%°-*Ü#-

#Ü-0 ¥̧+-ý-P-/ß-+è-(Ü+-8Ü,Ê +è-:-;è<-9/-9$-e³$-#Ü-�…ë,-0-8$-6è9-

/-8Ü,-,ëÊ Ê0*9-+eÜ$<-F0-+#-#Ü-�…ë,-0-89-Q,- ¥̧-<ë$-/-,Ü-W9-

9Ü#-ý7Ü-I:-+/$-#Ü-U/<-<ß-7ë#-0Ü,-Y©#-ýë-/!ë+-ý7Ü-5Ü$-"0<-

/;+-ý-+è-(Ü+-8Ü,Ê *Ü#-:è-Yë$-ý7Ü-�…ë,-0-89-Q,- ¥̧-<ë$-/-,Ü-:ë$<-

ë+-Jë#<-U¨7Ü-#5:-8<-"$-¸¥-b²9-ý-+$ÍÊ ;è<-9/-9$-e³$-#Ü-

�…ë,-0-89-Q,- ¥̧-<ë$-/-,ÜÊ <$<-{<-:ë$<- ë+-Jë#<-U¨9-7b²9-

/-+$ÍÊ $ë-/ë70-I:-89-Q,-¸¥-<ë$-/-,Ü-<$<-{<-:ë$<- ë+-



TIBETAN TEXT 91

Jë#<-U¨7Ü-*ß#<-F0-ý-*0<-%+-0aè,-ý7Ü-8è-;è<-<ß-7b²9-/-+$ÍÊ

&ë<-(Ü+- Ǜ-9$-�…-+è-(Ü+-89-Q,- ¥̧-<ë$-/-,Ü-<$<-{<-:ë$<- ë+-Jë#<-

U¨7Ü-#<ß$-2$<-+e$<-8,-:#-lá#-%°-iá/-ý-8Ü,-,ëÊ Ê0+ë9-,-

hè#<-&ë+-+$-*ë+-@:-#(Ü<- Ǜ-:0-(0<-<ß-:è,-2±:-(Ü+-sÜ:-bÜ<-lÜ:-

,Ê #5Ü-!-+#-+$-hè#<-&ë+- Ǜ-9Ü#-ý7Ü-/º¥#<-2±:-+è-(Ü+-7&Ü-rÜ+-

Ǜ-7ë+-#<:-a+-#5Ü9-e<-,<Ê +è7Ü-a+-&ë<-!-+#-6$-*:-{-8,-

8è-ië:-0-/%ë<-a/-#+:-#5ë,-¹¥-/ß0-U¨-:-<ë#<-ý7Ü-9Ü#-ý7Ü-a+-

&ë<-¸¥-07Ü-Vë-,<-+è7Ü-8ë,-),-bÜ-&-0Ü-7l-/-9è-9è-/Y,-,<-+è-P9-v-

07Ü-0,-$#-#Ü-$ë-�‡+-ý7Ü-+ë,-9$-#Ü-l,-ý-:-:è#<-ý9-7lÜ<-$è<-<ß-eÊ

+è-P-/ß7Ü-9Ü#-ý-+è-(Ü+-#5,-,-8ë+-ý-0-8Ü,-)èÊ +-P7Ü-;è<-ý-7+Ü-(Ü+-

`Ü-&-#%Ü#-/;+-0-*#-ý7Ü-a+-&ë<-¸¥-0-+$-Q,-ý7Ü-9Ü#-ý-(Ü+-8Ü,-

ý9-*#-#%Ü#-*ë#- ¥̧-/%+Ê /%+-*ë#-+è-,<-9Ü#-ý7Ü-/º¥#<-2±:-+è-

(Ü+-l,-ý7Ü-l,-ý-*ß-9è-/-+è7Ü-9$-/5Ü,-U+-%Ü#-`$-0-/Bè+-ý9-+-P7Ü-

<è0<-7+Ü-(Ü+-+è7Ü-$ë-/ë9-b²9-<ë$-X0-ý-P-/ß7Ü-0ë<-Vë0-0-8Ü,-ý9Ê

+-P7Ü-;è<-ý7Ü-&-7+Ü-+#-*0<-%+-9Ü#-ý-7 ¥̧<-0-e<- Ǜ-9$-/5Ü,-"ë-

,-8Ü,-ý9-*#-&ë+-/5Ü,-ý7Ü-$$-,<-9Ü#-ý7Ü-/º¥#<-2±:-bÜ-9$-/5Ü,-

/Vë0-ý9-e-/-,Ü-U/<-7+Ü7Ü-#,+-+ë,-*ß,-0ë$-0-8Ü,-ý-8Ü,-,ëÊ Ê+è-

P9-0Ü,-ý-:-8Ü,-ý9-�…ë-/)#<-,<-Vë0-ý-,Ü-0-8Ü,-)èÊ +è-P9-8è-

,<-8Ü,-ý-:-8Ü,-ý-P9-v-07Ü-0,-$#-#Ü<-$ë-�‡+-,<-:0-7+Ü<-Vë0-

ý9-eè+-ý-8Ü,-ý9-#ë-/-7+Ü-8$-#,+-`Ü-&-#%Ü#-#ë Ê*ë+-@:-bÜ-

U/<-<ßÊ 9Ü#-ý-0Ü#-:-#)+-%è<-ý7Ü-+ë,-v-0è+- Ǜ-{æ+-Zè-#5,-:-

0-i#<-ý7Ü-7ë+-I-!-)Ü-;è:-]ä#-%,Ê {-02ì-#<è9-bÜ-(Ü-0-5è<-ý-+è-
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(Ü+-I-+/ß-07Ü-,$- ¥̧-8ë+-ý7Ü-[è-0Ü#-#Ü->-7o<- Ǜ-+ Ǜ:- ¥̧-6ß#-2±:-bÜ-

Eë-Bè7Ü-:ß<-`Ü-I7Ü-&#<-2±:-+è-*ë#-09-v-07Ü-0,-$#-#Ü<-$ë-:è#<-

ý9-�‡+-ý9-e<-,<-dÜ<-<ß-I-+è-$ë-�‡+-ý-+è-P9-9$-#Ü-vë-:-:è#<-ý9-

$è<-ý9-e<-,<-+eÜ$<-*Ü#-9Ü#-#<ß0-bÜ-[$-/-*0<-%+-I-+è7Ü-,$-

¥̧-;9-/-8Ü,-ý-:è#<-ý9-;è<-ý9-e<-)èÊ #5Ü-!-+#-#Ü-9Ü#-ý-0Ü#-

:-#)+Ê 0Ü#-/9-[$-#Ü-+eÜ$<-F0-+#-#Ü-�…ë,-0-+$-9Ü#-ý-:ß- ¥-

{æ+-:-#)+-,<Ê +eÜ$<-9Ü#-*Ü#-#<ß0-bÜ-F0-ý-+è-(Ü+-9Ü#-ý<-

U+-%Ü#-`$-0-/ë9-/9-/þ$<-ý-,Ü-*ë+-@:-bÜ-:0-*ß,-0ë$-0-8Ü,-ý-

8Ü,-)èÊ +è-P9-7&9-/9-eè+-ý-:-*ë#-09-(Ü-w-09-0è-#$-9ß$-#Ü-

8ß:-zè,-:-Pë<-,<-+eÜ$<-*Ü#-#Ü-[$-/-:è#<-ý9-#ë0<-,<Ê

dÜ<-<ß-7ë+-I-+è-(Ü+-<+-,-dÜ<-8ß:-zè,-:-0Ü-Pë<-ý9-7ë+-I-9$-(Ü+- Ǜ-

+eÜ$<-<ß-Yë$-#6ß#<-`Ü-[$-/-/<0-bÜ<-0Ü-a/-ý-7&9-/9-eè+-ý-

8Ü,-:Ê +$-ýë9-+è-(Ü+-dÜ-8ß:-zè,-:-Pë<-+#ë<-ý-+$ÍÊ +è-(Ü+-

8ß,-9Ü$-#ë0<-ý9-e<-,-dÜ7Ü-8ß:-zè,-:-Pë<-+#ë<-ý-,Ü-J-/ß0-0è<-

2ì<-ý-P-/ß7ëÊ Ê*ë+-@:-bÜ-U/<-9Ü#-ý-5è<-ý-,ÜÊ 9Ü#-ý-:ß- ¥-

{æ+- Ǜ-�…ë,-0-+è-:-$ë-/ë-+$-I:-+$-#+$<-#<ß0-8ë+-ý-:-U/<-7+Ü9-

9Ü#-ý-/Bë+-ý-8Ü,-)èÊ $ë-/ë-Yë$-dë#<- Ǜ-9Ü#-ý-!-+#-hè#<-&ë+- Ǜ-

9Ü#-ý-:-6è9Ê #+$<-[$-dë#<- Ǜ-9Ü#-ý-T©,-iá/-*ë+-@:-bÜ-9Ü#-

ý-Eë-Bè-:ß- ¥-{æ+-:-6è9Ê I:-9Ü#-ý-9$-e³$-#Ü-�…ë,-070Ê 2Ý#-

+ë,-të$-,<-Eë:-/7Ü-&-,<-;è<-9/-9$-e³$-#Ü-�…ë,-0-6è9-/-<ë#<-

#<ß0-!-:-U/<-7+Ü9-9Ü#-ý7Ü-�…-7'ß#-ý-8Ü,-#<ß$ÍÊ [$-(0<-

*ë+-@:-bÜ-[$-&-+$ÍÊ ;è<-(0<-hè#<-&ë+-`Ü-9Ü#-ý-YèÊ +è-
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#(Ü<-$ë-/ë-#%Ü#-:-Që#-ý-*-++-¸¥-dè-/-10-0-#)ë#<-(Ü-0-+$-6è9-

/5Ü,-¸¥-.,-2±,-#%Ü#-ië#<-<ß-#%Ü#-<ë$-,<-[$-(0<-0*9-*ß#-

<$<-{<- Ǜ-#6ß#<-U¨-+$ÍÊ ;è<-(0<-0*9-*ß#-<$<-{<- Ǜ-8è-

;è<-&ë<-U¨-Yè-+è-#(Ü<-$ë-/ë-#%Ü#-:-Që#-&7Ü-eè-o#-%,-8Ü,-ý-+ýè9-,-

0è-+$-2-/-+$-&±-+$-x,-/5Ü,-,ëÊ Ê&ë<-6+- Ǜ-U/<-<ß-dÜ7Ü-<-Eë-9Ü-

o#-6+-ý-+$ÍÊ ,$-.ß$-"0<-6+-ý-+$ÍÊ #<$-/-<è0<-`Ü-

Dë#<-2ì#<-6+-ý-+$ÍÊ 8$-#<$-*ë+-@:- Ǜ-[$-&-<ë#<-6+-ý7Ü-

&ë<-(Ü+-6+-<-5è<-/Bë+-+èÊ +$-ýë-,Ü-&ë<-(Ü+-6+-<9-7aë:-/7Ü-F:-

7eë9-ý-+è<-:0-bÜ<-/ië+-ý-0*9-<ë,-,<-0-+#-ý7Ü-<-Eë-9Ü-o#-

<ë#<-[$-eè+-`Ü-/#-&#<-#),-,<-6+-+è-dÜ7Ü-8ß:-bÜ-<-Eë-9Ü-o#-

<ë#<-6+-ý-+$ÍÊ #(Ü<-ý-,Ü-,$-0-+#-ý7Ü-:ß<-7+Ü-[$-eè+- Ǜ-/#-

&#<-#),-,<-6+-ý<-,$-.ß$-"0<-6+-ý-+$ÍÊ #<ß0-ý- ¥́,-Dë#-

:<-xä$-#Ü<-#8ë-/7Ü-Dë#-2ì#<-<0-#6ß$-73Ý,-bÜ-�‡ë<-ý-þè+-eè+- Ǜ-

¹¥<-ý-#),-,<-6+-ý<-#<$-/-<è0<-`Ü-Dë#-2ì#<-6+-ý-+$ÍÊ

/5Ü-ý-,ÜÊ T©,-iá/-*ë+-@:-bÜ-[$-&-*0<-%+-#8ë-eè+-`Ü-xä$-$0-

/#-&#<-#),-,<-6+-ý7Ü-8$-#<$-*ë+-@:-bÜ-[$-&-*0<-%+-6+-

ý7ëÊ ÊU/<-7+Ü9-6+-ý-5è<-e-/-,Ü-7aÜ:-/7Ü-+ë,-8Ü,-ý<Ê *ë+-

@:-bÜ-[$-&-*0<-%+-`Ü-I:-8ë$<-<ß-Jë#<-ý-7+Ü-(Ü+-:<-T#-ý-

#),-,<-0è+-`$ÍÊ #8ë-eè+-`Ü-xä$-T#-:ß<-0è+-ý9-6+-,<-T©,-

iá/-*ë+-@:-bÜ-[$-&-*0<-%+-&ë<-`Ü-+eÜ$<-<ß-7aÜ:-/70-{<-

*è/<-)èÊ &ë<-(Ü+-+è-/5Ü,-(Ü+-`Ü-+eÜ$<-:<-0Ü-Q$-/7Ü-2±:-¸¥-

0(0-ý9-/5#-/5Ü,-#6ß#<-U¨-#(Ü<- Ǜ<-# ¥̧:-e7Ü-<è0<-%,-F0<-
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`Ü-7+ë+-+ë,-bÜ-9è-/-*0<-%+-7/+-0è+-T©,-iá/-·â-Uë$-¹¥<-ý7Ü-#+ë+-

07Ü-0#ë,-ýë-+è-(Ü+-:-&ë<-(Ü+- Ǜ-�…<-/X+-ý7ëÊ Ê+è-P-/ß7Ü-U¨-*ß#<-

6ß$- ¥̧-7'ß#-ý7Ü-/�…å/-e-0*9-*ß#-+è-(Ü+-,Ü-F0-ý-#6ß#<-U¨7Ü-9ë:-ý-:-

$ë-/ë-F0-ý-*0<-%+-0aè,-ý7Ü-8è-;è<-+$-6ß$-¸¥-7'ß#-ý7Ü-#6ß#<-U¨-

0*9-*ß#-#0-0Ü-yë/-6ß$-7'ß#-#Ü-U¨-iá/-ý-8Ü,-,ëÊ Ê$ë-/ë-9$-/5Ü,-

*ß#<-Bè-#<ß0-,ÜÊ 8è-ië:-7¸¥<-0-e<-`Ü-9Ü#-ý-+è-(Ü+-9$-#Ü-$ë-/ë-

9$-/5Ü,-bÜ<-iá/-ý-Eã:-10-8$-0è+-ý7Ü-&-,<-$ë-/ë-Yë$-ý9-#<ß$<-

ý-+$ÍÊ 7+Ü9-,Ü-´¥,-Dë#-:<-xä$-#Ü-#8ë-/7Ü-&-#6ß$-73Ý,-bÜ-�‡ë<-

ý-*0<-%+-+#-,<-0è+-ý70-Yë$-ý7Ü-&-,<-$ë-/ë-+$ÍÊ 9$-/5Ü,-

#<:-/-,ÜÊ #<:-9Ü#-#Ü-&-*0<-%+-#),-,<-0è+-<ë$-/-P9-0-

8Ü,-ý9Ê 9Ü#-ý7Ü-9$-/5Ü,-#<:-:-7##<-ý-0è+-ý- $<-#<:-

/+è-/7Ü-F0-ý-{-#$-¸¥-8$-0-&+Ê dë#<-#$-¸¥-8$-0-T©$-/7Ü-

9$-/5Ü,-%,-8Ü,-)èÊ +è-8$-{-#$- ¥̧-8$-0-&+-%è<-ý7$-9Ü#-ý7Ü-

#+$<-+$-dë#<-`Ü-&-:-2+-/6ß$-+$-o:-/7Ü-Yë$-"0<-#+:-/-

8Ü,-ý<-{-0-&+Ê 9Ü#-ý-+è-(Ü+-/+è-/-"ë:-/ß-+$-Z¨#-/W:-"ë:-

/ß7Ü-F0-ý7Ü-dë#<-<ß-T©$-/-0-8Ü,-ý9-´¥,-a/-#+:-/-&è,-ýë7Ü-9$-

/5Ü,-8Ü,-ý<-,-9$-/5Ü,-#<:-/Ê *ß#<-Bè-´¥,-a/-5è<-ý-,ÜÊ

Ü9-*ß#<-Bè-5è<-ý-XÜ$-Bè-:-/;+-`$ÍÊ U/<-7+Ü9-,Ü-9Ü#-ý-/D,-

#8ë-[ë+-/%°+-+$-/%<-ý7Ü-7&9-#5Ü9-b²9-ý-8Ü,-)èÊ +è-*0<-%+-

9Ü#-ý7Ü-I:-+$ÍÊ 9Ü#-ý7Ü-F0-7ná:-:0Ê &ë-7ná:-8Ü,-ý9-

;è<-+#ë<Ê 7"ë9-7+<-#(Ü<-:-0-a/-ý-0è+-%Ü$-7"ë9-7+<-

#(Ü<-`Ü-rë#-73Ý,-%Ü$ÍÊ 7+Ü-8ë+-0è+-`Ü-Bè<-<ß-7ië-Që#-eè+-ý<-
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*ß#<-Bè- ¥́,-:-a/-ý7ëÊ Ê7+Ü-,Ü-Bè-v-0-(Ü+-U¨-,-#5ë,- ¥̧<-7#7-5Ü#-:-#<ß$-

9Ü0-/5Ü,-6Ü,-*ë9-/)/-ý-8Ü,-`$-+è$- ¥̧<- Ǜ-#<ß$-�…ë<-+$-0Ü-0*ß,-5Ü$-+ýè-8$-+#-

0ë-5Ü#-#),-0-Cè+-`$-Bè-v-0-(Ü+-:-º¥<-ý-P9-#$-;è<-`Ü<-º¥-+#-e<-,<-\9-:-

/)/-ý7ëÊÊc;Ü$-ý9-bÜ-0&,ÊÊ  ÊÊ
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