BEING RIGHT HERE
VERSE 1

m THE VIEW OF DZOGCHEN--

“Using this secret instruction one can see one’s own face, one’s
awareness which is the primordially enlightened Samantabhadra. The
unitary path of primordial purity of awareness and emptiness spreads as the

spontaneous wisdom free of all relative conditions.”

AR T - MMHIEER I e 2 8

m 14X (dzogchen) 22 -

WHRELE, AT H CATRE H—— BT R 5 5]
(awareness) , K HEWHHIEFIE FAIF (Samantabhadra) - %5555
#E (emptiness) HJRRJHAD — 2, FHE2Y FRIL K — IR F
FHIEEE &

This first verse is such a wonderful verse because what it is saying is that
from the very beginning this nature presence or awareness has been
completely merged with emptiness. And the nature of this fusion of emptiness

and awareness is completely pure. Each of these terms has many meanings and



I start to unpack them a little just now. When it says awareness and emptiness,
rigtong (Rig sTong), this rigpa (Rig Pa) or awareness is our simple being when
we just sitting here—somebody is here. Before we know who we are being
here, this somebody who is just here gives us the beginning of the flavour of
this term awareness or rigpa. We could just take a moment to observe
ourselves. Here we are sitting, however we are sitting, whatever way our body
is. We don't have to sit in a special way to look at it. Somebody is here.
Without thinking about who you are being here just try to have the sense what

is this presence that you are. Sit with that for a few minutes.
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Okey. Something is there. You don’t have to know what it is but something
is there. And there is also a sense of change. There is some connection with
energy. In the way that it is changing you can already get a sense. It is maybe
difficult to say exactly what it is. This quality, this nebulous quality, this
difficulty of grasping this natural presence as being any particular thing is a
quality of its emptiness. So this presence is a noetic presence, a presence of
awareness through which all the different aspects that we construct—ourselves
and our world—arise. It is the medium of the experience that we have. And
depending on our relationship with this medium the experience reveals itself

as samsara or nirvana.
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The text says that awareness is pure from the very beginning. Dodne dagpa
(gDod Nas Dag Pa) means this has always been pure. Time is very important.
We experience our lives through the medium of time. We think about what we

will do in the morning, we think about what we will do tomorrow. When we



meet somebody new, we introduce ourselves in terms of our past and if we
like them, and we want to do something with them, we immediately start to

make some fantasies or plans for the future.
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Attachment is temporal. It is a quality of time. To be attached to things
involves trying to stay with the particular people or objects as we move
through time. And identity is also related very clearly to time. We are our
history. But the text is talking about the nature of the mind, the real nature of
mind as something which has been there for infinity without any beginning at
all. That is before we were born, before our parents were born, before our
countries came into existence, before the big bang, before the universe came
into existence. That has always been there. Now clearly we are already aware
of the Buddha's teaching on impermanence: that everything that is created
moves towards destruction and change. But if this real nature that we have is
infinite, it means it was before there was any beginning. And in not having a
beginning it will not have an end. Without a beginning or an end it cannot be
an entity. And this is not just an abstract concept. This means we are not

entities. We are not things. So that means we are not who we think we are.
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Going back to the refuge. When we take refuge in this nature of our mind,
we are taking refuge in the true nature of our self, which we don't know. And
we do that in order to get rid of the ordinary identity of who we know we are
because we don't like that. That is really something to think about. If you are
successful and you get enlightened you will not be who you are now. You will
not get enlightened. The one who gets enlightened will not be You, as you

know yourself to be.
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This nature of the mind, the text then goes on to say, is arising
spontaneously free of any limiting points. These limiting points are the ways
in which we start intuitively to have a sense that something exists as an entity
and this state is suffused with wisdom. And the quality of wisdom is that it
doesn't get tied in knots. We all have a sense with Rinpoche that it is very
difficult “to pull the wool over his eyes", or trick him. He has good sense of

what is going on. That is a quality of wisdom.
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Then the text goes on to say that our own awareness which is only natural
presence, is the primordial buddha Kuntu Zangpo (Kun Tu bZang Po) ,
Samantabhadra. When it says Kuntu Zangpo it is meaning both
Samantabhadra and Samantabhadri, the couple. This couple has been there for
a very long time and they form a little world of their own. They are like
springtime lovers in Paris. This is very important because when we start to
recognize the nature of our mind, we become distracted. Although we can

have moments of being truly present and quite open, quickly we become



distracted or attracted to something else. We betray emptiness and go off
seeking some busy lover who will leave us anyway. So ordinary love, ego love
is fickle. But the love of this primordial awareness is very, very reliable. And
this couple, being together, this is a real symbol of the possibility of attaining a
state of complete integration with all that arises without leaving it for

distraction.
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The text then goes on to say that this is a text which is designed to show
you, to introduce you, to your own face, to your own nature. We are all sitting
in this room with a face but we have never seen our own face. If you look
around you can see other people’s faces very easily. It is quite ridiculous that it
is very easy for me to see, for example Robert’s face, but I can't see my own. I

mean that seems completely ridiculous, it is my face and I can't see it and [



spend all my life looking at other people's faces and not at my own face.
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There are many terms in Tibetan around the sense of my face: rang ngo
(Rang Ngo), rang she (Rang bZhin), rang sha (Rang Zhal). These terms are all
on this point that this thing which is always there, which is us, is completely
hidden from us although it is always there and it is us. And if you want to see
your own face you have to look in a mirror. You see yourself as a reflection
with the left-right inversion. And in seeing yourself in a mirror you see
yourself as something other than yourself. Seeing ourselves in a mirror

supports us in the sense of being an entity.

EWIES AT ZRT “BEIMI” FIARIE: rangngo (HIH)  rang
she (HYE) | rangzhal CHAH) o XEEEHIE FIXAE—/ L A6
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In child-psychology there are many developmental theories which talk of
how the ego sense of self develops through being mirrored by other people’s
eyes or by actually looking in a physical mirror. And even in the path of tantra,
when we get an initiation and we get the teaching that now you are Tara, now
you are Padmasambhava or Vajrasattva, you see yourself in another form. And
that form in a sense reflects your own good qualities or possibility of
transformation. But it is still one step removed—you become other than you
are. But this text is saying that it will show us our own face, so that we will see
our own face directly! This might indicate that in order to see our face directly

we have to look in a different way.
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Then the text moves on to preliminary practices which are designed to stop
us looking at our face in the usual ways and then it starts to show how to look

in a new way.
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So first we will discuss some of the general views in Buddhist practice and
then go through the preliminaries, because I want to look at the preliminaries
through the view of dzogchen. We can look at the preliminaries through the
view they have of themselves but we also can look at it through the dzogchen

View.

D, SRATE SR IR b BB AT T B — 2SI A DL, SRR R AN EA
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Hinayana, Mahayana

Generally speaking, the Buddha’s teaching begins with what is called the
Hinayana path where the focus of attention is separating out from samsara. In
this approach to the world you spend a lot of time reflecting on how horrible
life experience is. We do that in order to subvert or disrupt the pattern of our
usual investment of meaning in the ordinary things of our world. For example

you might reflect that the body is full of pus and blood, disgusting substances,



worms and filth and by looking at other people as being a bag of such

substances your desire for them would be diminished.

NI, KR
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If we want to give up samsara and want to get out of it, it is always much
easier to think about the faults of others. In this part of renunciation all the
things, all the objects that stimulate the senses and which pull us into desire or
pull us into anger and rejection, anything which creates an intensification of
our connection with the world needs to be stopped. Because the goal is to
become cool and free of the heat of the passions, so that we just trickle over

the edge and vanish.

R FATEEGC 5Pl (samsara) ——HCE FTgm 2 LS. EEBRIL R
a5, FAESTRIRIESE AL TN, AW, EHEOREITH, Br
BRERFEURE . 5l KACE B TR AN HE RS, N R 3RS

[AERES N 2, #FEZIIER . BT s, ZibLRE TR,



BRSO 2 K, ARATAEIR AR, HAREVRIL A, H TR

However in Nyingma view that we try to practice, we take the key elements
of this view of renunciation and integrate them. Rather than really believing
samsara to be a difficult place, we use this idea as a tactical pressure to try to
dislodge the pattern of our own attachment. That is to say we use the attitude
as a method to help us be less involved in our ordinary obsessions so that we
have more space to recognize something of the true nature of our existence.
And then in the Mahayana path we are developing wisdom and compassion
together and we do this again in order to create more space. If we commit
ourselves to helping other people we will not be able to do this if we continue

to be self-obsessed.

SR, ET IR (Nyingma) FHBSTRMEATWA, TATSR XL &
ORERIME S . HAFAREKITR P (samsara) ——3E frdn 21
PRI SR e (] S AE T 858, T oRE Y B O A Dy — R SR Ve A S, 7
BN RS NAERIIE o HR) i, BATH & T EE A
PP TN, AT 5 2 2 A B IAFAE R LA BEA
K3 (Mahayana) BB, AIUGERNEFRESHEE, mMX—VIKH
1, FFEERFEZ RN ARNKERRIbA, SEEBEEE D
b, ZMEUNRE O NTLRISE SR, RARE AR,

In the Hinayana path we are saying the world is bad and we want to get out

of it so that the conflict is between ourselves and the world. But in the



Mahayana path we try to internalize the conflict so that our aspiration to be
good and to help other beings is in conflict with our karmic traditional
tendency to take care of ourselves. If we put other people first after a while we
will start to hate them. It is one thing to think about saving all sentient beings,
which is a very beautiful abstract concept. But if you are sitting in the puja and
you are trying to meditate and the person next to you is bumping your knee or
singing out of tune or banging the bell in the wrong rhythm you might feel
some irritation. And the real issue in the Mahayana path is struggle, that one
commits oneself through millions of lifetimes to engage in an ongoing process
of helping others. That is to say direct engagement with the manifestation of

limitation, and the purification of it through wisdom.

FENSRIE, BATIONE TR 1, RATEZE S, KA ERR
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In the Hinayana path the basic motive or model is that of the renunciant, the



person who leaves their family, who leaves their home and goes off casting the
world behind them. In the Mahayana path the main motive is that of the
servant. One gives away one's freedom in order to become a servant for others.
But at the same time this is a servitude which brings pleasure, because the key
for entering into it is the understanding of emptiness. So we have to get some
understanding of emptiness otherwise a real commitment to be at the service
of other beings will simply be torture for ourselves and will in fact then cook
up our own five poisons even more intensely. This is very important. If you
are walking along the river and you see someone falling into the river if you
jump in to save them this is very nice. But if you can't swim it is not very
helpful. From this Mahayana buddhist point of view unless you have some
understanding of emptiness it is all just empty words. The Dharma is just so
many nice fairy tales where we pretend that we are all going to be good people
and help others but actually we spend our time taking care of ourselves, and

our fantasies.

/INIfeiE (Hinayana path) FJFEAZIPLEEA, Z—MHEL———F
NEITRBE ImEREALR, TR RES 5. e RSRE
(Mahayana path) ™, #ZORIZIPLEERO——RBERTE K EH,
NAMETIR S5 o ABIXHRP “AR55” JEARMRE ST, BOVHENIXSRIEH )
PIRLEX “ " (emptiness) HIRUTE. DL, FATLLA 1
(emptiness) AR, B, BIEEAIOE VAL, REBH
AR H ORI, HEE1bN ORI A EA R (T3 five

poisons——JCH, MHAL, 8K, WY, HUE——) @R, XAHER



B SBREGEARL, BRANEBKE, AEBNFERA, X2
TEOLIAT N EIREAZTK, XHHHA LT RISl
I, AERZ X (emptiness) MIRTE, T4 BT A R LFHIE 5
AR F . Prigm “i%” (dharma) , #ieA—EZITHIE

i, WAMBRAECEE RN, BEFHIMA, HLbs b, 1280
[ RAE4Ey B 25 B 2],

Tantra

In the path of tantra there are many different subdivisions. But as a general
style of practice, the task that we are trying to do, the key task, is to transform
the five poisons into the five wisdoms. And in order to bring about this
experiential transformation, we use identification with the deity. We use the
blessing power of the deity, the richness and complexity of meditation with all
the aesthetic supports for that: Thangka, music, dancing, colorful clothes and

so forth.

D (259 tantra)
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BN R ER —— B KA 4T3 15 EFARIER ——




XHEEARSC AL o NSEHLX RIS PERIF AL, FRATI A BT A R0
FIRIE MG AR 71, DR FTRE N+ 8 RIS 2 U —
—RAEEAR BN BRI, GO AR I 5 5 A B —— R B AT
B AL, EREZ, WIBEATRAMARLE ., FF LI TR
JZ N AERAL

Now if we want to transform these five poisons, we have to have the five
poisons. Probably we could agree we all have the five poisons. But a lot of the
time we don't know we have them. So they are difficult to transform. Even in
the path of tantra, although a lot of the practice is through visualization and
using the richness of the practice to support one-pointed attention, which starts
to liberate us from the usual destructive preoccupations that we have, we still
need to be able to see things as they are in order to transform them into

something else. Because the task is a revisioning.

A AR AL AT SOEA AR PE (T five poisons——GH], WAL, 3%
wG e, fE——> , ATESVFARERE, B NEAT X IR
SRINT, R HINR, FAVFREECNTAAAE . K HERE RGN
Ao BIMERARD CHEIE tantra) BHFH, AR EZAFIUAE, JF
WA E FBIEREE L E S, AR EATIATH BRI P
BD R R, B BEEAESESRAL,  FA 1Y 2R £ an S LI fig
Jie PUNRXIUES, B LR —NEBREFERIERE.

For example in the Big Rigdzin (The Vidyadhara Guru Sadhana, terma of



Nuden Dorje) practice towards the end there is a section that comes from the
Leudunma (gSol ‘Debs Le’u bDun Ma) where it says: “Regarding all these
objects that you see, good things and bad things, our practice is to see these are
the form of the guru’s body, form of Padmasambhava’s body...”. And we hold
to that. But clearly this also a path of effort because we will have a habitual
tendency to see things as we are accustomed to seeing them. When we look
around the room we say: “Oh, [ know you. I met you before. You are Robert.”

You don't immediately think: “Oh, this is Vajrasattva.”

Blhn, # “KEFPE (BigRigdzin) 7 C (FREA RIffEEE) , N%H
Z 7 (Nuden Dorje) Fi&RGED 1, RAHS5IAE (i LX4)
(gSol 'Debs Le'ubDunMa) H]—BJfR:  “ERr WK —VIME, LibE
%, BNEIfZ &, ¥4 KT (Padmasambhavas) Z HTE......7 .
BATT R BAZ SRR (HIX BRI K FENW S BT
o BRI T CAE G T R EE/RFEY . LIAOABIYEE, 2H
SRMBTE: MR, YGRS, AT T . ERPARE. 7 MiARAL

ZINFET: “W, R NIGEEE (Vajrasattva).

So, what we have is the flow of our karma. In Tibetan it is called rang gyud
(Rang rGyud). Rang means ourselves and Gyud just means like a stream or a
flow, the same word that we use for tantra. This stream of our own ordinary
perceptions is what ties us into this world. In tantric practice as this is
manifesting, we are putting another identification onto it. So, it is as if karma

or our past is bringing meanings to us and we are transforming these meanings



into the mandala on the moment of their arising. And then whatever appears as
resistant to this transformation that we try to make, we understand this is a

demon. And that is why in Tibetan Buddhism there is a lot about demons.

AV AR, ZATOLESHEDME O karma) KIa0. £
B, XBERRA “OAM” (Rang rGyud) « HA, “rang 28”7 EONIREL
B, 1M “gyud 7 WEPRE BRERBGT R — R A R8s . 58T
TR (3 tantra) ,  “tantra” FIE AR R FAT] ST 1R B 2SS0
Hish, IERRKEIATRA T I RAT . AIHRD CEIE tantra) BFFH,
HIXFP RS R, AT e 0 —f S ikFE. hfhosshE
5P Olk karma) BRIRATIIIE R4 7, WEVRAS 4 1) FRAT Tt 2= 3
AN IX 7 XTI Z B, F H AL N IZ (mandala) o PLZ2XTX
— A TRA TR RIS, AT Jy “FERR” o X IR N I,
RVEMRPARERT “BE” MWBIES5HE -

Some of you have just been on a Vajrakila retreat and Vajrakila is very
concerned with putting the nail in. So wherever there is a demon or an entity
Kila goes into that and dissolves it. I don't know if it happens in Europe but
certainly in Canada, in the old days when they were cutting down the forest
they would run tree trunks into the river. And there would be men who would
stand on these tree trunks with a stick and they would keep pushing at the logs
to keep them turning so that they would flow down the river. This is
essentially the function of Vajrakila because when we become Vajrakila we

keep the river free, we keep the stream of life going. This is the practice of



tantra. Everything keeps manifesting in this light, free form, and wherever the
logs could come together, wherever the river of experience could get blocked
and we start to build up something, give it a “bang” and it moves on again.
And in the Big Rigdzin there are many moments where you have a similar
kind of thing where we use different kinds of positioning, threatening,

beseeching, bribing to try to get our demons to move on.

AT AL ANINIZ N 7 &NIFF (Vajrakila) FIABAT . SRIFF
(Vajrakila) AFEIER “FIN”7 o T fala th I BE R s 8 = R A 5K
i, ENIFF (Vajrakila) #R2ERIFEAZ, ReHACHE . FAHE K5
AL, EAEMER, & HAORE, ATEREARAEANR A, LRI
R o AT NS EREFS NN T B, FRrkM, ARk
¥egfy, LAG7IEHHERUE ZEKIE . KIEREWIFF (Vajrakila) HIZJH——
A B JAMEAT B AN FE NI (Vajrakila) I, (R 1ESF X FA
T I, X, IERERD (EI tantra) BATHERE——IBLR
FREEROCI R L HARES T RI. TR EAW T REHE, Lk
A Z AT AL AT REAPELZE, TEie FATDITdat i R P FE Sk, BRATIE G LA
—ir, YRR R, AREEDRTR SishEk. R (Big
Rigdzin) 1, WAWFZRUAMBIEERF: RITSHARPZS . Bk,
il W, EERATAE R BERELLD . GBHEL, O fiR 4k 22 Rl
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Dzogchen

So we can maybe see that throughout these different levels, the hinayana,
the mahayana and the tantra that the key concern is with dynamic movement
and the key enemies are points of stasis around which constructed senses of

self and world are build up.

¥4k (dzogchen)

HI SR BAT AR L, B E/hafe. R SRR (TR tantra) IX=FP B
ITRR, HZ0RY], AAETMMSIERA; i KIS, N2
AR LRI AN B 4G i —— IE R IX Ll 4 i, WS FRA I IR 7 R )
NELE (ego) HAEFLRMIFER T AR RS BN S IE N E o

Now the practice of dzogchen is rather different. Although it is often woven
in with these three, the particular position it takes up is different. Because it
starts with this view, as we described from the first verse, that from the very
beginning everything has been perfect. This is the meaning of the name of this
wonderful couple [Samantabhadra, Samantabhadri], “always good”. And
because it is always good therefore it is never bad. Very simple. So if you
think it is bad that is because you have not realized that it is always good and
when you recognize that it is always good it stops everything bad. The proof
of enlightenment in this path is that you end up having a real good time. That
is very important because at the heart of the dzogchen practice is the notion

that there is no need to make any effort because things are already perfect.



WA PrR MR (dzogehen) HMEAT, FEATIABALKAME . B
BIHE S =R, AL, AR BT T
TIELAK, —V)E Q. X R A 8 ——% 5+ ok 58 Wt H
——45 “fEH 3”7 (Samantabhadra, Samantabhadri) < B 1F & .
WEARTE R B4, B ArBMOIR; ke, et ®HE “Ae” , I8
FORPRINE ARG “IER B MR — B R A IR 5 fil
g, — VI N7 KR MEAFRAL, EXKIE b, IEERPIEZ
—, iR BEIPIMGEZAam. X—rtkHHEE, FoER
(dzogchen) Z#%OFEAET: —VIAHEN, —VIILH NS ORIZ

=, —UkNEE.

Our habitual tendency is to imagine that our duty is to improve things, to
improve ourselves, to improve the world and as we looked in these other
systems, the hinayana, mahayana and tantra, there is still this tendency that if
you don't do something it is not going to improve. But dzogchen begins with
this statement that from the very beginning everything has been perfect so
there is nothing to improve. If you are involved in any creative arts, I think
you will find that when you do a painting or you write a poem or make a pot
and you want to improve it then you make it a mess. We need to trust our
intuitive relation where we see: “Oh, that’s fine!” and stop there. Dzogchen is
about developing an intuitive aesthetic relationship with the world. And here
the world includes ourselves in which we try to be our relaxation, to let

everything go free. But of course we don’t need to let things go free because



things are already free but we imagine that they are not free so we are going to
set them free. Learning to give up unnecessary effort is difficult because so

much of our identity is based on activity, on doing things.

BATARES ), RRE UM OR (ego) “Bii” — AT,
A, IR, IEWAE N KT, T (KR tantra) T
W, XA ECE R B TEARARTE, G EARMA 4, — BT
%7 . TR (dzogchen) HI—JF@aMivi: WA 4 FHENRLE
(ego) ZIFiste, FIAMEBAIE, —MERIE. HENFESAR,
R 2 B R R 2 S 58— R 5 58— PR — AN,
W “iEiises” , AAEFRI R, BA1F S HRA E LR
K F, EOTIRIL W, KRR 2%, Tk, RELS. &
B (dzogehen) MEATHISCHE, TFA R JBIRAT S tH 2 1A 1) B i o 2 56
Foo A U HARERATE O—— RGN A, 1L
HAYESRATEHIRE . 4R, BRATESIARE “ibEiEd” . BWA
TR A . RERINRUAEIIREH, TRA RSN “Mig”
T AT ARSI (S S IR S, BB SN S il
7, IERRESITE “ATE)” A R 2 b

The key issue is how can we get into the direct experience of this flow of
reality in which there is nothing to do. And not only to enter into it but also to
enter into it with the confidence that by relaxing control we will in fact be

increasing our ethical relationship with the world and our manifestation will of



itself be good without our trying to be good. But of course good here doesn't
mean good in relation to bad. It is talking of an infinite quality of simple

perfection and it will take us perhaps some time just to get the flavour of it.

RUEE T BATIT BRI IX TE R IE/F LA 2 2 BATA A 2t
NE, EREEH O EHIIEAN——ZFHBCRNROHE (ego) MR, IF
N PEEETEEGREL, e B AR SR BT S S 2 TR AR B IE AL
IR — V)R BR BRVLEE I “% 7, MRS N “oF N7« 2R,
RER “E7 IR SR XS, MR MIERE . REBFMY

G A . AR EE R IR IR XU, A5 VR 7 B ) 25 18 18K

But I suggest we take a short pause now and get some fresh air and maybe
in that if you are just walking in the air just try to very gently have this felt
sense: “What does it mean to be me?” It is not a question to ask round and
back on yourself but just from the inside out. “What does it feel like to be me?

What is this ‘me-ness’ of me?”

A
>

AL, P RBAIAGRAEAEER, EWPR— s <. HERE%
SZTERZH, WA DR ERXNES:  CONE, R AR
7 7 IFE A EGR A O EREBR A, g AT
Shy B HARFOLRIR A “AFNy 37, RATARKGE? 7 R

AR RTRAA?




Function of Ritual

One of the things we do when we come into the room we make prostrations.
Even if there is a break in the puja, people go out and when they return they
make prostrations because when we begin a retreat this space becomes
constituted as mandala of the guru and in this sense it becomes a sacred space.
And by gaining initiation and by gaining devotion and appreciation one is able
to attune oneself to the sacred quality of the space that is established, to the
energy that is created here and you use that in the practice of transformation.

This is perfect in the practice of tantra.

N (ritual) AYZhEE

APAVER X B G, B — 2L BIER & g AE
R, ATH E B BRI B2 BRIl BOY— BRI, &A% 0]
TERHAL N IR (mandala) , MBS, BRI — A
EHAPR . BT BTN (initiation) IR BHGIEE, BAT & LZ
IR, SRR EVE SR EAN LR, JF DL EAE N BT
FALRIBOR o IX A7 sUAE B BB AT SRR 3

In the practice of dzogchen, there is a slightly difference. If we say that
from the beginning everything has been perfect and that is the view we seek to
hold, if you then make one space sacred then by definition and other space is

profane, and so you are causing a split and a judgement in that which is from



the very beginning always being perfect everywhere.

fEEAR (dzogehen) fEATHY, MBS AR GERBAILLET “MN—IF
R UIE S X — Wi, A — BN Ay “pit”
R HA S IR R 1 “HRRR2E” , Wk, [EAEASRALAL B Bl
SRR A NG 1R 5 1EA

There is a lot to think about the function of ritual when we come to hold a
view which is definitely nondual and grounded in a notion of natural
perfection. But of course since we anyway make the meditation of prostrations
in the state of emptiness, we ourselves are empty, the guru we prostrate to is
empty and the act of making prostrations is empty, it does not really matter too
much. If you don't have the view and the real understanding of that emptiness
then you have potentially some problems. It is just important to be aware of
this because the mood and the attitude in tantra are very much about respect.
In tantra vows there is a great deal about respect for the guru, respect for
women as a principal of the dakini, for many, many things in order to build up
this rich sense that this world is already an enlightened mandala. That is to
say: In tantra we are imbuing, we are filling activities with added significance,

added meaning. We are enriching them from the source of the symbolic.

AP SAIE TAE =70, ARERR K2 W, A4 RFAX
Bl (ritual) WITHAE, BASKAVF2EMAREZAb. 2810, BEARBAIAHE
2 (emptiness) FBEFFINAL——HATE B2 M, BATIALHAIAGE
WK Cgurw) TREZER, BTALKAT AR ——R AR B &



T, HSHEME RS T (B =X — W, %2 (emptiness)
BRZ LSRR, Rt REA R R RS, I, SRR B R
2, DOVHRFY CER tantra) FBEAESBITSERERF “ %
H” . EHERFY CER tantra) EFH, SRR EITR AL i
FATREZ WAL AR 2 IS AL, X — VIR R AR
JER A —— U AR E RS (mandala) o 5 2, (EIHFRD Gk
tantra) 1, FATRAE AWK T 1780 UER I GALE LS WK, Rz
FAL ARk Hh 78 2 v

But in dzogchen we are trying to experience the nakedness. The simplicity
of the natural perfection of things is the reason that they are without need for
alteration in any way. So the mood is more relaxed and that may appear to
some people as being not so respectful and even more disrespectful. But at the
heart of dzogchen practice is awareness and if we are aware in what we do, it
doesn't matter too much what we are doing. Because from the view of
dzogchen the value of anything that occurs doesn't lie in the quality of its
content but in its ground and because the ground of everything is pure,

everything is pure and has equal value.

ORI, (EAEER (dzogehen) 1, FRATTAESR 72 BN AR AR AS IR Z B 1Y
BRI . JIERIRB 2L A T, 1B e/ 1 s SR A
B AT A R R ARBE, R EARE NIRP AR RS “A
YL B “BRZHUE” o (EAEVEER (dzogehen) BRFHIRZL, fEHEAN



—— 5 BAVEIAT O P RA SER, P AE =, RO
(dzogchen) HIWIME, JIHIVINIMHMEIFALE T HABR LA, 1
FETeElm “A%” o BARA-UIAEENETEY, Ba—UIRRBE

NG, ERERMME.

Meditation of ‘A’

Now we will do a simple meditation using the sound ‘A’. The Tibetan
alphabet like the Sanskrit alphabet has ‘A’ as a vowel present in all the
consonants. So ‘A’ is seen as being the mother of all sounds with all other
sounds being modifications of ‘A’. ‘A’ is seen as primary and basic and as the
letter which represents emptiness. When babies are born they often made the
sound of ‘A’ and then later develop this as “Mama” and “Papa”. And when the
Mama and the Papa were making the baby they also make the sound: “Aah,
aah ...” So ‘A’ is really quite important. ‘A’ is what brings us into the world.

And when we die we go out of the world with the ‘A’.

‘A (D AT E

BAE, AT AT DM RRRA e, Bg ‘A7 () X4
HRIT. T T ERLTEHARE ‘A" NE, ‘AT RTAHE
FHIBETE . B, BRIk, HAb RS BN HATES
Feft. ‘A7 R WRARFEE, IREAEME (emptiness) .« 22 JLIK
DREAMBIS, EAEERRKHHMER ‘A &, ZJEA MR EL “aH”



“EE” WA, M ACRHERNE LR —Z], WS BEAK T
U, WL MRS AL, AT BRSREOCAEM. AT BEAFRATEE
TR RS s, AR FRAT TR I f i RS

In dzogchen there is a great deal of attention to energy and to the felt sense
that everything in the universe has a particular vibration and sound. By using
this sound ‘A’, which is seen as having a very root vibration, a vibration of the
very basis of consciousness, it helps to shake the other vibrations back into the
line. Because from this view everything which manifests is a variation on ‘A’.
If we can see the link back into ‘A’, we can see how everything arises out of
this sound ‘A’ and so can be brought back into this ground nature by allowing
the sound ‘A’ to spread out. So we can use the sound of ‘A’ to radiate out and
to make connection with everything. For everything is a manifestation of the
potentiality of the ground nature of the inseparability of awareness and

emptiness.

FEEER (dzogehen) ik, ARE HALAEE LSO BERIIL R P AR
e SEWAGER. A7 (W) HPNRIEY IR —— ERAE
. fifdhiarim AT (B &, BFATACR L 2 R e R R RA
fr, BIONFEYEAR (dzogechen) MM, T EHN ‘A7 () FH2ARKK
WA WIRIRATREE R —T12] ‘A7 (B X—7, sl nnE
Hdb TR A ERE AT (D BRI R, IRIR R HE
TR AN, dk, FAMERL ‘A7 (BD KEHERMNGY, 5—
DI SLES: . VIS, BRAZRF S A BT
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In this practice we can visualize in our heart the white letter ‘A’ (using
either the Tibetan form or the capital A) and in the space in front of us another
white letter ‘A’ and then we recite “Aaaaa” together and in that we keep our
awareness on these two letter ‘A’. Then after some time you just let these ‘A’s
relax until one is simply unified whatever is there. Ordinarily we exist in the
little world of our sense of being a separate self and this sense of separation
has a particular vibration that we return to again and again. But now we use
‘A’ to return to our deeper home. I think we often can experience this around
Rinpoche. Sometimes when we hear his voice or even just feel his presence it
can put a little shaking in us so that things settle down. So we try this practice
with the goal of being very relaxed and present. There is nothing really to
achieve here. It is more like a return ticket. You have already gone
somewhere, so we use the ‘A’ as the second bit of the ticket just to get back to

where we started from.

ERXAMEIF, FATAT AT RE DA El ‘A7 (W) 5 (A
MAEHSCFRRE LK EZRE A7 D, [RIRZETRA T A R 25 AR
AHANABK AT Fo RREAN KK EINS “Aaaaa” , Ktk
B EEREXWAD AT Fhe FZlZE, B AT FERREL, HE
SEEMTERAN . 549 TAZ. BATFHIEE “FRLAHERE” &
e, IR BIERAS B AT — AR R RS —— AT IR, AR
N A BN B0 R AT B3, FAfEd ‘AT (D



FIdRah Rl BRI, TIRERMIAITZ K. BATFZ NELCE VI H 8
B8 RS T ISR I . AT, DU BB R R, AU S BB Y
afe, O —25Es), NAETTE. 6. FrAFRATE X
B2, BARAEIRGIFR B FPIRES, MR REFEL . MUT SilEfE. Ut
FIEBUESRAET ot , B EARE KRR, FAICLRIMRIT 17—
B, DlEfEH ‘AT (BD M ERFER AR, B ERFEATAR
W2 o

Sitting comfortably not straining the body with this very relaxed sense of
the ‘A’s we recite together. You are not looking at the wall in front of you,
you are just letting your attention hover in the space in the middle and imagine
this ‘A’ there. If it is difficult to imagine an ‘A’ then just let your attention
hover in the space in the middle. When we relax into this space it is not our
space. Nobody has appointed you to be a policeman for this space. So if
thoughts come you don't like, you have no right to ‘arrest’ them. If some

feelings come and ‘park themselves illegally on your pavement’, just let them

stay there. Whatever comes is not your problem.

(Recitation of the three ‘A’s, then silent meditation for a while)

B HAR AL, BRI, AT MBS RN R K
HWE AT D o I, ATETLETT BOREEE, I LR R ST

TR AT, BEMEA - DURKN AT (WD 7o WRAES



Bg A B, btk B A& T A e A2 Bl A . AT
A ZAE T X A, 5 e ——R IR T SR ZRAT
NI B . Bk, BMEEEABERN LT, SRk “atm”
el HAWEE “ARKMEREBMATIEL” , pubel el Brss.

FEATHI B AR, ARAN S 18 5 A DL 1 1) AL

(W= ‘A" (W) . KEEFLS =L Z])

With this kind of practice it is not an issue of having a good meditation or a
bad meditation. It is just something that we do. We often have a great desire to
have a good meditation, to be very fresh and very clear, and then we are upset
if we have bad meditation which is sleepy and unclear and full of thoughts. To
find ourselves worrying about our meditation is a sign that we don't know how
to meditate. Patrul Rinpoche has a very nice text on the faults of meditations in

a chapter in the collection ‘Simply Being’.

EFEREST, IR “UF” 5 ORI Bl B RARBRAT S R AT
—fFE, WATEEEE K R RS, A EERAE R 5
WM AAR R YT TREL. B2 R, NSKBIRIESHE. EER
IR E CEME “RRBUBIFALF” , ZHERER—MES: FATH
REIEH AR E L. 1R HY] (Patrul Rinpoche) 7E (AR )
(Simply Being) — 1, H—ZFGWHLE AR T #AZ PR F W 2 5% X,
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I suggest we do this three ‘A’s again and whenever you are ready to, come
out of the state of ‘A’ and get on with doing something else. But whatever you
are going with, if you take the ‘A’, the flavour of the ‘A’ with you, the practice

will not end.

WHWERANFRE ] —TFR=/E A7 (i) o BRI ER AT
MR, N AT B FRRE T BRI H R, GRS 7 ZA)
i ELRERE T REMMt A, REFWE ‘A (W) FIERAR
JERAT, IXIE SIE MR IR

It is always interesting to see where your mind is when you are waiting for

things to begin. So check out what you are doing at the moment.

MEEAEFAF FYIT IR, B O SRR . FrPLEE, 58—
T BZIRR, IEFEMH A2

Who Am I? - General Principle of Dzogchen

The problem that we try to resolve throughout the Dharma and particularly
in dzogchen is the problem of location. What is the nature of the site of being?
Generally speaking we have the sense that: ‘I am living here. [ am inside my

body. My body is here in this room.” And what is the status of this site? What



1s it constructed from? If it does not have a solid construction then the notions
of self that we rest on it and all the actions that arise out of it will be

unreliable.

RAWE? —AE4K (dzogchen) A JEM

TEMEEATH, UHAEH (dzogehen) RRE, TAMRZRIIZ O
AUERT AL B E——E 7T WAk, FAERIIEA N
2 JAIBHEHIN N “RAEFAEXE——R IR BT, SR
JET R 7 R ARXAE N AR TSR A7 BRI
A ? AT S, AR A B S R A AT AEAT N,
HORE A A R

There are many exercises which have to do with this but the first thing is to
investigate the nature of ourselves. In dzogchen we are always trying to
observe ourselves. Now observing oneself may seem easy. Linguistically it
sounds quite easy. It is like: “Observe yourself, observe your feet.” And so if
we want to observe our feet it is quite easy. We look down and there they are.
But if you want to observe yourself, you first have to find yourself in order to
observe it. So in order to find ourselves we have to look for it and if we are

going to look for it what are we looking for?

MRBFHAINZ, EEEETHULE LA, £ (dzogehen) &
Irandeamil 5. RiMEKR, WEA PRS2, g “F



BRI At B ——Rkn] W EHEZENE “HBR” , EBIHER
LKEEEHCS, FRTHE. Ba, vrRIIED, RIMBAETHK.
AR IATE G E, RATE TP TTTERAT A2

If we accept that we have never seen our own face then what we are looking
for is simply a construct of representations and so we may end up looking for
our assumptions and then fulfill them. We are used to observe things. And if
we observe ourselves in the manner of observing things we will, no doubt,
present ourselves to our self as a thing because that is what we have been

doing from the very beginning of samsara. That is what samsara is.

ARNTAANAREIE A S, BAENTTROATLE R
IME ST A& A RAETHIRIER T H RIS AR TFiifit
W, UM R RFEDTTANEE D, BASKBEEYL. XER
fenl (samsara) ——3E Prdu I SERMRAAEL S, B2 % (A
(samsara) ——$HFE T S ILSE Ao o

So what we really have to do is to develop a new form of observing the self,
one which is more like hanging out with yourself. Just being there while you
‘self” yourself, observing this process of ‘selfing’ yourself. Because if You are
not ‘selfing’ yourself, who is? In dzogchen this is called: “Staying with the
one who is doing whatever is going on.” If thoughts are arising stay with the
one who is thinking the thoughts that are arising. If feelings arise stay with the
one who is feeling the feelings. If no thoughts and feelings arise stay with the

one who is completely dull and stupid. Because the one who is doing this



activity is existing somewhere. Where does it exist? If you watch carefully you
will be able to see self coming into existence. But if you don't observe
carefully then this point of manifestation of the one who is doing will always
present itself as if it is an eternal site of self: “I am me!” And my grasping at

this one closes the door to liberation.

I EATHIERZ W, 2R e adilmr, BEE5H
CREAL. ZEHT, WEINEDTEAIRK “ B A
o WRARELE “N AL B, SCRUEEMEN? 4R (dzogchen)
M2 “HSHTMATERAE” « SRR, 54 FE, BEZmi
I, SE FALE; Lo, S5REERE. ROvTaiE Ba ik
Ko #7 R BTEMECEL, AR WIXANROHE (ego) [ H B A AT
o WERANE, A IEAATEE RIS, BB RE UK IER
N PR YRR T TIREXAS N BIIRGE, IR

PAS o

The key problem is that from the beginning the mind has been open, very
relaxed, unborn, uncreated and yet the experience of the mind has been: “I am
me. I am not you. Leave me alone. Give me what I want!” From the very
beginning we have not known who we are. Thinking “I am me” means I have
not realized who I am. The “me” is the objectified refined point of self, which
appears like the cursor point on a computer, the little arrow, the thought that
shows you where you are and like this little point on the computer it is not

anywhere, it has not true existence. It is on the screen. The screen is not



anywhere. It is like liquid crystal, a dot matrix revealing the illusory realm of

cyberspace.

A R IAZ DAL T DPEARTT I R EE . AR &R,
SRMTEAT IS DRI A “ B2 ALK, HEHK. HRAE
it 7 NTEIRPLK, FIMAARINREENBC. YO8 “HER” B
WRAE AR GETEA Qo XA /N BB ARE R R R FU
JtF b bR i S k—— IR RS AL B R NNk o B R B
MIHAESEHFAENBR R, EMAETEFZAL. ERIHERR L, 1M
Bt A S AR AT BARTT AL o SRR RO, B L 0 4 2 ] ) 2
ARTECE

Or in a traditional example: if you look in the sky and you see a bird flying
across you see the point of the nose of the bird. But where is that point? The
bird is there moving through the sky. It leaves no trace in the sky and you
cannot catch the point where it is because it is always moving on. What we
call: “Oh, there is a bird flying through the sky!” is a movement. We construct

the notion of the bird. What we observe is a movement.

o MEGHNE: HEMERSE I WS, SEER %I
Rifiio (HA— RATAEMA? CERIERER, 2P ARIRE, Kzt
AR EUINALE, DUOVEIRAAERs. JANE “F, ARSE
K7 HSER s R BATEM T RS B, LR R



In the same way the nature of the mind is to be very creative. Thoughts,
feelings, sensations are ceaselessly arising and we ourselves put these into
positions and locations, juxtaposing one to another and through that creating
the illusion of the separation of self and other. Although we can say generally
speaking that samsara began a very long time ago, if you really want to see the
point where samsara arises, look in your own mind! And the point where
samsara arises is the point where there is no one being aware of the one who is
doing the thinking, the feeling, the sensation. Who is doing it? Well, I could
say who is talking now: I am talking! And it is very simple. It is me! [ know I
am talking because I like talking. So I have been talking enough to know what
is the sound of my own voice coming out and going back here into the ear. But
it would be much better for me not to know who I am! Because by knowing
who I am, [ become very lazy and assume that who I think I am is who I am.

And so I stop observing. And in that way I pass my life as a friend of samsara.

FIRE, O REABFRWACIE DR &k 1§28, K2, FFEAW,
[N RIS B, MEATE SR 2 LA R E, MBS, 4k
g, g AR EE, TR ERNLZIM. BARESNE e
(samsara) ——HEFTH LI DLIE T AL/, {EFe[Rl (samsara) —
—WE AN I SEH IR AR A, IR, RIBHT, EFRa s
AR 2 SR “ATaiE” o WEETsh? = FifEfER
WY HIRRRAUIE ! RPRE B ——rt R FFERZ - £l
i, POAEREXR UG, WG L®2, UETHEB CHE R LR
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RWITFE . HARIE “FRAUE” RIMEL! BoAHECCARIER, R
AR, EEZHMECYERSE, MWmFEIEWg, #ixsE, RAE
N IE (samsara) ——HE Frgm R I SE i B2 A T — 4B

W

So who is doing this? Nobody can tell me because the doing of it is an
experience, it is not an entity. If it is just a case of finding out who the guilty
person was you could carry out an investigation. But with this kind of
investigation the guilty person doesn't exist. So you need a different kind of
investigation and this investigation is unlike a police investigation. It is a
friendly investigation! Because if you can make friends with yourself, kiss
yourself and tickle yourself you start to relax. And then if you become very
good at it you can ‘make love’ with yourself and you will become all
dissolved and then you don't cause yourself anymore trouble. This is the
general principle of dzogchen and that pleasure, relaxation, letting go, ease,

trust, spontaneity, these delightful qualities are the path.

M2 FEREAEATEN? T NGESRIN, DIONIX “A73h 7 AR5 2 — Rk
RStk FRIBEIEANBRIRE, RALRABIGIL. B ZHE 7 — R
RR——REXARET A, MREAENERKN! JERE5E 2N
K, ZRMIEC. ZREC, BIFmBke. Bhim, WREE TR, Eh]
H5HC “ME”, R&HMER, HNEEIFION. Xl
(dzogchen) FIMRASJEN: eyt Bka T LR, BiEfF——IXLk

SR A AR Y il R TE i



Refuge and the Practice of 'A'

In the mahayana tradition when we think about the bodhisattva vow it is
generally divided in two sections. The first is the intention to act for the
benefit of all beings and the second is to actually act for the benefit of all
beings. So we start with an idea that: "Yes, I am going to help all beings" and

then we actually start to engage in ways which do bring some benefit to others.

RS “A” (R KE3]

FE K3 (mahayana) fE4tH, FHEEMOEE 7 AME: BN —

PIARA R B, HIRRHIEM s AR AERATE) . JATIGT 20, BEH
B—V0RA” W, gk SERRIT A 2 AT .

There is a similar pattern in relation to refuge in dzogchen. We can say: “I
take refuge in the buddha.” Or “I take refuge in the guru.” The buddha is there
and the guru is there and now I am making some relation to them in hope that
they will provide some protection. The structure of this is about an intention in
which the very structure of the intention creates the separation, because you
and the thing you are taking refuge in are separate. But what we can also do is

to unify ourselves directly with the object of refuge.

24Kk (dzogchen) HJHRMK A FANLEMT . FRATAT DAV “ FRARAK A B
gy CEBRAK BImT o RBEAEARE, LIMAEARE, 5 HITECR AR
RIS . IXFhE IR MGG TS —— R E SHRIKE & . H
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So we can do this short practice of saying the ‘A’ three times and
visualizing ‘A’ in our own heart and in the space in front of us. The ‘A’ that
we visualize in front of us is the essence of all the refuges, of our own
teachers, of all the possible refuges there have ever been. It is the unification
of all teachers. The first teacher and the most important teacher is our mother
who teaches us usually how to walk and how to speak and how to eat. And
then we go to school and we have people who teach us all that we have
learned as a basis for being able to come into the Dharma. A basic principle in
Buddhism is that all phenomena are connected together through dependent co-
origination. And so we want to avoid separating out some of our teachers as

being very special and other teachers as having been not that important at all.

AT AT AR LB RE: =3 “A” (B &, [FIRIAR
“A? (D FAEH GO LI ATES . mEDWAER “A” (k) 7R
— VIR P i, — DI RERRIKAL AR, R PT A IR St —
o AR R BRI EER, WS ATE Bih.
B ZRHMNENFRL, LA RN AN BA T DL Al 72 Y
%k . SRR EN S (dependent co-origination) ——— VIR
Gt B D HRATT N8 SR S S KA Rl B2, AR L A
it

We do this practice now, just allowing ourselves very gently to unify with



the presence of all the refuges. When we relax the ‘A’s’ and rest in that state,
we are actually in the state of ultimate protection, which is the unification of

our own state with the ground state of all appearance.

(Saying the three 'A's’... ) —

PERARE . iLE CRFME VISR R IR & —. JIRATIK
B A (D B, AR IEIRT, FATSPR EAL T AR 2 ——iX
FRBMTARA G S — VIR AR & A,

(T =t “Iy” o) ——

Just relax. It's not so bad having a child playing in the middle of the
meditation because if our own mind is playing it is probably causing a lot
more trouble and in dzogchen we try to integrate whatever is arising. It is not
that we have to hold a stable fixed kind of meditation but to provide some

space for experience to arise and pass though. Okey, we return to the text now.

RS . A TAER T ZEIUEIF AN, DO AR L IR xR Z
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