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Excerpts	

	

…When	we	look	at	the	text	we	all	should	just	relax	and	feel	quite	easy	and	open.	With	your	
ears	open	in	emptiness	and	your	heart	open	in	emptiness	then	we	meet	in	this	interaction	of	
space	and	space…	

	

...We	may	feel,	‘Oh,	but	I	can’t	meditate,	my	mind	goes	all	over	the	place,	I	am	always	
distracted.’		That	is	to	not	understand	your	mind.		Your	mind	cannot	go	all	over	the	place	
because	it	is	already	everywhere.		What	is	going	here	and	there	is	the	energy	of	your	mind...	

	

...Real	peace	is	not	generated	out	of	the	quality	of	the	object	or	the	environment,	but	is	a	
quality	of	the	refuge.		When	we	recognise	that	our	own	mind	is	unborn	awareness,	that	the	
space	in	which	we	move	is	the	infinity	of	the	dharmadhatu,	and	that	everything	that	we	do	and	
everything	that	we	encounter	is	the	unborn	compassion	of	the	union	of	emptiness	and	
awareness,	then	we	can	have	real	peace.		This	is	mahamudra...	

		

...Saraha	is	saying	cut	the	root.		The	root	is	the	belief	in	the	real	existence	of	entities.		Trying	
to	improve	the	qualities	of	the	thoughts	in	your	mind	is	not	cutting	the	root.	Cutting	the	root	is	
relaxing	and	integrating	into	the	state	of	unborn	openness...	

	

...Thoughts	and	feelings	go	free	by	themselves.		Who	is	the	one	who	remains?		Find	yourself	
being	present	with	and	as	the	one	who	remains.		If	you	try	to	catch	it,	it	will	always	vanish	
because	you	are	not	who	you	think	you	are.		Your	real	nature	does	not	look	like	anything	you	
have	ever	thought.		It	is	not	familiar	and	yet	it	is	closer	to	you	than	your	own	skin.		That	is	why	if	
you	proactively	look	for	it,	you	will	always	get	the	wrong	thing...	

	

...	There	are	many	hooks	to	start	us	conceptualising	again	and	relying	on	familiar	habits.		It	
is	at	this	point	that	we	need	to	relax	and	not	make	effort;	just	stay	open	and	trust	that	just	as	
the	sun	ceaselessly	sends	out	rays,	the	open	dimension	of	our	being	will	respond...	

	

...You	cannot	meditate	on	your	own	nature;	you	can	only	meditate	as	you	own	nature,	
which	is	not	really	a	meditation,	it	is	just	being	there...		
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Mahamudra	in	relation	to	refuge	in	the	Buddha,	Dharma	and	Sangha	

We	will	 look	in	the	area	of	mahamudra	and	we	will	do	it	through	two	texts.	 	The	first	 is	
very	short	one	by	Maitripa	and	the	second	is	by	Saraha.		

There	are	many	ideas	about	the	precise	meaning	of	the	term	mahamudra.		Maha	means	
big	 and	mudra	 means	 a	 gesture.	 	 However,	 there	 are	 many	 ways	 of	 understanding	 this.	 	 The	
maha,	 the	 ‘big’,	 is	 the	 bigness	which	 encompasses	 all	 things.	 	 The	mudra,	 the	 ‘gesture’,	 is	 the	
moment-by-moment	 unfolding	 of	 our	 own	 existence	 as	 an	 aspect	 of	 this.	 	 The	 point	 where	
samsara	and	nirvana	split	is	where	these	two	aspects	become	separated.		That	is	to	say,	we	lose	
sense	 of	 the	 infinity	 of	 our	 own	 ground	 and	 become	 fixated	 on	 the	 particular	 patterns	 and	
sequences	of	the	gestures	we	make	in	the	world.		

Usually,	if	we	are	doing	buddhist	practice	we	start	by	taking	refuge.		We	can	do	this	very	
simply	together.		We	simply	say:	‘I	take	refuge	in	the	Buddha;	I	take	refuge	in	the	Dharma;	I	take	
refuge	in	the	Sangha.’	and	we	recite	this	together	three	times—very	simple.	

However,	what	is	the	Buddha?		Buddha	means	awakened.		When	you	are	awake	you	are	
not	 asleep.	 	 Therefore,	 when	 we	 take	 refuge	 in	 the	 Buddha	 we	 take	 refuge	 in	 the	 aspect	 of	
ourselves	that	has	always	been	awake.		This	in	Tibetan	is	called	rigpa	or	‘awareness’	or	‘presence’	
and	it	 is	compared	to	the	light	of	the	sun.	 	Where	is	this?	 	This	 is	ourselves.	 	 It	 is	not	somebody	
else.			

If	you	take	refuge	in	the	Buddha	by	imaging	that	the	Buddha	is	far	away	then	essentially	
you	 are	 taking	 refuge	 in	 an	 idea.	 There	 are	 many	 ideas	 in	 this	 world.	 	 With	 the	 Euro	 2008	
competition,	 the	 idea	of	 football	 is	very	popular	 in	Germany.	 	You	can	become	attached	 to	 this	
and	you	can	project	yourself	into	it.		We	in	Britain,	because	of	not	qualifying	for	this	great	event,	
have	very	little	attachment	[Laughter	in	room].		Our	position	is	hinayana;	we	renounce	football!	

However,	attachment	is	happening	all	the	time.		You	can	spend	your	life	attached	to	the	
idea	of	the	Buddha:	you	can	make	a	nice	altar;	you	can	have	a	nice	statue	of	the	Buddha;	you	can	
have	many	Buddha	books;	you	can	go	on	pilgrimage	to	Buddha	places;	you	can	feel	that	you	stand	
close	to	the	Buddha	in	some	way.		However,	this	is	not	to	practice	in	the	spirit	of	mahamudra.	

Mahamudra	 is	 to	awaken	 to	 the	non-separation	of	 the	 finite	quality	of	our	ordinary	 life	
and	the	infinite	ground	out	of	which	it	comes.		So	we	are	the	Buddha.		That	is	to	say,	we	have	this	
awareness	as	an	aspect	of	our	being.		If	we	want	it	to	become	close	to	us,	we	have	to	believe	that	
we	can	be	close	to	it.	 	If	you	imagine	that	it	is	something	very	high	and	very	special	it	will	go	far	
away	 from	 you.	 	 The	 fact	 that	 it	 is	 close	 to	 us	 doesn’t	 mean	 that	 we	 have	 it.	 	 If	 we	 had	 this	
wonderful	 shining	 thing	 then	we	would	become	very	 important.	 	 It	 is	not	a	possession;	 it	 is	 the	
very	heart	of	our	existence.	 	Therefore,	 if	we	say,	 ‘I	am	the	Buddha’	this	 is	not	some	narcissistic	
claim.	 	 It	 is	 not	 pretending	 to	 be	 better	 than	 one	 is	 but	 is	 to	 become	 aware	 of	 the	 quality	 of	
awareness	that	is	present	with	us	moment-by-moment.	

When	we	 say,	 ‘I	 take	 refuge	 in	 the	dharma,’	 dharma	here	means	 the	environment,	 the	
dharmadhatu,	the	open	dimension,	within	which	this	awareness,	which	is	awakened,	exists.		Here	
we	 are	 now	 in	 this	 little	 valley.	 	 The	 valley	 is	 very	 big	 and	 we	 are	 rather	 small.	 	 However,	
awareness	is	not	inside	the	dharmadhatu	in	the	way	we	are	in	the	valley.		When	we	look	outside	
we	can	see	 that	 the	 light	of	 the	sun	 fills	 the	sky.	 	The	 light	of	our	own	awareness	pervades	 the	
universe;	everything	is	revealed	to	us	in	this	awareness.		Our	own	nature	is	infinite	emptiness	and	
infinite	awareness,	inseparable.		
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And	we	take	refuge	in	the	Sangha.		Sangha	means	meeting,	coming	together.		It	means	a	
grouping,	an	association.		All	the	phenomena	that	exist	in	the	world	have	their	names,	and,	when	
we	become	attached	to	them	they	seem	to	have	their	own	separate	existence	guaranteed	by	an	
essential	 nature.	 	 However,	 all	 of	 these	 things	 arise	 together.	 	 We	 hear	 the	 birds	 singing.		
However,	 the	 birds	 are	 singing	 because	 the	 sun	 is	 there,	 the	 trees	 are	 green	 and	 there	 is	 the	
beginning	of	fruit	on	the	trees	and	worms	in	the	soil.		All	the	aspects	of	the	world	arise	together.	
Ecology	is	helping	us	to	understand	this	more	and	more.			

On	an	infinite	level	all	the	planets,	every	aspect	of	manifestation	is	arising	together.		And	
our	embodiment,	our	gestures	of	physicality,	our	gestures	of	the	voice,	these	are	aspects	of	this	
sangha.		We	are	not	outside	the	world	acting	on	it	but	are	inside	the	world	as	part	of	it	and	the	
world	 is	 part	 of	 all	 the	modes	 of	manifestation.	 	 Therefore,	 we	 have	 these	 three	 aspects:	 the	
infinite	 openness;	 the	 radiant	 awareness	 that	 pervades	 it,	 and	 every	 gesture	 of	 movement	 of	
every	possible	manifestation	within	it.			

Now,	 if	we	 say,	 ‘I	 take	 refuge’	 it	means	 ‘I	want	 something	 from	 this	 situation’.	 	 People	
seek	refuge	when	they	have	sickness	or	hunger	or	fear.		Usually	this	is	marked	out	because	where	
they	had	been	living	before	is	no	longer	any	good	to	them.		When	people	apply	for	refugee	status	
nowadays,	 they	have	 to	 show	that	 if	 they	were	 to	go	back	 to	 their	original	 country	 they	would	
have	some	real	difficulty.	 	Also,	 in	order	to	arrive	 in	Europe	they	usually	have	to	make	 long	and	
difficult	 journeys,	 overcoming	many	 difficulties	 so	 that	 they	 can	 get	 to	 a	 place	where	 they	 can	
relax.		It	is	the	same	here.		When	we	take	refuge,	when	we	understand	our	own	nature,	we	have	
to	be	willing	to	relax	into	that	state.	

In	my	 clinical	work	 in	 Britain	 I	 have	worked	with	many	 refugees	who	 have	 arrived	 and	
have	been	tortured	in	their	own	county.		However,	although	they	have	arrived	in	England,	have	a	
place	to	stay,	food	to	eat,	and	no-one	is	attacking	them,	they	are	not	at	peace	because	they	are	
still	caught	up	with	what	has	happened	in	the	previous	country.		This	is	clearly	a	metaphor	for	our	
existence	 in	 relation	 to	 dharma	 practice	 because,	 if	 the	 energy	 of	 samsara—the	 excitement	 of	
subject	 object	 interaction—keeps	 us	 in	 a	 state	 of	 turbulence	 and	 disturbance,	 then	 it	 is	 very	
difficult	to	relax.	

When	 a	 child	 has	 a	 nightmare	 you	 try	 to	 waken	 them	 up	 and	 reassure	 them:	 ‘It’s	 OK	
sweetie,	we’re	here.’	 so	 they	can	 really	wake	up	 in	 their	own	bed,	know	where	 they	are,	 relax,	
and	fall	back	to	sleep	again.		However,	for	us,	we	think	that	our	bed	is	samsara,	therefore	when	
we	wake	up	we	just	wake	up	to	more	trouble	and	more	difficulty.	

You	watch	the	news	on	television	and	only	bad	things	are	happening.		Where	will	you	go	
to	 find	any	rest?	 	You	get	 ready	to	go	on	your	summer	holidays	but	 then	decide	 the	airplane	 is	
making	some	huge	carbon	footprint	in	the	world,	so	you	think	you	will	stay	at	home.		Wherever	
you	go	in	samsara	you	won’t	find	any	peace.		Even	if	you	have	a	lot	of	money	it	won’t	bring	peace	
because	you	can’t	buy	peace.	

Real	 peace	 is	 not	 generated	 out	 of	 the	 quality	 of	 the	 object,	 out	 of	 the	 quality	 of	 the	
environment,	but	is	a	quality	of	the	refuge.		When	we	recognise	that	our	own	mind	is	this	unborn	
awareness,	 that	 the	 space	 in	 which	 we	 move	 is	 the	 infinity	 of	 the	 dharmadhatu,	 and	 that	
everything	 we	 do	 and	 everything	 we	 encounter	 is	 the	 unborn	 compassion	 of	 the	 union	 of	
emptiness	and	awareness,	then	you	can	have	real	peace.		This	is	mahamudra.		
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Text:	Maitripa’s	brief	exposition	of	the	great	seal.		

In	the	state	of	total	satisfaction,	I	will	tell	you	about	the	great	seal	

This	first	text	by	Maitripa	is	very	short	and	very	beautiful.	 	He	begins	by	saying:	 ‘Making	
salutation	in	the	state	of	total	satisfaction,	I	will	tell	you	about	the	great	seal.’		Mahamudra	here	
is	translated	as	the	‘great	seal’	and	here	is	one	explanation	of	the	term	that	I	got	from	my	teacher	
C.	R.	Lama1.		

In	the	past	in	Tibet	when		kings	would	write	a	letter	they	would	fix	a	seal	at	the	end.	This	
was	 also	 commonly	 done	 in	 Europe,	 where	 a	 seal	 was	 pressed	 down	 on	 hot	 wax,	 leaving	 its	
impression	on	the	wax.		When	a	document	is	sealed	in	this	way,	nobody	should	change	it,	nobody	
should	interfere	with	it.	There	is	nothing	to	be	added,	nothing	to	be	subtracted—it	is	just	as	it	is.		
This	is	what	is	meant	by	‘great	seal’	and	from	this	understanding	we	can	see	that	mahamudra	and	
dzogchen	are	not	so	different.		Dzog	means	complete	and	chen	means	great,	and	when	something	
is	completed	you	don’t	need	to	interfere	with	it	in	any	way.		However,	when	we	think	of	our	world	
we	are	always	interfering,	always	correcting,	because	we	feel	that	we	are	the	centre	of	the	world;	
that	it	is	all	up	to	us.	

Therefore,	the	understanding	of	mahamudra	is	not	to	change	anything	but	to	show—like	
a	veil	dropping	from	our	eyes,	or	the	unveiling	of	a	sculpture—that	the	world	is	not	as	we	take	it	
to	be.		When	the	sculpture	is	unveiled	it	is	not	changed,	we	see	what	was	always	there.		It	is	the	
same	with	awakening	 to	mahamudra;	nothing	 is	 changed.	 	You	have	 the	same	qualities	of	your	
personality,	some	good	and	some	bad.		You	have	the	same	state	of	health,	sometimes	good	and	
sometimes	 bad.	 	 However,	 instead	 of	 experiencing	 these	 as	 the	 defining	 features	 of	 your	
existence	 they	 take	 their	 proper	 place	 as	 an	 aspect	 of	 existence,	 so	 that	 in	 seeing	 the	 whole	
picture,	this	part	which	was	too	highlighted	before,	over-privileged,	can	just	be	allowed	to	take	its	
proper	place.			

Maitripa	goes	on	to	say	that	in	the	state	of	total	satisfaction	he	is	going	to	say	something	
about	 this.	 	 Satisfaction	means	 not	 needing	 anything	 else.	 	 It	 doesn’t	mean	 that	 he	 didn’t	 get	
thirsty	and	never	needed	a	cup	of	tea;	or,	that	having	had	a	cup	of	tea	didn’t	feel	the	need	to	have	
a	pee.	 	Things	 flow	on	ceaselessly	all	 the	time.	The	difference	 is	 that	he	 is	not	defined	by	these	
temporary	momentary	gestures	of	his	existence.		Therefore,	if	people	said,	‘Oh,	Maitripa	you	are	
so	wonderful	to	be	able	to	compose	this	text.’	you	can	imagine	he	would	just	say,	‘Oh	yes.’		And	if	
people	were	to	say,	‘You	are	a	complete	idiot;	this	is	complete	nonsense.’	he	would	say,	‘Oh	yes.’		
Because,	what	is	improved	by	getting	the	approval	of	the	world?		What	is	destroyed	or	upset	by	
being	insulted	by	the	world?		These	are	just	gestures	and	movements.	

When	the	wind	blows	across	the	sea,	the	waves	come	up	and	sometimes	move	and	clash	
against	 each	 other	 and	 spray	 goes	 in	 all	 directions.	 	 Each	 aspect	 of	 that,	 each	 pattern	 of	 the	
waves,	is	just	what	it	is.		It	is	all	water	but	the	water	is	doing	many	different	things.		Like	the	great	
ocean,	the	great	emptiness	is	full	of	movements.		However,	the	movements	express	the	energy	of	
the	great	emptiness	but	 they	don’t	define	 it,	 they	don’t	 limit	 it,	 they	don’t	direct	 it	 in	any	way.		

																																																													

1	Also	known	as	Chhimed	Rigdzin	Rinpoche	or	Chimed	Rigdzin	Rinpoche	
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Integrating	with	this	infinite	great	openness,	Maitripa	is	rather	satisfied.		Because	he	is	not	looking	
for	anything	in	particular	he	is	able	to	be	with	whatever	comes.	

Therefore,	when	we	find	ourselves	in	a	state	of	dis-satisfaction,	if	you	examine	the	actual	
embodied	experience	of	that,	I	think	you	will	find	that	it	arises	because	you	have	come	to	stand	in	
relation	to	the	world;	you	are	expecting	something	to	be	the	case.		That	is	to	say,	the	immediate,	
dynamic,	co-emergence	of	‘our	being’,	and	‘the	being	of	the	world’	has	become	split,	in	which	we	
stand	towards	an	object	and	expect	it	to	be	substantiated	according	to	our	own	idea.	

For	example,	in	the	airport	I	had	to	make	a	phone	call.		I	didn’t	have	much	change	and	so	
put	in	a	one	pound	piece.		At	the	end	of	the	call	I	had	sixty	pence	credit	and	so	I	dialled	the	next	
number.		The	phone	went	dead	and	I	pressed	all	the	buttons	waiting	for	something—and	nothing!		
I	put	the	phone	back	on	the	hook	expecting	the	money	to	come	back	and	nothing	came	down.		I	
pressed	more	buttons	and	then	saw	there	was	a	telephone	number	in	case	of	difficulties.		I	dialled	
this	and	it	said,	‘If	you	have	a	problem	with	the	money	press	number	one.’		So	I	did	that	and	then	
came	a	long	recorded	message:	 ‘If	you	have	lost	money	in	the	telephone	then	please	write	to	us	
at	the	following	address...’		I	could	feel	my	world	getting	smaller	and	smaller,	because,	just	like	a	
rat	in	a	trap	I	had	been	led	into	some	crazy	maze.		And	this	is	what	our	world	is	like	all	the	time:	
something	seems	to	be	meaningful;	you	get	a	sense	that	it	is	going	someplace,	so	you	put	on	the	
blinkers,	 go	 into	 it	 quite	happily	 and	 then	 it	 turns	 into	 a	 cul-de-sac.	 	 Even,	 then,	 in	 these	 small	
moments	we	can	experience	directly,	in	our	lives,	how	the	movement	of	hope	and	fear	arises	very	
easily:	 I	hoped	it	would	be	OK,	and	then	I	couldn’t	believe	it	wasn’t	working,	and	then	I	hoped	I	
would	get	my	money	back	and	so	on.		

Therefore,	 the	 task	 is	 to	 maintain	 the	 state	 of	 mahamudra	 under	 all	 conditions.	 	 For	
Maitripa,	for	Padmasambhava	and	for	all	the	great	yogis,	life	didn’t	turn	into	something	different;	
life	brings	the	same	problems,	the	same	daily	confusions.		The	key	is	to	maintain	the	integration,	
the	mahamudra,	of	all	the	aspects	of	existence	and	not	to	get	so	tilted	towards	the	subject/object	
interaction,	that	the	ground	is	lost.			

Everything	that	is	at	all	possible	is	just	one’s	own	mind		

He	then	says,	 ‘Everything	that	is	at	all	possible	is	just	one’s	own	mind.’	That	is	to	say,	in	
this	room,	the	pillars,	the	walls,	the	carpets,	are	the	energy	of	your	mind.		Your	existence	and	the	
existence	 of	 this	 room	 is	 an	 unbroken	 continuum;	 you	 can’t	 step	 out	 of	 it	 and	 you	 can’t	 step	
further	into	it.		There	is	no	separation	from	one	thing	to	another,	because,	there	are	no	separate	
things.	

Looking	for	truth	in	externals	is	the	working	of	the	confused	intellect	

He	 continues:	 ‘Looking	 for	 truth	 in	 externals	 is	 the	working	 of	 the	 confused	 intellect.’		
That	is	to	say,	what	we	take	to	be	externals	are	already	a	mental	construct.		You	could	say,	‘Well,	
if	you	close	your	eyes	you	can’t	see	the	room,	and	that’s	because	the	room	is	outside	you.	You	can	
stand	 up	 and	 walk	 out	 of	 the	 room	 therefore,	 you	 can’t	 say	 that	 it’s	 inseparable	 from	 you.’		
However,	 if	 you	 step	out	of	 the	 room	you	 step	 into	 the	hall,	 into	 the	hall	 and	down	 the	 stairs,	
down	the	stairs	and	into	the	street;	this	is	a	ceaseless	move	of	experience.		It’s	not	that	you	see	
one	thing	and	then	another	thing	and	then	another,	but	that,	without	any	interruption,	everything	
is	 arising	 ceaselessly	 in	 a	 flow.	 	 However,	 due	 to	 our	 development	 of	 the	 use	 of	 concepts,	we	
divide	the	flow	up	into	particular	objects.		And	when	things	appear	to	be	separate	and	different	it	
looks	as	if	we	are	discovering	something	new	each	moment.			
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In	 English	 the	 word	 ‘discover’	 means	 uncovering,	 taking	 the	 cover	 off	 something.		
However,	 what	Maitripa	 is	 saying	 is	 actually	 the	 opposite,	 that	 in	 the	 very	moment	when	 you	
think	 you	 are	 dis-covering	 something	 you	 are	 covering	 it;	 your	 words	 create	 simulacrum,	 the	
fantasy	form	of	separate	entities.		

The	seamless	flow	is	unborn.		It’s	here	but	it	is	not	here	as	anything	in	particular.		It	comes	
into	existence	because	when	we	name	things	we	forget	that	we	have	done	the	naming,	that	we	
have	done	the	separating,	and	then	we	come	to	believe	that	this	entity	is	existing	in	and	of	itself.	

For	example,	I	have	a	watch	here,	and	the	watch	is	on	a	blue	cloth.		I	am	now	lifting	the	
watch	and	putting	 it	on	a	carpet	which	 is	not	blue.	 	The	watch	 is	always	somewhere	and	all	 the	
places	are	connected	together.		As	we	see,	if	we	stand	outside	when	the	wind	blows	on	the	hill,	all	
the	bits	of	grass,	all	the	leaves	in	trees,	are	moving.		Millions	of	things	are	moving	at	once;	there	is	
always	 something	 occurring.	 	 Now,	 the	watch	 is	making	 its	 sacred	 journey	 back	 onto	 the	 blue	
cloth	[James	picks	up	the	watch].		Nothing	has	changed.		What	is	the	difference	between	the	blue	
cloth	and	the	carpet?		A	series	of	names.		They	arise	at	the	same	moment	in	our	experience.		It	is	
not	 that	one	arises	and	then	the	other	arises,	but	 that	 in	 the	moment	of	arising	we	add	on	our	
categorisations.		Firstly,	we	add	the	categories	which	we	take	to	be	pure	description:	this	is	blue,	
this	is	fawn.		Then	we	add	associations	on	to	that:	whether	we	have	seen	this	before	or	not,	and	
with	 that	 goes	 the	 feeling	 tone,	 ‘we	 like	 this’	 or	 ‘we	 don’t	 like	 this’.	 	 These	 feelings	 and	
descriptions	are	not	in	the	cloth	nor	in	the	carpet.	

This	takes	us	back	to	the	first	part	of	this	sentence	when	Maitripa	says:	 ‘everything	that	
there	is,	is	your	own	mind.’		This	takes	us	back	to	these	three	points	of	the	refuge:	the	mind	is	the	
emptiness	of	 the	Dharma,	 the	awakened	radiance	of	 the	Buddha	and	the	connected	 interactive	
flow	of	the	Sangha.		Everything	that	we	experience	is	arising	out	of	this	open	empty	dharmadhatu,	
illuminated	by	the	radiance	of	the	mind.	

When	we	say	the	radiance	of	the	mind	it	means	the	radiance	of	my	mind.		However,	this	
is	the	radiance	of	my	mind	before	it	became	'me'.		That	is	to	say,	it	is	prior	to	any	discrimination	of	
self	 and	 other.	 	 The	 discriminations	 of	 self	 and	 other	 are	 the	waves	 or	 the	movements	 of	 the	
energy	of	the	mind.	 	 ‘The	telephone’,	 ‘my	money’,	and	‘me’	are	moving	together	and	this	 is	the	
energy	of	the	dharmadhatu.	

Christians	are	troubled	by	questions	such	as,	‘How	could	God	have	allowed	Auschwitz	to	
occur?’	 	 We	 buddhists	 have	 the	 same	 problem:	 ‘How	 can	 all	 this	 crap	 come	 out	 of	 the	
dharmadhatu?’	or	‘How	can	the	radiant	mind	of	the	Buddha	give	rise	to	all	the	nonsense	that	lives	
in	 me?’	 	 Only	 meditation	 will	 show	 the	 answer	 to	 that.	 	 The	 more	 we	 stay	 present	 with	 the	
ground,	the	discriminations—the	‘this	is	nonsense’,	‘this	is	a	waste	of	time’,	‘this	is	stupid’,	‘this	is	
wonderful’,	‘this	is	deep	and	meaningful’	and	so	on—start	to	dissolve.		This	is	why	we	should	be	
careful	not	to	have	too	many	ideas	about	who	the	Buddha	is.		Such	certainties	may	give	us	a	sense	
of	power	and	control	but	in	relation	to	our	own	lives	we	then	find	we	have	no	control.	

Looking	 for	 truth	 in	 externals	 means	 that	 meaningful	 things	 may	 be	 found—we	 can	
separate	the	wheat	from	the	chaff;	we	can	separate	the	gold	from	the	raw	ore.		Think	how	much	
of	 your	 life	 you	 have	 spent	 reading	 books,	 talking	with	 people,	wandering	 around	 in	 your	 own	
thoughts,	 thinking	about	work,	 family,	going	 to	 the	cinema,	and	how	 little	 time	you	have	spent	
looking	 at	 the	 actual	 nature	 of	 the	 mind.	 	 This	 is	 the	 way	 in	 which	 we	 become	 fascinated	 by	
externals.		
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By	 'externals'	he	does	not	mean	trees	and	buses	and	cars.	 	 It	 includes	 these	however	 it	
mainly	means	all	your	thoughts,	feelings	and	sensations;	'external'	means	all	that	manifests.		And	
it	is	very	difficult	to	find	your	own	nature	and	the	true	nature	of	all	phenomena	by	looking	in	the	
particularities	of	phenomena.		

Maitripa	is	saying	that	everything	is	the	fruit	of	your	mind,	everything	is	your	mind;	steam	
is	water,	ice	is	water.		All	your	thoughts,	all	the	trees,	all	the	spaceships—this	all	is	the	mind.		You	
won’t	 find	 the	mind	 by	 looking	 at	 what	 arises	 from	 your	 mind.	 	 However,	 when	 you	 find	 the	
source,	the	ground,	then	your	relation	with	all	that	arises	changes.		

All	appearances	are	essentially	empty	as	in	a	dream	

He	continues	saying:	‘All	appearances	are	essentially	empty	as	in	a	dream.’	Clearly,	when	
we	have	dreams	we	seem	to	be	experiencing	something	real—we	are	in	the	dream—it	rings	true.		
And	yet,	when	we	wake	up	we	realise	it	was	only	a	dream.		He	is	saying	that	waking	and	dreaming	
are	similar	since	everything	that	appears	has	the	concrete	quality	of	being	impactful.		Just	as	in	a	
dream,	if	nice	things	happen	you	are	happy,	and	if	terrifying	things	happen	you	are	afraid	and	real	
terror	arises.		Now,	when	we	awaken	from	a	dream	we	awaken	out	of	the	dream.		However	when	
we	 awaken	 in	 terms	 of	 'dharma	 awakening',	 we	 awaken	 in	 the	 dream.	 	 That	 is	 to	 say,	 we	
recognise	that	everything	is	simply	an	illusory	appearance.	

Many	things	seem	to	be	true,	separate,	intense	and	different,	and	yet	they	are	all	simply	
names	put	by	our	own	mind.		To	say	that	they	are	illusory	doesn’t	mean	that	they	don’t	exist	at	
all,	but	that	they	don’t	exist	truly.			

In	 the	 level	 of	 the	 mahayana	 this	 is	 understood	 in	 terms	 of	 form	 and	 emptiness.		
Everything	we	 see	 in	 this	 room	 is	 a	 form.	 	 Form	 is	 defined	 by	 shape	 and	 colour.	 	We	 see	 the	
shapes	and	colours	of	different	people’s	bodies,	the	clothes	they	wear,	their	postures	and	so	on.		
However,	each	of	these	forms	is	empty	in	the	sense	that	it	has	no	inherent	self-existence;	it	is	not	
internally	defined;	we	understand	the	shape	of	a	person’s	body	by	what	is	not	their	body,	by	what	
is	around	them.		And	you	can	analysis	each	thing	and	see	the	absence	of	inherent	self-nature	in	it.		
Therefore,	 although	on	 the	 level	 of	 form,	 each	 of	 the	 people,	 each	 of	 the	 objects	 in	 this	 room	
seems	 to	 be	 uniquely	 and	 inherently	 itself,	 on	 the	 level	 of	 its	 emptiness,	 of	 its	 absence	 of	
inherent-self-nature,	all	things	have	the	same	nature	and	there	is	no	difference	between	them	at	
all.	

For	example,	imagine	that	on	the	wall	behind	me	there	is	a	big	mirror.	When	you	look	in	
the	mirror	 you	 see	 the	 room;	 the	 room	appears	 to	be	 in	 the	mirror	but	 there	 is	nothing	 in	 the	
mirror.		The	mirror	is	a	surface	so	it	can't	have	anything	inside	it.		However,	when	we	look	at	it,	it’s	
immediately	obvious	that	there	are	a	lot	of	things	in	there.	Different	people,	they	are	all	in	there!	
The	differences	are	there	and	yet	it	is	all	just	a	reflection.—	

You	 could	also	 take	a	nice	 friendly	 group	photo	and	afterwards	 look	at	 the	photograph	
and	say,	‘Ah,	there	is	Robert,	I	remember	him.’		However,	Robert	is	not	in	the	photograph.		In	fact	
nobody	 is	 in	 the	photograph.	 	We	 say,	 ‘Look	at	 the	photo,	do	you	 remember	all	 those	people?		
See	who	is	in	it!’	Nobody	is	in	it.		It	is	just	a	piece	of	paper.		However,	when	we	look	at	it	people	
are	 in	 it.	 	 Like	 this—we	see	 the	world—‘aaH!’—it	all	 seems	 to	be	 like	 that.	 	 It	 is	not	 like	 that—
but—it	is	like	that.		This	is	the	Buddha’s	teaching	of	the	middle	way	and	it	runs	through	every	level	
of	his	teaching:	you	can’t	say	it	is;	you	can’t	say	it	isn’t.		You	can’t	say	it	neither	is	nor	isn’t.		And	
you	can’t	say	it	both	is	and	isn’t.		It	is	revealed	in	an	instant	as	'just	as	it	is'.		And	that	is	the	nature	
of	this	illusion.	
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Mind	also	is	just	movement	of	memory	and	ideas	

He	continues:	 ‘And	mind	also	 is	 just	 the	movement	of	memory	and	 ideas’.	 	We	see	 this	
when	we	 sit	 in	meditation:	 always	 something	 is	 going	on.	 	 People	 think,	 ‘Oh	 there	 is	 too	much	
happening	in	my	mind	and	I	need	to	calm	it	down.’		However,	the	mind	is	just	an	autobahn;	there	
is	always	something	going.		Even	at	4	o'clock	in	the	morning	some	big	truck	is	going	on	a	journey.		
And	 just	 as	 you	 can	 experience	many	 bad	 drivers,	 in	 the	mind	 there	 are	 all	 kinds	 of	 thoughts	
coming	and	going,	not	paying	much	attention	to	each	other.	 	This	 is	what	 it	 is:	 just	stuff	coming	
and	going,	coming	and	going.		We	try	to	sort	it	out,	we	try	to	select	the	bits	we	like	and	remove	
the	 bits	 we	 don’t	 like.	 	 However,	 because	 movement	 is	 always	 occurring,	 good	 things	 go	 by	
themselves	 and	 bad	 things	 go	 by	 themselves.	 	 To	 spend	 your	 time	 trying	 to	 control	 this	 is	
ridiculous.	

Without	inherent	self-nature	and	being	empty	in	essence	it	is	like	the	sky	

	He	then	says:	 ‘Without	inherent	self-	nature	it	is	 like	the	energy	of	the	wind	and	being	
empty	in	essence	it	is	like	the	sky.’		You	can’t	catch	the	wind	and	you	can’t	make	the	wind	happen.		
When	you	go	out	in	the	countryside	nowadays	you	see	big	windmills	everywhere	and	if	there	are	
ten	it	seems	to	me	that	only	five	are	turning.		Maybe	the	wind	isn’t	right	for	the	other	five;	wind	is	
very	unpredictable	and	you	can’t	‘get	it’—the	mind	is	like	the	wind.	

In	yoga	we	have	 the	 idea	of	an	 inner	wind,	 the	prana,	which	moves	 through	 the	subtle	
channels	and	is	the	vehicle	on	which	the	thoughts	are	travelling.		Milarepa	and	many	people	have	
said	that,	‘In	the	way	that	a	man	rides	on	a	horse,	thoughts	ride	on	this	wind.’		It	can	take	a	lot	of	
time	to	tame	a	wild	horse.		It	can	take	a	lot	of	time	and	yoga	to	tame	the	winds	of	the	body.	Even	
then	 it	 probably	 would	 not	 equip	 you	 live	 and	 work	 in	 the	 world	 because	 you	 would	 still	 get	
disturbed.	To	be	alive	in	the	world	is	to	be	disturbed.		Is	it	better	not	to	be	disturbed?			

Maitripa	says	that	‘Without	inherent	self-nature	it	is	like	the	energy	of	the	wind.’		and	so	if	
it	doesn’t	have	an	inherent	self-nature	how	will	you	catch	it?	

Where	I	 live	in	London	there	is	a	little	park	nearby	and	it	is	a	favourite	walking	place	for	
people	with	dogs.	 	You	see	people	with	their	dogs,	they	throw	a	ball	and	their	dog	runs	after	 it.		
Then	 another	 little	 dog	 comes	 by	 and	 the	 first	 dog	 goes	 to	 sniff	 the	 bottom	 of	 the	 other	 dog.		
Then	 the	 owner	 of	 the	 dog	 shouts,	 ‘Rover,	 Rover!	 Come	 here!’	 but	 the	 dog	 is	 sniffing	 away,	
because,	 although	 it	 has	 got	 used	 to	 human	 beings	 shouting	 ‘Rover!’	 at	 it,	 the	 dog	 is	 not	 fully	
convinced	 that	 it	 is	 Rover.	 This	 is	 how	 the	 innate	 freedom	 of	 the	 dharmakaya	 manifests	 in	
animals.	Compared	with	the	sophistication	of	languages	the	smells	of	a	bottom	are	much	better.	
The	point	being	made	is	that	when	things	are	like	the	wind	you	can’t	catch	them.			

Grow	up	in	a	family,	our	parents	are	trying	to	control	us.		Are	children	controllable?		No.		
You	have	 to	be	nice	 to	 them	and	sometimes	 they	do	what	you	want	 them	to	do	but	you	don’t	
have	much	power	over	 them.	 	 It	 is	 the	same	 in	relationships	and	at	work	with	colleagues.	 In	all	
these	 situations	 the	 fantasy	 of	 control	 is	 very	 attractive	 but	 it	 doesn’t	 really	 work	 because	
actually,	we	 are	moving	 together	 in	 this	 great	 stream	 of	 existence	with	 other	 people.	 	We	 are	
moving	and	turning,	our	energy	is	arising	and	moving	out,	and	the	energy	of	the	world	is	swirling	
around	us	and	impacting	us.		

Essentially,	what	we	need	to	do	is	feel	the	arising	quality	of	our	existence	and	the	arising	
quality	of	 the	energy	 in	 field	around	us	and	work	collaboratively	 to	bring	 these	 into	a	harmony	
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which	lasts	a	moment—and	do	it	again—and	then	again.		That	is	to	say,	meditation	practices	such	
as	shamata	one	pointed	attention	 for	calming	 the	mind,	or	yogic	breathing,	where	we	hold	 the	
wind	 in	order	 to	diminish	 the	 flow	of	 ideas,	are	very	helpful	as	a	practice,	but	 they	are	not	 life	
itself.	 	 These	 are	 artifice,	methods,	ways	 of	 constructing	 something	 for	 a	while.	 	 They	 show	us	
something	but	we	don’t	need	to	keep	looking	again	and	again	in	the	same	way	in	the	same	place	
otherwise	it	turns	into	a	prison.		

	Maitripa	also	says	that	the	mind,	being	'empty	in	essence,	it	is	like	the	sky.’	Therefore,	he	
is	saying	everything	that	arises	 in	the	mind	 is	 illusion	because	the	mind's	nature	 is	 like	the	wind	
and	like	the	sky.		By	'sky'	he	means	the	infinity	of	space,	with	no	limits	at	all,	no	boundary,	no	top,	
no	bottom,	no	corners,	no	shapes,	no	colours;	empty	of	everything—just	open—and	within	this	
the	wind	is	blowing.	This	is	meditation.		

We	sit	in	the	meditation	and	all	kind	of	weird	stuff	is	going	on.		If	your	mind	wasn’t	empty	
there	wouldn’t	be	space	for	all	 this	stuff.	What	 is	this	stuff?	 	 It	 is	energy.	 	And	the	energy	has	a	
double	move:	it	both	displays	and	then	comments	on	itself.		For	example,	something	happens	and	
then	 you	 suddenly	 think,	 ‘Oh!	 	 I	 should	 be	meditating,	 that	was	 stupid.’	 	 However,	 that	 is	 just	
another	 burst	 of	 energy.	 	 Imagine	 if	 you	 have	 five	 children	 and	 they	 are	 always	 pushing	 each	
other:	‘Yeah,	but	it	is	not	my	fault,	he	pushed	me	first!’	In	that	way,	round	and	round	and	round	
thoughts	chase	each	other,	just	like	the	wind.	

What	does	the	wind	do?		Going	here	and	there	and	not	doing	anything?	The	wind	doesn’t	
produce	anything.	 	What	do	 these	 thoughts	produce?	 	Nothing	much.	 	 If	 you	have	a	wind-farm	
you	can	make	electricity;	if	you	have	attachment	you	can	make	samsara.	It	is	the	same	thing.		It	is	
the	channelling	of	the	creative	energy	to	produce	something,	as	well	as	being	everything	which	is	
produced,	but	 it	 is	always	wind.	 	That	 is	to	say,	your	existence	exists	through	time,	moment-by-
moment-by-moment-	by-	moment.		We	cannot	go	back	in	time,	we	cannot	leap	into	the	future;	all	
we	have	is	this	moment.		What	has	happen	has	already	gone	and	we	don’t	know	if	our	plans	will	
come	to	fruition;	they	are	just	illusions.		It	doesn’t	mean	they	don’t	exist	at	all	but	that	they	exist	
as	form	and	emptiness.	 	You	can’t	throw	them	away	and	say,	‘Nothing,	nothing,	nothing,	I	don’t	
need	 any	 of	 it’	 because	 without	 them	 you	 would	 not	 be	 able	 to	 function	 in	 the	 world	 and	
communicate	with	 other	 people.	 	 On	 the	 other	 hand	 if	 you	 take	 it	 as	 too	 real	 that’s	 a	way	 of	
cheating	yourself.	What	has	happened	 to	us	 in	our	 life	 is	not	 just	one	 story	but	many	different	
stories:	we	tell	the	same	events	in	different	ways	according	to	the	people	we	meet,	according	to	
our	age,	according	to	our	mood.	

Therefore,	what	is	important	here	is	to	relax,	relax	into	the	infinite	sky-like	nature	of	your	
mind	and	allow	the	winds	of	events,	of	subject/object,	hope/	fear,	to	blow.		Dzogchen	texts	often	
say,	‘Whatever	comes,	comes.		Whatever	goes,	goes.’		It	is	just	like	that—wind	and	space.			

All	that	is	possible	abides	in	evenness	like	the	sky.	Thus	do	I	express	the	great	seal.	

He	then	continues	by	saying:	‘Everything	that	is	possible	abides	in	evenness	like	the	sky.	
Thus	 do	 I	 express	 the	 great	 seal.’	 	 That	 is	 to	 say	 on	 the	 level	 of	 conceptualisation	 and	
differentiation	all	phenomena	are	unique	and	have	their	own	different	aspects.		And	yet,	actually,	
their	nature	is	always	the	same	and	so	they	are	even	like	the	sky.		For	example,	in	the	sky	there	
are	many	clouds,	many	kinds	of	clouds.	 	When	you	look	at	them	you	see	many	different	shapes	
and	all	of	these	clouds	are	made	of	water.		The	water	is	the	same	in	all	the	clouds	but	the	clouds	
don’t	 look	 the	 same;	 on	 the	 level	 of	water	 they	 are	 even,	 on	 the	 level	 of	 shape	 they	 are	 very	
different.		It	is	just	like	that.		You	can	carve	ice	into	many	different	shapes,	sculptures,	containers	
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for	caviar	and	so	on,	but	 it	 is	still	 just	 ice.	 	You	 look	at	 it	and	you	think,	 ‘Ah,	 it’s	 like	a	swan,	 it’s	
incredible,	how	do	they	do	that?’	but	it	is	not	a	swan	it	is	ice.		This	is	not	samsara	it	is	empty.			

One’s	own	essence	cannot	be	demonstrated	and	so	the	very	nature	of	the	mind	does	
not	move	from	nor	modify	the	actual	state	of	the	great	seal.		

Then	he	says,	‘One's	own	essence	cannot	be	demonstrated	and	so	the	very	nature	of	the	
mind	does	not	move	from	or	modify	the	actual	state	of	the	great	seal.’		This	means	that	the	mind	
itself,	because	it’s	like	space,	doesn’t	appear.		

Now,	I	am	talking	and	I	am	saying	things	so	you	can	form	some	kind	of	opinion	about	me.		
It	will	be	clear	that	 I	have	a	personality	of	sorts	which	you	could	see	as	patterns	of	 traits	which	
manifest	in	reasonably	similar	forms	through	time.		Therefore,	when	I	am	speaking	am	I	showing	
myself?		I	am	the	one	who	is	speaking,	so	what	does	that	show	you	about	me?		What	is	revealed?		
Patterns	of	 thoughts,	aspects	of	education,	and	kinds	of	practice	are	revealed.	 	This	 is	a	kind	of	
wind,	blowing	bits	of	history	and	this	and	that.		Where	is	the	wind	blowing?		It’s	blowing	in	space	
like	the	sky.		When	I	am	speaking	the	words	are	coming	from	various	things:	on	the	level	of	social	
psychology	 they	 arise	 out	 of	 my	 history,	 the	 matrix	 of	 my	 interactions	 in	 my	 childhood,	 the	
cultural	determinants	and	so	on.		On	the	level	of	actuality	the	words	arise	from	emptiness.		That	is	
not	 because	 I	 have	 some	 special	 connection	 to	 emptiness,	 but	 because	 emptiness	 is	 the	 only	
factory.	 	 You	 also	 have	 emptiness	 as	 your	 factory;	we	 all	 come	 from	 the	 same	 source.	 	 As	 the	
energy	manifests	from	that	source	it	shines	through	the	various	textures	of	habit	and	so	on;	these	
are	 the	patterns	of	 our	 existence.	 	Most	 of	 the	 time	 that	 is	what	 catches	our	 attention.	 	What	
appears	 to	 be	 the	 unique	 separate	 essence	 of	 the	 individual	 is	 them	 revealing	 themselves,	
speaking	their	truth,	showing	us	what	they	have	learnt.	

When	there	is	no	water	in	my	cup	I	have	to	pour	water	from	the	container	into	the	cup.		
This	tends	to	be	how	we	see	people:	we	think	that	in	their	childhood	they	had	many	experiences	
which	put	‘stuff’	into	them	and	now	they	are	full	of	this	stuff.		On	one	level,	of	course,	that	is	true:	
I	haven’t	studied	German,	I	don’t	speak	German,	so	German	doesn’t	come	out	of	my	mouth;	we	
can’t	just	channel	it	through	the	ether.		However,	on	a	direct	and	immediate	level,	every	speech	
act,	every	thought,	every	sensation,	every	movement	of	the	body	is	arising	directly	as	the	energy	
of	this	spacious	open	dimension.		This	ground	is	not	something	you	can	see:	I	can	tell	you	about	
my	childhood,	I	can	tell	you	about	my	experience	of	being	at	school,	of	learning	to	read	and	so	on;	
this	 is	a	telling	about	arisings,	but	how	can	 I	 tell	you	about	the	ground	of	the	arisings?	 	What	 is	
there	to	point	at?		I	could	take	you	to	Scotland	and	show	you	the	school	that	I	went	to.		I	can	show	
you	 the	 swimming	baths	where	 I	 learnt	 to	 swim.	 	However,	 I	 can’t	 show	you	my	mind.	 	 This	 is	
what	 Maitripa	 is	 saying:	 the	 mind	 cannot	 be	 demonstrated.	 	 And	 it	 cannot	 be	 demonstrated	
because	it	is	not	an	object;	it	is	not	a	manifestation.		It	is	the	ground	of	manifestation.		

Normally	we	take	 it	 that	we	are	our	history,	we	are	our	personality,	we	are	constituted	
out	of	things	which	can	be	known.		And	because	we	are	constituted	out	of	these	knowable	things	
we	should	be	able	to	organise	them	properly,	like	Lego.		But	that	is	not	actually	the	case:	we	learn	
to	show	the	world	that	we	are	reliable	responsible	proper	citizens,	professional	people	and	so	on	
but	is	that	what	it	is	really	like	to	be	yourself?		Are	you	not	a	little	bit	strange?		Is	it	not	rather	odd	
to	be	yourself?		Are	you	a	little	bit	confused	by	who	you	are?		Maybe	that	is	because	you	are	not	
really	anyone.		Maybe	you	are	‘many-one’.		So	how	can	you	organise	yourself	if	you	are	multiple?		
This	 is	a	very	profound	thing	in	these	particular	kinds	of	buddhist	teaching:	 it	says	that	who	you	
really	are	is	something	completely	ungraspable	and	in	that	lies	great	freedom.		Not	the	freedom	
to	delinquently	go	and	do	whatever	you	want,	but	to	recognise	that	‘because	you	are	not	a	fixed	
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thing	 you	 actually	 reveal	 yourself	 as	 many	 different	 possibilities’.	 	 And	 these	 different	
manifestations	appear	in	the	world	either	in	a	self-referential	or	in	a	connected	way.	

I	think	it	is	probably	fair	to	say	that	a	lot	of	the	time	we	are	very	self-absorbed.		We	worry	
about	our	own	situation;	even	rather	unimportant	details	of	our	lives	will	disturb	and	perplex	us.		
And	then	we	shift	to	being	 impulsive;	we	throw	our	 lives	 into	a	particular	direction,	abandoning	
ourselves	into	things	which	seem	very	important	and	yet	are	not	very	helpful.		That	can	be	work,	
it	 can	 be	 drinking	 alcohol,	 smoking	 cigarettes,	 gossiping,	 binge	 eating,	 any	 kind	 of	 thing;	 we	
suddenly	find	we	have	to	do	it.		

This	is	what	often	happens	to	the	energy—instead	of	revealing	itself	as	many	possibilities	
and	being	relational—it	becomes	little	spirals	of	self-obsession.		This	is	because	we	don’t	feel	part	
of	the	world.		Duality	is	the	experience	of	being	essentially	separate	from	what	is	around	us	and	
so	we	 feel	we	should	be	able	 to	decide	how	we	will	be	 in	 the	world.	 	However,	 if	we	relax	and	
open	and	experience	the	illusory	nature	of	phenomenon,	our	being	is	already	always	in	the	world.		
In	 this	way,	 being	 completely	 un-separated	 from	 the	world,	 the	world	will	 show	us	 how	 to	be.		
That	 is	 to	 say,	 the	 unborn	 open	 spaciousness	 of	 ourselves	 reveals	 an	 infinite	 potential	 which	
comes	into	precise	manifestation	according	to	the	circumstances,	not	constrained	by	a	reference	
about	‘who	I	really	am’.			

Therefore,	since	the	nature	of	 the	mind	cannot	be	demonstrated	because	 it’s	 infinite,	 it	
has	no	limit.		As	he	said	before,	‘the	very	nature	of	the	mind	does	not	move	from	or	modify	the	
actual	 state	 of	 the	 great	 seal.’	 That	 is	 to	 say,	 nothing	 that	 happens	 can	 destroy	 the	 absolute	
integration	of	all	phenomena	and	the	ground.			

In	 the	 tantric	 tradition	 they	 talk	 about	 samaya.	 	 Samaya	means	 a	 commitment	 or	 vow,	
whereby	 you	 align	 yourself	 with	 a	 practice	 and	 that	 practice	 is	 going	 to	 be	 your	 bridge	 into	
liberation.	 	 However,	what	Maitripa	 is	 saying	 here	 is,	 ‘Don’t	worry.	 You	 can’t	 leave	 this	 family.		
Whatever	you	have	done,	even	if	you	are	a	very	bad	person,	even	if	you	are	a	very	stupid	person,	
you	are	inseparable	from	mahamudra.’		The	mahamudra	is	not	created	out	of	the	qualities	of	your	
personality,	 it	 is	not	grown	out	of	millions	of	mantras,	and	it	 is	not	developed	by	devotion.	 	 It	 is	
how	 things	 are	 and	 how	 you	 are	 is	 part	 of	 how	 things	 are.	 	 Therefore,	 if	 you	 are	 a	 lazy	 stupid	
waste	of	 space	 this	 is	 an	 aspect	of	mahamudra	 and	 if	 you	are	 a	 great	 scholar	 and	a	wonderful	
saint	this	also	is	an	aspect	of	mahamudra;	it	has	the	same	nature.		

If	one	can	truly	realise	this	then	all	phenomenal	appearances	become	the	great	seal	

He	continues	by	 saying:	 ‘If	one	can	 truly	 realise	 this	 then	all	phenomenal	appearances	
become	 the	 great	 seal.’	 	 This	means,	 your	 depression,	 your	 anxiety,	 your	 self-doubt,	 your	 self-	
hatred,	is	also	mahamudra.		As	he	said	earlier,	‘looking	for	truth	in	externals	is	the	working	of	the	
confused	intellect.’			All	the	things	we	say—‘I	wish	I	wasn’t	so	selfish’;	‘I	really	have	to	work	harder	
at	this’;	‘I	must	remember	to	say	that’;	‘I	must	not	say	that	again.’—this	little	shopping	list	that	we	
run	 in	 ourselves	 all	 the	 time,	 from	 the	 point	 of	 view	of	mahamudra,	 is	 just	 the	working	 of	 the	
confused	intellect.	

It	is	not	wrong	or	bad	in	itself	but	it	is	the	problem	of	auto-apotheosis.		In	samsara	each	of	
us	is	the	place	of	God:	I	am	in	charge	of	my	life,	it	is	all	up	to	me.	There	is	a	kind	of	humility	in	that	
we	are	never	quite	good	enough,	but	there	is	also	a	kind	of	pride	because	‘it	is	all	up	to	me’.		All	
that	we	hope	to	do,	all	the	ways	that	we	seek	to	develop	ourselves,	are	good	and	illusory.		All	the	
bad	things	that	we	do	are	bad	and	 illusory.	 	The	integration	of	the	infinite	space,	the	awareness	
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and	the	gestures,	 is	primordial.	 	 Inside	that,	 the	games	that	we	play—of	being	good,	being	bad,	
having	hopes	and	having	fears—are	just	splashing	waves	on	the	surface.			

When	we	see	 that,	every	phenomenon,	everything	 that	happens—good,	bad,	high,	 low,	
wanted,	not	wanted—is	inseparable	from	mahamudra.		Therefore	we	should	live	our	lives	in	the	
manner	of	a	dream,	develop	compassion	in	the	manner	of	a	dream,	helping	others	in	the	manner	
of	a	dream,	not	 taking	 the	 faults	or	 virtues	of	others	 too	 seriously,	or	our	 faults	or	our	virtues.		
Because,	if	we	do	that	then	we	become	the	judge:	‘This	is	good.’;	‘This	is	bad.’	These	are	names	
put	by	mind;	this	is	‘I’,	‘me’,	‘myself’	at	the	centre	of	the	world	saying	what	is	what.		This	function	
of	being	the	law-giver	and	the	centre	is	itself	an	aspect	of	mahamudra.		It	is	not	that	you	have	to	
stop	doing	it—you	can	be	bossy	and	controlling	if	you	like—all	that	is	required	is	to	recognise	that	
it	is	also	an	illusion	and	not	take	it	too	seriously.		It	is	just	one	of	the	many	gestures	of	emptiness.		

This	is	the	great	all-pervading	natural	mode	

	And	so	he	says:	‘This	is	the	great	all-pervading	natural	mode.’		Natural	mode	here	is	the	
integration	of	awareness	and	emptiness.		It	is	all	pervading	because	there	is	no	limit	to	it	and	so	
all	phenomena	are	unborn	within	it.		This	is	your	own	nature.		This	is	your	nature	before	you	were	
born.	 	This	 is	your	 face	before	you	were	born.	 	This	 is	how	it	 is.	 	Therefore,	be	kind	to	yourself.		
Don’t	be	your	own	enemy.		Don’t	try	to	beat	yourself	like	a	donkey;	there	is	no	market	to	get	to.		
If	 the	 donkey	wanders	 off	 the	 road,	 if	 the	 donkey	 sits	 down	 in	 the	middle	 of	 the	 road—this	 is	
mahamudra.	

This	 is	 completely	 different	 from	 our	 ordinary	 way	 of	 seeing	 the	 world.	 	 Normally	 we	
think,	‘I	have	to	try	hard	to	improve	myself.’		However,	what	he	is	saying	here	is	that	the	work	has	
already	been	done.		Have	a	holiday.		Don’t	take	yourself	so	seriously.		Relax.						

The	function	of	this	kind	of	text	and	how	should	we	listen	to	it		

I’d	like	to	say	something	about	the	function	of	studying	this	kind	of	text	and	also	how	we	
might	listen	to	it.		The	text	functions	as	an	invitation	to	realign	yourself.	It	is	a	kind	of	re-balancing.		
Maitripa	is	suggesting	that	we	have	centred	ourselves	in	a	way	that	is	off	balance	but	appears	to	
us	as	if	it	is	balanced	and	therefore	we	are	constantly	having	to	re-balance.		If	you’re	off	balance	
you	are	constantly	having	to	hold	yourself	 in	place;	you	move	and	that	doesn’t	really	work,	and	
then	you	move	and	you	move	again.		This	is	how	samsara	functions:	that	in	being	off	balance	but	
somehow	being	convinced	by	the	fantasies	we	have	about	other	people,	that	they	are	balanced,	
we	keep	on	trying	to	be	like	them.		In	that	way,	sometimes	we	see	that	people	with	big	cars	seem	
to	be	happy	and	so	we	want	a	big	car.		Or,	we	hear	from	someone	that	they	have	started	eating	
only	 organic	 food	 and	 they	 feel	 better	 and	 so	 we	 think	 we	 should	 do	 that.	 	 There	 is	 always	
something	that	one	can	do.	

	Recently	I	was	in	Austria	and	staying	with	my	good	friend	Sylvester.		He	introduced	me	to	
a	super	fruit	from	the	Mayan	civilisation.		When	I	left	he	gave	me	a	container	of	this	and	I	take	my	
spoonful	of	it	every	day.		I	am	not	sure	why	I	do	this,	I	don’t	know	whether	I	get	any	benefit	but	
somehow	 it	 would	 be	 a	 good	 idea	 if	 life	were	 better.	 	 And	 in	 this	way,	 ‘maybe	 this	will	 help’;	
‘maybe	that	would	help.’		If	we	look	back	in	the	course	of	our	life	there’s	always	been	something	
which	was	going	to	make	us	feel	better.		

Reflecting	on	where	these	teachings	have	come	from—whether	Tibet	or	India—these	are	
countries	with	 good	 healthy	 and	 organic	 food,	 there	 is	 not	 too	much	 stress,	 there	 is	 fresh	 air,	
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space,	exercise,	wonderful	blue	skies,	and	yet	the	teachings	seem	to	be	required	there;	people’s	
minds	are	still	 cooking.	 	That	 is	 to	 say,	even	good	objects	don’t	bring	 lasting	 results.	 	They	only	
bring	 momentary	 relief.	 	 Either	 the	 subject	 becomes	 distracted	 away	 from	 them,	 or	 they	
themselves	demonstrate	their	impermanence.			

Therefore,	 in	 studying	 the	 teaching,	 the	key	point	 is:	 ‘Don’t	 turn	 it	 into	another	object.’		
Otherwise	 it	 just	 becomes	 another	 prop	 that	 you	 lean	 on	 for	 a	 while	 and	 then	 start	 to	 forget	
about.	 	 Rather,	 use	 the	 text	 to	 help	 see	where	 your	 centre	 of	 balance	 is	wrong.	 	 For	 example,	
when	 you	 travel	 on	 an	 aeroplane,	 they	 say,	 ‘In	 the	 event	 of	 some	 difficulty	 make	 your	 way	
immediately	to	the	exit	and	don’t	take	any	possessions	with	you.’		That	is	to	say,	your	own	life	is	
more	 important	 than	 your	 possessions.	 	However,	we	 are	 very	wedded	 to	 our	 possessions;	we	
often	feel,	‘I	can’t	live	without	this.’	

For	example,	yesterday	in	the	British	newspapers	there	was	a	story	of	a	sixteen	year	old	
boy	 who	 had	 broken	 up	 with	 his	 first	 girlfriend	 and	 hanged	 himself	 because	 he	 felt	 that	 he	
couldn't	live	without	her.		This	is	very	sad.		In	the	world	there	are	many	women.		This	is	perhaps	
not	 a	 very	 romantic	 view	 but	 it	 is	 a	 fact:	 there	 are	 many	 women.	 	 Romeo	 and	 Juliet	 is	 an	
archetypal	sad	story;	overinvestment	in	the	object,	making	something	in	the	world	too	precious,	
too	 special	 and	 feeling	 that	 I	 can	 only	 be	me	 if	 I	 am	 with	 you	 is	 a	 way	 of	 madness.	 Maitripa	
pointed	 out	 that	 the	 objects	 on	 which	 we	 rest,	 on	 which	 we	 rely	 and	 take	 to	 be	 of	 absolute	
significance	in	our	lives,	are	simply	the	constructs	of	our	own	mind.			

Therefore,	what	is	our	nature?		It	is	emptiness.		Emptiness	is	very	difficult	to	get	hold	of.		
You	 will	 never	 get	 hold	 of	 it.	 However,	 it	 already	 holds	 you	 in	 its	 open	 embrace;	 we	 are	 the	
emergence,	we	are	the	energetic	display	of	emptiness.		That	is	to	say,	we	are	always	the	child,	we	
are	 never	 the	mother.	 	 However,	we	 act	 as	 if	we	 are	 the	mother,	 having	 to	 constantly	 do	 our	
domestic	cleaning	 in	the	whole	world;	organising,	controlling,	correcting,	making	things	the	way	
they	 should	 be.	 	 Because	 of	 this	we	 are	 always	 busy.	 	 Therefore	again	 and	again	 he	 is	 saying,	
‘Relax’.	 	Only	 if	you	relax	can	you	recognise	who	you	really	are.	 	 If	you	continue	to	make	effort,	
even	if	it	is	good	dharma	effort,	you	will	remain	in	the	House	of	Control—and	that	over-privileges	
manifestation.	

Therefore,	when	we	look	at	the	text	we	all	should	just	relax	and	feel	quite	easy	and	open.		
Although	the	transmission	of	these	teachings	is	through	semantics,	through	the	meaning	value	of	
each	word,	 it	 is	also	through	the	quality	of	the	mood	that	 is	created,	and	especially	through	the	
possibility	of	being	relax	and	open.		In	that	way,	just	allow	sound	to	come	and	go.		With	your	ears	
open	 in	emptiness	and	your	heart	open	 in	emptiness	 then	we	meet	 in	 this	 interaction	of	 space	
and	space.			

Remain	relaxed	in	your	uncontrived	nature	

Maitripa	continues:	‘Remain	relaxed	in	your	uncontrived	nature.’		What	does	this	mean?		
If	 you	 start	 to	 observe	 yourself	 you	will	 start	 to	 observe	 the	many	 tensions:	 the	muscles	 carry	
tension,	 there	 is	 always	 some	 background	 emotional	 excitation,	 and	 in	 particular	 we	 have	 the	
agitation	of	feeling	the	need	to	survive.		That	is	to	say,	we	scan	the	environment	all	the	time	for	
danger	 and	 advantage.	 	 Danger	 is	 anything	 that	 will	 upset	 ‘my	 situation’,	 will	 cause	 death,	
sickness,	difficulty	and	so	on.	On	the	other	hand	we	look	for	things	which	will	benefit	us,	make	us	
happy	and	so	on.		Both	are	an	agitation.		Maitripa	says	that	everything	is	equal	in	the	openness	of	
mahamudra:	when	bad	things	happen	to	us	we	feel	sad,	when	good	things	happen	we	feel	happy.		
If	 we	 say	we	 only	want	 happiness	 and	we	 don’t	 want	 sadness	 then	we	 condemn	 ourselves	 to	
anxiety.	 Nobody	 ever	 seems	 to	 achieve	 happiness;	 everybody	 get	 troubles.	 	 If	 everybody	 gets	
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troubles	then	troubles	are	normal.		If	part	of	growing	up	is	to	have	a	broken	heart	then	it	is	very	
sad	to	kill	yourself	when	you	are	sixteen.	 	Nevertheless,	we	feel,	 ‘You	don’t	know	what	it	 is	 like!	
You	don’t	understand!	You	don’t	know	what	it	is	like	for	me!’		This	is	our	narcissism.		This	is	to	not	
understand	that	we	exist	in	the	world	as	part	of	the	world	and	that	everything	that	happens	to	us	
happens	also	to	other	people.		For	sure,	some	sadness	will	come	into	your	life;	it	is	part	of	what	
happens.		Therefore,	we	just	have	to	learn	to	eat	it.		The	way	to	do	that	is	to	think,	‘This	is	what	it	
is.’	 	 Just	as	parents	have	 to	work	hard	 to	encourage	 their	 child	 to	 recognise	 that	everything	on	
their	plate	is	called	food	and	therefore	can	be	eaten—even	if	you	don’t	particularly	like	it,	it	is	still	
food—so	 the	 teaching	 of	 mahamudra	 is	 to	 say	 that	 ‘every	 experience	 is	 the	 food	 of	 your	
existence’.	 	The	fact	that	you	like	it	or	don’t	 like	it	doesn’t	make	it	 ‘not	food’.	 	 It	 is	the	non-dual	
inseparable	 flow	 of	 experience	 arising	 in	 this	 open	 dimension	 which	 is	 always	 pervaded	 by	
awareness.		Therefore,	part	of	our	ongoing	practice	is	to	stay	relaxed	and	open	and	allow	things	
to	be	as	they	are.		That	is	to	say,	they	will	not	be	as	we	want	them	to	be.	

In	order	to	do	this	we	have	to	de-centre	the	subject.		We	are	not	the	central	point	around	
which	the	world	is	turning	even	though	in	terms	of	our	individual	personal	identity,	we	are	part	of	
what	 is	 arising.	 	At	 the	 same	 time,	our	nature	 is	both	 infinite	openness	and	 infinite	awareness,	
inseparable.	 	 Therefore,	 as	 you	 listen	 to	 me	 talking	 just	 allow	 everything	 to	 arise	 and	 pass;	
sometimes	perhaps	you	feel	bored,	sometimes	perhaps	interested,	sometimes	distracted	by	a	car	
sound.	Just	allow	the	pulsation	and	moves	of	experience	to	arise.			

This	short	sentence,	‘Remain	relaxed	in	your	uncontrived	nature.’	is	very	helpful	because	
to	remain	relaxed	in	our	uncontrived	nature	is	to	recognise	how	contrived	we	are,	how	busy	we	
are	with	nonsense	and	all	kinds	of	opinions	running	though	us	all	of	the	time.		We	sit	to	meditate	
and	off	we	go	into	fantasies,	cooking	up	all	sorts	of	elaborate	stories.		This	is	contrivance.		We	are	
‘making’	when	there	is	no	need	to	‘make’;	always	thinking	that	we	have	to	add	value	into	what	is	
already	there.	

The	 founding	 Buddha	 in	 the	 Nyingmapa	 lineages	 is	 Kuntuzangpo,	 which	means	 always	
already	 good—everything	 absolutely	 as	 it	 should	 be.	 In	 the	 Kagyupa	 lineages,	 the	 founding	
Buddha	is	Dorje	Chang,	which	means	the	holder	of	the	vajra	or	the	one	who	is	inseparable	from	
the	vajra.		The	vajra	is	the	indestructible	nature;	this	is	the	inseparability	of	all	phenomena	from	
the	 open	 empty	 ground	 in	 which	 they	 all	 have	 the	 same	 quality,	 the	 same	 nature.	 	We	 don't	
believe	either	of	these;	we	believe	in	our	own	prejudices!		We	believe	that	our	own	feelings	tell	us	
the	truth	about	the	world	and	because	of	this	false	basis	we	are	condemned	to	being	always	busy	
and	 also,	 to	 always	 being	wrong.	 	 This	 is	 because	we	 take	 our	 particular	 reading	 as	 being	 the	
truth—but	 it	 is	 just	an	opinion.	 	Whatever	we	believe	about	anything	someone	else	will	believe	
something	 different.	 	We	 could	 interview	 the	 people	 in	 the	 local	 village	 here.	 	We	 could	 invite	
them	to	come	and	spend	Saturday	with	us	doing	this	kind	of	 thing.	 	 I	 imagine	not	many	people	
would	want	to	come	and	join	us	because	they	have	better	things	to	do:	weed	their	garden,	do	the	
shopping	before	Sunday’s	 lunch,	prepare	to	watch	football	 in	the	afternoon.	 	Who	is	to	say	that	
what	 we	 do	 is	more	 important	 that	 what	 they	 do?	 	We	may	 say	 that	 it	 is,	 but	 that	 is	 just	 an	
opinion.	 	 It	 is	 important	 to	 realise	 that	 so	 that	 we	 don’t	 suffer	 an	 over-inflation	 and	 end	 up	
thinking,	‘Oh,	these	poor	people	they	don’t	really	understand	the	holy	dharma.		We	must	pray	for	
them	and	will	dedicate	our	merit	for	them	so	that	one	day	in	a	future	life	they	may	get	just	a	little	
of	what	we	have	now.’		

This	natural	mode	is	free	of	thought	

Next,	Maitripa	says,	‘This	natural	mode	is	free	of	thought.’		It	is	important	to	understand	
what	‘free	of	thought’	means	here.	 	 It	doesn’t	mean	that	there	are	no	thoughts	at	all.	 	 It	means	
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that	 it’s	not	relying	on	thoughts.	 	For	example,	when	you	 look	 into	a	mirror	you	will	always	see	
reflections,	and	yet,	 the	mirror	 itself	 is	 free	of	 reflections.	 If	 the	mirror	were	actually	 filled	with	
any	one	particular	reflection	 it	would	not	be	able	to	show	the	next	object	and	the	next	and	the	
next.	 	 In	 the	very	moment	 that	 you	 look	 in	 the	mirror	and	 see	your	own	 face	 the	mirror	 is	not	
touched	by	the	reflection	that	it’s	showing.		It	is	free	of	the	reflection.		However,	if	you	had	a	ball	
of	dough	and	you	pressed	your	hand	onto	it,	when	you	took	your	hand	away	the	imprint	would	
stay.	 	The	dough	would	have	been	changed	by	 the	 impact	of	your	hand,	but	 the	mirror	doesn’t	
change	in	that	way.		Therefore,	this	natural	mode,	or	how	we	are,	our	own	awareness,	is	able	to	
show	everything	including	all	of	our	own	existence,	our	nose,	our	ears	and	so	on,	without	being	
conditioned	or	limited	by	them.		And	so	in	that	way,	it	is	free	of	thoughts.	

For	meditators	 this	 is	 very	 important,	 because	 often	when	we	 try	 to	meditate	we	 feel	
persecuted	by	our	own	thoughts.		It	is	as	if	they	are	the	enemy	trying	to	destroy	our	meditation.		
You	might	then	try	to	displace	the	thoughts	by	reciting	mantras	or	doing	visualisation,	or	by	using	
a	shamatha	practice	to	quietening	the	thoughts	however,	this	 is	a	sign	of	not	having	faith.	Since	
our	own	nature	 is	 inseparable	 from	Dorje	Chang	 this	means	 that	our	nature	 is	 indestructible	so	
why	are	we	so	worried	about	thoughts?		The	thoughts	come	and	go;	they	always	go.		Why	are	we	
so	troubled?		

We	have	decided	 that	 these	 thoughts	 shouldn’t	 be	 there	 largely	 because	we	 think	 that	
our	 thoughts	 determine	who	we	 are:	 ‘If	 I	 was	 a	 good	 meditator	 I	 wouldn’t	 have	 thoughts	 like	
that.’		How	do	you	know?		You	don’t	know	what	kind	of	movies	are	running	inside	Dorje	Chang’s	
head.	 	Maybe	he	 likes	Sex	 In	The	City.	 	Why	not?	 	 It	 is	 all	 the	 same.	 	Or,	maybe	we	 think	he	 is	
sitting	 there	quietly	with	 Johann	Sebastian	Bach.	 	These	are	 the	prejudices	and	projections	 that	
we	create,	creating	fantasies	that	simply	show	what	we	like,	what	is	our	opinion.		However,	when	
we	see	the	nature	of	vajra,	of	the	indestructible	quality,	the	empty	open	unborn	quality,	then	we	
don’t	need	to	have	any	fear	of	contamination.			

This	meditation	abides	in	itself	without	seeking	anything	else	

He	goes	on,	 ‘This	meditation	abides	 in	 itself	without	seeking	anything	else.’	 	 	That	 is	to	
say,	we	don’t	need	anything.		Lots	of	stuff	is	going	to	come,	something	is	always	happening,	but	
we	don’t	need	it.		The	mirror	doesn’t	need	the	particular	reflections	that	come;	it	is	not	improved	
by	beautiful	reflections,	it	is	not	harmed	by	ugly	reflections	and	so	the	mirror	is	free	of	a	selective	
intentionality	towards	the	world.	 	Therefore,	 for	meditators	this	means	that	we	 just	relax,	open	
and	allow	the	mind	to	display	itself	without	interfering.	

Of	course,	 ‘how	we	are’	opens	and	closes	doors	 in	 the	world.	 	Our	age,	our	health,	our	
education,	our	money;	all	of	these	things	open	and	close	doors.		That's		just	a	fact.		On	the	level	of	
manifestation	 everything	 operates	 according	 to	 dependant	 co-origination.	 	 Nobody	 can	 be	
omnipotent	 and	 get	 always	what	 they	want.	 	 It	 is	 not	 about	 a	will	 to	power,	 about	 a	 powerful	
subject	 acting	 on	 the	 world,	 but	 about	 the	 co-emergence	 of	 subject	 and	 object	 in	 a	matrix	 of	
many	many	causal	factors.			

And	so,	not	seeking	anything	else,	just	allow	things	to	be	as	they	are.		This,	again,	means	
to	relax.		You	don’t	need	anything	to	complete	yourself;	this	is	mahamudra;	it	is	something	which	
is	already	completed.		It	is	amazing.	

Personally,	 I	would	 like	to	have	a	holiday,	but	what	bit	of	me	needs	a	holiday?	 	Not	the	
quality	of	presence	or	awareness.		Sometimes	I	feel	so	tired	that	I	just	want	to	bang	my	head	on	
the	wall	 so	 I	can	 fall	asleep.	 	However,	 that	 is	 just	arising	and	passing,	and	then	something	else	
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comes—then	something	else…			The	one	that	is	aware	of	all	these	things	that	happen,	some	good,	
some	 bad,	 some	 happy,	 some	 sad,	 is	 not	 changing.	 	 Awareness	 is	 not	 improved	 by	 having	 a	
holiday.		Our	mood	is	improved	by	having	a	holiday,	our	tiredness	is	relieved	by	having	a	holiday	
but	the	indestructible	unborn	nature	does	not	need	a	holiday—which	is	just	as	well	since	it	never	
gets	a	holiday.	This	is	why	enlightenment	is	a	possibility.		

Meditation	that	goes	searching	is	just	the	working	of	the	confused	intellect	

Maitripa	continues,	‘The	kind	of	meditation	that	goes	searching	is	just	the	working	of	the	
confused	 intellect.’	One	 needs	 to	 understand	 this	 clearly.	 He	 is	 not	 saying	 that	 all	 the	 tantric	
practices	 and	 all	 the	 different	 kinds	 of	 metabhavana	 and	 paramitayana	 practices	 are	 wrong.		
These	 are	 primarily	 practices	 concerned	 with	 changing	 the	 patterns	 of	 manifestation	 and,	
generally	speaking,	if	there	is	less	turbulence	in	the	sphere	of	manifestation	it	is	easier	to	relax.	It	
is	 important	when	we	do	these	practices	to	recognise	why	we	are	doing	them.	 	No	practice	will	
make	 the	Buddha	nature.	 	 It	won’t	 be	 created	by	 anything	 since	 it	 is	 always	 already	 there.	 	 So	
when	 you	 engage	 in	 a	 practice	which	 seems	 to	 be	doing	 something,	 that’s	 going	 searching	 for	
something,	you	may	well	find	ways	of	developing	good	qualities,	however	you	will	not	find	your	
own	nature.		As	it	says	in	some	of	the	texts,	‘It	is	like	a	man	who	goes	out	looking	for	his	horse	on	
the	mountain	when	the	horse	is	safely	in	the	stable.'			

Better	quality	of	 thoughts,	 feelings	 and	 sensations	will	 not	 give	 you	 the	 ground	nature.		
The	ground	nature	is	the	ground	nature	of	bad	thoughts	as	well	and	good	thoughts.		Therefore,	on	
that	 level	you	don’t	have	to	go	searching	 for	anything	else.	 Just	be	present	with	 the	 immediate	
arising	of	thoughts	and	be	present	with	the	ground	from	which	they	come.			

We	may	 feel,	 ‘Oh,	 but	 I	 can’t	 meditate,	 my	 mind	 goes	 all	 over	 the	 place,	 I	 am	 always	
distracted.’		That	is	to	not	understand	your	mind.		Your	mind	cannot	go	all	over	the	place	because	
it	is	already	everywhere.		What	is	going	here	and	there	is	the	energy	of	your	mind.		For	example,	
as	 a	 good	parent	 you	 can	 sit	 in	 your	 chair	 quite	 relaxed	while	 your	 children	play	 but	 once	 you	
notice	that	your	children's	voices	are	changing	you	become	alert.		Perhaps	they	go	quiet;	maybe	
they	are	taking	something	that	they	shouldn't	from	the	kitchen.		Like	that—the	mind	doesn’t	have	
to	move—it	can	feel	the	qualities	of	energy.			

This	is	why	we	say	that	the	nature	of	the	mind	is	unchanging	but	the	energy	of	the	mind	is	
always	changing.	 	 In	 the	example	earlier	 it	 talked	of	 the	sky	and	the	wind,	 therefore,	when	you	
find	yourself	going	here	and	there,	very	distracted	and	unable	to	settle,	we	just	need	to	recognise,	
‘Oh,	I	am	the	wind.		The	wind	is	always	blowing	in	space,	I	am	already	in	space.’	That	is	it.			

In	the	absence	of	both	meditation	and	non-meditation,	how	shall	one	talk	of	
separation	or	non-separation?		

‘Just	 like	 the	 sky	 or	 a	 magical	 illusion,	 in	 the	 absence	 of	 both	 meditation	 and	 non-
meditation,	 how	 shall	 one	 talk	 of	 separation	 or	 non-separation?’	 	 Meditation	 here	 means	
intentional	meditation	towards	an	object	which	has	been	decided	on	in	advance.		Non-meditation	
means	 simply	being	present	with	whatever	 arises.	 	 Separation	means	 two	 things:	 one	 refers	 to	
separation	 from	 the	 ground	 nature	 in	 the	 beginning	 of	 ignorance,	 and	 the	 other	 refers	 to	
separation	from	samsara	to	return	to	the	original	nature.		Non-separation	means	the	unchanging	
nature	of	integration	of	all	aspects;	it	also	means	awakening	in	samsara	just	as	you	are.			
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So	what	he	is	saying	is	that	because	of	this	open	dimension,	because	the	mahamudra,	our	
nature,	 is	 like	 the	sky	or	 like	an	 illusion,	 there	 is	no	need	 to	make	any	of	 these	discriminations.		
That	is	to	say,	talk	and	effort	is	just	children	playing;	when	you	go	into	work	you	are	just	playing,	
even	if	your	work	is	very	important	and	very	serious,	it	is	just	playing.		Nothing	escapes	the	realm	
of	play,	because	it	is	illusion.	

Sometimes	we	feel	that	‘it	all	depends	on	me’	or	that	‘if	I	don’t	do	this	right	someone	else	
will	 suffer.’	 	But	people	are	always	 suffering.	 	You	can’t	 stop	 them	suffering	 if	 it	 is	 their	 luck	 to	
suffer.	Nor	does	it	mean	that	you	have	to	go	to	the	other	extreme	and	say,	‘Oh,	it	doesn’t	matter,	
let	it	happen	anyway.’		When	you	play	football	or	rugby	or	tennis	you	have	to	be	fully	there,	but	
you	also	know	that	 it	 is	a	game.	 	 It	 is	not	uncommon	for	 footballers	 to	kick	and	hit	each	other.		
This	is	when	it	is	not	a	game;	when	it	is	a	profession	and	people	get	a	lot	of	money,	millions	and	
millions	of	 euros	 for	 kicking	 a	ball	 around.	 So	 they	 take	 it	 very	 seriously,	 so	 seriously	 that	 they	
need	to	kick	someone	else	and	try	to	hurt	them.		This	is	how	the	idea	of	illusion	is	very	important.		
It's	 'not	nothing	at	all’,	 it's	not	truly	real;	 it’s	an	endless	game	of	participation:	 ‘I	am	part	of	 it,	 I	
play	my	part	but	I	am	not	in	control.’	 	Because	on	two	levels:	everything	arises	from	the	ground	
and	 everything	 is	 manifested	 in	 dependant	 co-origination.	 Both	 will	 give	 you	 a	 certificate	 of	
retirement—so	now	work	is	finished	and	it’s	playtime!			

All	virtuous	and	sinful	actions	are	liberated	by	the	knowledge	of	this	reality	

‘For	the	yogi	who	has	this	understanding	all	virtuous	and	sinful	actions	are	liberated	by	
the	knowledge	of	 this	 reality.’	 	 The	meaning	here	 is	 similar	 to	 the	expression	 ‘free	of	 thoughts’	
that	came	earlier.	 	 It	doesn’t	mean	that	the	yogi	 is	not	going	to	be	involved	in	activity.	 It	means	
not	 being	 very	 happy	 and	 proud	 of	 yourself	 if	 you	 do	 some	 good	 thing,	 not	 feeling	 sad	 and	
ashamed	if	you	do	bad	things,	but	maintaining	a	state	of	equality,	understanding	that	everything	
has	the	same	taste.		One	stays	present	and	aware	situation-by-situation-by-situation.		If	you	do	a	
good	thing	it	does	not	make	you	a	good	person.		If	you	do	a	bad	thing	it	does	not	make	you	a	bad	
person.		That	way	of	thinking	says,	‘I	am	the	factory	of	my	activity.’		But	where	do	thoughts	come	
from?		Where	do	actions	come	from?		They	come	from	the	unborn	nature.		They	don't	come	from	
your	factory.	You	are	not	sitting	at	the	managing	director’s	desk.		You	are	a	product	of	the	factory.		
So	be	present	with	awareness,	and	don't	over-invest.	

Afflicting	emotions	become	the	great	pristine	cognition	and	act	as	the	yogi's	friend.	

Then,	he	says,	 ‘All	mental	afflictions	become	the	great	pristine	cognition	and	act	as	the	
yogi's	friend,	just	as	a	fire	rushing	through	the	forest.’		When	the	fire	rushes	through	the	forest	it	
burns	everything:	big	trees,	small	bushes,	snails,	foxes;	everything	is	turned	to	ash.	 	 In	the	same	
way	with	the	realisation	of	emptiness	everything	becomes	like	ash,	but	a	very	shining	kind	of	ash.	
That	is	why	again	and	again	we	use	the	image	of	the	reflection	in	the	mirror;	nothing	is	there,	it	is	
like	everything	has	had	the	individual	essence	burned	right	out	of	it	and	so	it	can	show	what	it	is.	

Therefore	if	we	take	the	afflicting	emotions—stupidity,	anger,	desire,	jealousy,	pride,	and	
all	their	many	different	sub-categories—each	is	shown	as	a	quality	of	energy.		For	example,	when	
we	feel	angry	we	tighten	up,	our	breathing	changes,	the	mind	becomes	more	focused,	and	we	are	
very	clear	why	we	hate	the	person	and	we	want	to	tell	them	exactly	what	is	what.		This	is	called	
the	purification	of	anger	into	mirror-like-wisdom.		When	you	like	people	you	get	a	bit	hazy	about	
them,	you	don’t	see	them	quite	clearly,	but	when	you	get	angry	with	them,	then	you	start	to	be	
able	to	know	precisely	what	they	are.		Once	you	take	away	all	the	negative	associations	of	anger	
we	can	see	that	it’s	the	arising	of	a	particular	quality	of	clarity.		If	we	take	the	aspect	of	judgement	
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out	of	it—often	we	say,	‘You	are	really	bad’	or	‘I	don’t	like	what	you	do’	which	doesn’t	tell	us	very	
much	—we	see	very	precisely	what	has	occurred	and	what	is	it	that	we	don’t	like.	

It	is	the	same	with	desire.		When	we	have	desire,	we	go	towards	objects.		The	thing	that	
we	desire	becomes	very	important	and	all	the	other	things	fade	into	the	background.		Therefore,	
if	 we	 can	 relax	 the	 prejudice	 and	 place	 the	 quality	 of	 focused	 attention	 onto	 everything,	 then	
everything	becomes	an	object	of	desire.		In	Tibetan	this	is	called	sosor	togpai	yeshe	(So	Sor	rTog	
Pa'i		Ye	Shes).		This	means	the	wisdom	or	the	primordial	clarity	which	sees	each	thing	just	as	it	is.	
So	 if	 you	 think	 of	 something	 that	 you	 desire	 and	 see	how	 you	 hold	 it	 in	 your	mind—how	 you	
attend	to	it	carefully,	feeling	a	sense	of	value	in	the	object	and	your	attention	returns	to	it	again	
and	 again—you	 can	 bring	 this	 attention	 out	 into	 the	 world	 with	 every	 object.	 You	 can	 be	
interested	in	everyone	and	everything	that	you	meet,	and	through	that	develop	a	truly	aesthetic	
relationship	with	the	world.	 	Relaxing	our	former	selective	discrimination	we	can	experience	the	
full	impact	of	whatever	is	around	and	this	permits	the	optimal	possibility	of	relatedness.	

It	 is	 similar	 to	 the	 concept	 of	 empathy	 in	 psychological	 treatments.	With	 empathy,	 the	
person	who	is	the	therapist	is	required	to	drop	their	own	prejudices,	their	own	likes	and	dislikes,	
and	make	themselves	as	available	as	possible	to	receive	and	be	impacted	by	the	condition	of	the	
patient.	 	This	allows	the	therapist	 to	be	 interested	 in	every	aspect	of	 the	patient.	 	They	may	be	
saying	 something	 that	 the	 therapist	 has	 heard	many	 times	 before,	 however	 instead	 of	 putting	
them	into	a	diagnostic	category	on	that	basis,	they	have	to	remain	open	from	the	heart	to	receive	
the	person	as	they	are.	It	is	the	welcome	that	allows	the	revelation	of	being	of	the	patient	to	the	
therapist	as	well	as	to	the	patient	themselves.	

Likewise	when	we	bring	this	into	the	meditation	practice	and	are	open	to	all	things,	then	
they	reveal	themselves	truly	as	they	are,	free	of	our	projections,	prejudices,	and	so	on.		Therefore,	
in	this	way,	all	that	would	ordinarily	appear	as	a	limitation	shows	itself	to	be	inseparable	from	the	
primordial	 forms	of	wisdom,	and	so	whatever	occurs	 is	 the	yogi’s	 friend.	 	 For	example,	 say	you	
have	disappointments	at	work	or	in	a	relationship,	rather	than	elaborating	some	narrative	around	
this	saying,	‘Oh,	I	feel	so	bad,	I	need	to	phone	a	friend	because	this	shouldn’t	have	happened.’		you	
just	stay	with	the	sadness	and	disappointment.		Not	being	prejudice	against	disappointment	allow	
yourself	 to	 experience	 it	 directly:	 what	 is	 disappointment?	 	 What	 is	 sadness?	 	 What	 is	 hurt?	
Usually,	we	think:	‘I	don’t	want	to	know	what	it	is	and	I	certainly	don’t	want	to	have	it.’		However,	
if	 you	 allow	 yourself	 to	 stay	with	 it	 you	might	 find	 that	 it’s	 not	what	 you	 thought	 it	was.	 	 It	 is	
energy.		Where	does	this	energy	come	from?		‘It	comes	from	my	fucking	boss	that	keeps	stopping	
me	doing	what	I	want	to	do!’		However,	this	is	not	really	the	case.		It	is	the	ground	nature	which	
gives	 rise	 to	 this	 situation	 and	 it	 is	 an	 illusion.	 	 But	 what	 kind	 of	 illusion?	 The	 illusion	 of	
disappointment	is	not	the	illusion	of	falling	in	love	and	it	is	not	the	illusion	of	eating	an	ice-cream.		
One	has	to	stay	with	each	of	these	in	order	to	let	them	reveal	what	they	are.		One	has	to	not	fall	
into	them	in	terms	of	self-indulgence,	not	push	them	away	in	terms	of	self-protection,	but	just	be	
present	with	them—because	this	is	our	life.	

‘Today	I	am	sad.’		Is	it	OK	to	be	sad?		Usually,	people	ask,	‘Oh,	why	are	you	sad?	What	is	
wrong?’	‘Maybe	it’s	just	my	day	to	be	sad.’		‘Why	are	you	so	happy?	What	has	happened?’		In	that	
way	our	ordinary	 communication	 is	 always	asking,	 ‘What	 is	 the	 finite	 cause	 that	 has	generated	
this	event?’	 	This	 is	how	ordinary	social	 intercourse	and	friendliness	can	be	a	cause	of	stupidity.	
Similarly	in	psychoanalysis,	one	of	the	basic	rules	is	not	to	offer	reassurance	to	the	patient.	Why?	
Because	the	anxiety	that	the	patient	feels	 is	part	of	the	movement	that	will	open	up	the	psyche	
and	allow	communication	between	different	aspects.			
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Therefore,	when	meditators	are	meeting	together	it	is	very	important	to	allow	each	other	
just	to	be	as	they	are.		Sometimes	people	do	become	very	sad,	however	it	is	just	sadness.		Where	
does	 it	 come	 from?	 	 Look	again	and	 look	again.	 	When	 this	 superficial	 story	of	 ‘this	has	 caused	
that’	 is	 there,	 it	 is	not	un-true,	since	manifestation	occurs	due	to	dependant	co-origination,	and	
yet	 the	 entire	 dynamic	 matrix	 of	 dependant-co-origination	 is	 itself	 just	 the	 shining	 face	 of	
emptiness.			

So	the	key	thing	 is	 to	support	each	other	 in	understanding	how	our	experience—all	our	
experience—is	indeed	the	yogi’s	friend.	

How	then	shall	we	talk	of	going	or	staying?		

Maitripa	goes	on	to	ask:	‘How	then	shall	we	talk	of	going	or	staying?’	Should	I	stay	with	
this	or	should	I	go?		What	should	I	do?			

If	you	try	to	stay	with	experiences	they	will	go.		If	you	try	to	go	away	from	experiences	you	
find	 that	 they	 stick	 to	 you.	 	 Again	 what	 he	 is	 saying	 is,	 don’t	 keep	 identifying	 yourself	 as	 the	
central	point	of	activity.		We	are	the	activity	of	the	dharmakaya.		That	is	to	say,	the	energy	of	all	
the	buddhas	manifests	as	our	doing	what	we	are	doing.	Even	when	you	scratch	your	head	that	is	
the	activity	of	the	buddhas.		Everything	is	the	empty	display	of	the	dharmakaya.		And	so	decisions	
are	 not	 so	 very	 important.	 	 Of	 course,	 on	 the	 level	 of	 manifestation	 they	 are	 very	 important,	
especially	if	you’re	driving	a	car	on	the	narrow	open	roads	around	here!		When	he	says	that	they	
are	not	so	important	he	means:	'be	present	in	the	moment	of	your	existence.'	That	is	the	way	to	
be	safe.		Don’t	fall	asleep	into	ideas	of	planning	and	moving	and	controlling	because	this	takes	you	
away	from	the	lived	vitality	of	the	moment.			

Therefore,	 you	 don’t	 have	 to	 think	 in	 terms	 of	 staying	 	 and	 going,	 in	 terms	 of	making	
plans,	because	by	being	present	in	the	openness	of	your	being	and	in	the	precision	of	moment-by-
moment	your	life	is	revealed	and	you	will	find	yourself	behaving	appropriately.	

All	virtuous	and	sinful	actions	are	liberated	by	knowledge	of	this	reality		

He	then	says:	‘For	the	yogi	who	has	this	understanding	all	virtuous	and	sinful	actions	are	
liberated	by	the	knowledge	of	this	reality.’		Relaxing	in	this	open	space,	activities	arise.		Activities	
of	other	people,	activities	of	yourself,	arise	and	are	gone.		Yes,	they	are	impactful	but	they	are	not	
truly	 real.	 	 If	we	 do	 something	 and	we	 upset	 people	we	 can	 apologise.	 	 The	 apology	 does	 not	
remove	the	action.		The	action	has	already	gone.		However,	the	trace	in	the	person’s	mind,	their	
clinging,	may	be	slightly	softened	by	the	apology.		

There	 is	 a	 big	 difference	 between	 ‘not	 caring’	 and	 ‘not	 being	 caught	 up	 in	 something’.		
You	may	 do	 something	 and	 the	 action	may	 not	 have	 been	 very	 skilful	 and	 someone	may	 have	
been	hurt	by	it.	 	You	can	say,	 ‘I	hurt	that	person.’	 	However,	what	happened	was	that	an	action	
arose,	had	an	impact	and	was	hurtful.		The	action	is	connected	with	you	but	it	doesn’t	define	who	
you	are:	 ‘I	am	a	bad	person	because	I	hurt	that	person.’	 	That	kind	of	thinking	does	not	improve	
the	situation;	your	guilt	doesn’t	make	anything	any	better.		All	it	does	is	solidify	your	sense	of	self	
as	the	one	who	should	have	absolute	mastery	over	whatever	is	going	on.			

That	is	to	say,	skilfulness,	in	interaction	with	the	environment	and	oneself,	is	a	quality	of	
awareness	and	presence	rather	than	something	generated	out	of	being	a	good	person	or	being	a	
bad	person.	
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If	you	experience	this	truth	then	what	could	possibly	bind	you?	

Maitripa	continues:	‘No	matter	how	much	you	stabilise	your	mind	in	a	quiet	place,	if	you	
have	not	realised	the	truth	you	will	not	be	freed	from	the	states	that	are	merely	circumstantial.’		
This	 is	 just	 what	 we	 have	 been	 describing.	 	 Once	 you	 come	 into	 the	 world	 things	 will	 always	
happen.	 	Nobody	knows	exactly	what	 is	going	to	happen.	 	There	are	too	many	causal	 factors	 in	
operation	for	that	to	be	the	case.		So	Maitripa	is	saying	that	even	if	you	go	into	a	very	quiet	place	
and	do	calming	meditation	for	many	years,	when	you	come	back	ordinary	life,	complicated	events	
will	still	be	occurring	and	you	won't	be	able	to	control	them.			

He	is	making	a	critique	here	of	samatha	practice.	If	you	calm	your	mind	and	become	very	
mindful,	then	in	situations	where	the	external	factors	can	be	controlled,	such	as	in	a	retreat,	then	
on	the	basis	of	dependant	co-origination,	you	will	find	yourself	calm	and	settled.		There	will	be	no	
stimulus	 and	 no	 response.	 	 However,	 once	 you	 leave	 that	 environment	 and	 there	 are	 more	
stimuli,	responses	come	back	again.			

Therefore,	he	is	saying	that	there	is	no	liberation	on	the	level	of	controlling	manifestation.		
Relaxing	 into	 the	 primordial	 integration	 of	 the	 ground	 nature	 and	 your	 own	 being	 is	 where	
liberation	arises,	because,	there	you	can	see	the	self-liberation	of	thoughts.			

Then	 he	 says,	 ‘...but	 if	 you	 experience	 this	 truth	 then	 what	 could	 possibly	 bind	 you?’		
Everything	which	arises	is	an	illusion.		Don’t	take	it	too	seriously.		Happiness	is	an	illusion,	sadness	
is	an	illusion.		If	when	you	are	happy	you	go,	‘Ha,	ha,	ha’	and	when	you	are	sad	you	go,	‘Boo	hoo	
hoo’	 then	what	 benefit?	 	Of	 course	 you	would	 not	 be	 human	 if	 you	 did	 not	 cry	when	 you	 are	
unhappy	and	laugh	when	you	are	happy,	but	it’s	about	recognising	this	is	the	way	of	manifesting.		
For	 example,	 if	 you	are	dancing	 to	 a	 tune	which	 is	 very	 light	 and	easy,	 say	Bob	Marley	 reggae,	
there	 is	an	easy	kind	of	 rhythm	and	the	body	sways	very	easily—the	muscles	 relax	and	you	are	
dancing.		Then	maybe	you	dance	to	something	more	intense,	perhaps	some	tango,	which	is	much	
more	held,	with	more	tension	and	awareness.		Both	of	these	are	just	the	movement	of	the	body	
in	time	and	space;	it	is	only	dancing.		Some	people,	however,	become	competitive	tango	dancers	
and	they	go	to	competitions	all	over	the	place	and	then	it	becomes	very	important.		 It	 is	exactly	
the	same	again	and	again:	it	is	the	mind,	our	own	mind,	our	own	concepts	that	makes	situations	
strongly	real.		We	invest	and	create	the	notion	of	inherent-self-nature.			

From	 some	 viewpoints	 you	may	 think,	 ‘Oh,	 I	 shouldn’t	 do	 dancing.’	 	 From	 the	 point	 of	
view	of	mahamudra	it’s	not	that	you	shouldn’t	do	it,	 it’s	that	you	need	to	know	that’s	what	you	
are	doing.	If	you	know	that	a	construct	is	a	construct,	then	it	is	a	construct.		However,	if	you	start	
to	feel	that	the	construct	has	a	life	of	its	own,	then	there	is	a	kind	of	lostness	in	it.		Think	of	the	
story	 of	 Pinocchio:	 a	 piece	 of	 wood	 suddenly	 takes	 on	 a	 life	 of	 its	 own	 and	 becomes	 a	 very	
naughty	boy.	

Everything	is	the	radiance	of	the	dharmakaya;	coming	and	going,	coming	and	going.		Part	
of	 that	 radiance	 is	 grasping,	 attachment	 and	 confusion—they	 don’t	 come	 from	 anywhere	 else.		
We	haven’t	got	God	on	one	side	and	the	devil	on	the	other.		Bad	things	don’t	come	from	the	bad	
man,	 they	 come	 from	 the	 dharmakaya.	 	 How	 can	 this	 be?	 	 Easy,	 since	 the	 dharmakaya	 is	 not	
whatever	you	think	it	is.	No	thought	that	you	have	will	ever	encompass	the	dharmakaya	because	
the	dharmakaya	is	the	source	of	all	the	thoughts	that	you	have.	Why	are	you	busy	trying	to	work	
out	what	 the	dharmakaya	 is?	 	The	dharmakaya	 is	 feeding	you	 the	very	 thoughts	 through	which	
you	are	trying	to	sort	out	what	it	is!		This	is	just	another	form	of	illusion.			
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Therefore,	relax,	open,	and	everything	is	occurring.		It	is	not	a	puzzle	to	be	solved;	it	is	not	
a	 sudoku.	 	 It	 is	 something	 to	 participate	 in,	 and	 to	 find	 yourself	 alive	 and	 present	 in	 the	
participation.	 	When	we	are	really	dancing	we	are	not	dancing,	and	yet,	we	are	dancing.	 	 In	the	
same	way,	when	we	have	a	break	and	we	chat	with	each	other,	we	are	speaking	but	where	do	the	
words	come	from,	where	do	the	gestures	come	from?		They	come	from	us—but—we	come	from	
the	dharmadhatu.		That	is	the	sense	in	which	everything	comes	from	the	dharmadhatu.	A	part	of	
that	process	of	manifestation	is	the	arising	of	us	carrying	all	the	aspects	which,	in	dependent-co-
origination,	lead	into	us	talking	about	this	or	that.	

That's	why	Maitripa	is	saying,	 if	you	experience	this	truth	what	could	possibly	bind	you?		
Where	would	there	possibly	be	something	from	outside	to	catch	you?			It's	like	when	you	go	to	the	
seaside	and	maybe	the	water	is	a	little	bit	cold.		People	get	into	their	swimming	costume	and	go	
into	the	water	up	to	the	level	of	their	upper	thigh.	 	Then	their	friend	comes	in	too	and	starts	to	
splash	 them	 a	 little	 bit.	 	 And	 they	 say,	 ‘Oh	 no!	 Don’t,	 don’t,	 please	 don't	 splash	 me!’	 They	 are	
standing	 in	 the	ocean,	 the	ocean	 is	very	wet	but	 somehow	they	want	 to	be	dry	and	wet	at	 the	
same	 time.	 	 Everything	 is	 happening;	 everything	 is	 coming	 from	 the	 same	 ground,	 the	 same	
source.	 	To	see	everything	as	the	dharmakaya	 is	to	have	no	enemy,	you	only	have	brothers	and	
sisters.	 	 In	this	great	ocean	we	are	going	to	get	wet,	but	it	 is	only	water,	 it	 is	not	poison.	 	That's	
why	there	is	nothing	to	bind	us.	Being	bound	is	the	illusion—just	one	amongst	all	the	illusions	in	
the	dharmakaya.	

In	 my	 work	 in	 psychotherapy	 it	 is	 both	 beautiful	 and	 saddening	 to	 see	 someone	
awakening	 from	 the	 dream	 of	 their	 neurosis.	 	 Often	 they	 had	 maintained	 for	 many	 years	 a	
frightening	inner	world	in	which	they	were	determined	as	stupid,	unworthy,	unlovable	and	so	on.		
These	beliefs	were	very	real	 for	them,	strongly	determining	what	they	were	able	to	do	and	feel	
and	think.	 	And	yet,	 they	were	a	kind	of	contamination,	something	 foreign	taken	 into	this	small	
person	at	a	time	when	they	were	very	open	and	vulnerable	and	then	taken	on	by	them	as	a	true	
definition	of	who	they	were.		Likewise,	wandering	in	samsara,	we	have	many	stories	in	our	heads	
about	 who	 we	 are;	 we	 are	 constantly	 defining	 ourselves,	 defining	 other	 people	 and	 making	
judgments.			

In	 taking	 these	 to	be	strongly	 real	we	cut	 little	circles	around	each	object	and	 then	 feel	
ourselves	persecuted	by	them.		All	of	them	are	movements	of	energy	and	so	we	get	bound	by	our	
own	creativity:	 ‘I	am	a	stupid	person,	 I	always	make	mistakes	and	I	get	things	wrong	and	I	can’t	
trust	myself.’	 	You	have	to	say	this	again	and	again	to	maintain	it:	 ‘I	am	a	stupid	person’	 ‘I	am	a	
stupid	 person...’	 As	 Patrul	 Rinpoche	 remarks	 in	 his	 commentary	 on	 Garab	 Dorje’s	 Three	
Statements,	 ‘Phenomena	 are	 arising	 and	 passing	 like	 writing	 on	 water.’	 	 Nevertheless	 what	
tends	 to	happen	 is	 that	we	 think	each	 time	 that	we	are	messing	up	 in	our	 life,	 and	 that	 this	 is	
proof	that	our	primal	definition	‘I	am	stupid’	is	correct.		In	fact,	we	are	using	each	occurence	as	a	
way	to	replenish	this	belief,	which	is	fading	away.	 	Negative	beliefs	are	like	vampires;	they	need	
fresh	blood.		If	you	don’t	feed	them	your	own	heart	blood	then	they	will	fade	away.	

So	it	is	very	important	to	recognise	that	we	bind	ourselves	with	our	own	energy,	with	our	
own	creativity	and	that	it	is	not	coming	from	anywhere	else.		We	take	other	people	too	seriously,	
we	take	ourselves	too	seriously;	these	are	just	opinions	coming	and	going,	coming	and	going.		In	
the	midst	of	all	that	‘here	we	are’,	fresh,	present	and	in	our	senses.		From	that	freshness	we	can	
move	into	new	situations;	this	unborn	nature	is	always	open	in	front	of	us.		
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Meditation	practice—let	the	mind	fall	by	itself		

Let	us	now	do	a	 little	practice	before	we	go	back	 into	 the	 text.	 	One	of	 the	 instructions	
that	we	often	see	in	this	kind	of	text	is	to	let	the	mind	fall	by	itself.		By	'fall'	is	meant	to	fall	like	a	
waterfall;	the	water	just	goes	over	and	then	tumbles	in	all	sorts	of	ways	and	then	re-groups	and	
carries	on.	The	water	is	not	destroyed	or	lost	by	falling.		Therefore,	it	is	about	relaxing	and	letting	
whatever	comes,	come.	

Did	you	know	that	since	we	were	very	small	we	have	been	taught	to	be	water	engineers?	
We	have	had	 to	dig	channels	and	 then	construct	big	water	wheels:	 the	water	wheels	are	made	
out	of	the	eight	consciousnesses,	the	five	skandhas	and	so	on.		We	take	the	free-flowing	water	of	
life	and	channel	 it	 into	productive	work	which	keeps	 the	big	wheel	 turning.	 	We	get	 so	used	 to	
doing	this	that	sometimes	we	feel	that	unless	we	are	productive	we	are	useless.		Strangely,	one	of	
the	 important	 teachings	of	 the	Buddha	 is	 that	 it	 is	 about	 time	we	became	useless!	 The	 idea	of	
being	useless	may	not	feel	very	nice	but	it	is	essential	for	examining	our	own	deep	fantasies	about	
where	our	value	lies.	

The	 real	nature,	 the	original	nature,	 the	unchanging	nature	—all	of	 these	 terms,	and	 in	
Tibetan	 language	there	are	many	of	 them—indicate	that	our	value	 lies	 in	what	 is	already	there,	
not	in	what	we	produce.		Therefore,	the	task	in	the	meditation	is	just	to	relax	and	let	go	and	not	
to	 do	 anything.	 By	 'doing'	 that	we	 can	 awaken	 to	 the	 fact	 that	 the	 river	 is	 always	 running	 and	
flowing	 and	 tumbling	 by	 itself.	 	With	 that	 understanding	 and	 direct	 awakening	we	 can	 start	 to	
flow	in	the	river	rather	than	trying	to	control	it.		In	that	way,	we	come	to	influence	the	flow	from	
being	part	of	it,	rather	than	from	being	outside	and	trying	to	make	something	happen.			

Therefore,	let	us	now	do	the	practice	many	of	you	are	very	familiar	with.		Sit	in	a	relaxed	
way	with	the	gaze	slightly	up	in	the	space	in	front	of	you,	about	two	arms	lengths	ahead.		You	are	
able	to	perceive	whatever	is	there	without	entering	into	relation	with	it.		Then	we	make	the	sound	
‘Aa’	three	times	releasing	the	tensions	and	self-referential	aspects	of	ourselves	just	into	this	open	
space.		And	then	integrating	the	mind	in	the	open	space,	allow	whatever	arises	to	arise.			

[Practice	of	Three	‘Aa’	meditation]	

We	will	 continue	 to	do	 this	practice	 from	 time-to-time	over	 the	 course	of	 the	next	 few	
days.	 	And	also,	 if	you	find	yourself	getting	distracted	when	we	are	going	through	the	text	then	
just	relax	into	the	out	breath	and	stay	with	the	space	around	you	and	let	the	sound	move	through	
that.			

Continuing	with	the	text	

In	this	state	there’s	no	need	for	constructed	meditation	of	body	and	voice			

Maitripa	now	goes	on	to	say,	‘When	you	abide	unwaveringly	in	this	state	there	is	no	need	
of	constructed	meditation	for	your	body	and	voice.’			'Constructed	meditation'	here	means	having	
a	particular	 intentionality.	 	Generally	speaking,	 in	 life	we	are	reactive	and	impulsive,	often	going	
under	 the	power	of	 thoughts	 and	emotions,	 acting	 them	out	 and	bringing	 them	 into	 the	world	
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without	much	sense	of	why	we	are	doing	it—we	just	feel	we	have	to.	 	This	kind	of	activity	does	
carry	an	 intention	embedded	within	 it	but	not	a	 very	 clear	one.	 	Often	 it	 is	 as	 simple	as,	 ‘I	 just	
need	to	be	me.’			This	is	living	as	if	inside	a	bubble	but	then	the	reality	of	other	people’s	existence	
is	not	very	clear	to	us.		We	talk	because	we	need	to	talk	rather	than	to	be	in	communication	and	
relation	with	someone	else.			

From	the	traditional	dharma	point	of	view	this	generates	a	lot	of	karma:	we	are	acting	on	
the	world,	on	other	people,	without	even	being	aware	of	it.		When	that	happens	we	are	not	even	
aware	that	we	have	done	anything	in	particular.	

So	 in	 relation	 to	 meditation,	 we	 learn	 practices	 which	 are	 grounded	 in	 a	 conscious	
intention.	 	 If	we	 are	 doing	 basic	 shamata	or	 shine	practice,	we	 sit	 and	develop	 an	 intention	 to	
focus	 our	mind	on	 our	 breath	 or	 some	external	 object	 and	 holding	 that	 intention	we	 keep	 the	
attention	there	again	and	again	and	again.	 	What	we	find	is	that	the	clarity	of	our	intention	and	
the	power	of	our	attention	gets	lost	as	we	succumb	to	other	ideas.		We	become	aware	of	just	how	
confused	and	eruptive	the	movement	of	the	mind	is.			

In	 the	 practice	 of	 tantra	 there	 are	 many	 other	 kinds	 of	 intention	 that	 are	 developed.		
Tantra	is	part	of	the	general	mahayana	and	so	we	have	the	beginning	intention	of	taking	refuge,	
then	we	have	the	development	of	the	bodhicitta,	then	we	have	the	vows	and	the	samaya,	which	
are	maintained	 in	 order	 to	 do	 the	 tantric	 practice.	 	 All	 of	 these	 are	methods	 of	 avoiding	 being	
pushed	and	pulled	hither	and	thither	in	the	swirling	turbulence	of	our	own	karmic	arisings.		there	
is	 the	 sense	 that	 unless	 we	 hold	 ourselves	 clearly	 to	 the	 task	 we	 will	 be	 taken	 in	 the	 wrong	
direction,	and	so	the	great	enemy	of	these	practices	is	distraction.	

In	the	sort	of	practice	we	have	just	done,	the	object	of	meditation	is	whatever	arises.		It	is	
not	determined	before	we	begin.		In	that	way	we	are	always	attending	to	something,	even	if	it’s	
complete	nonsense.		We	don’t	worry	about	the	content	that	our	mind	is	focusing	on;	pull	yourself	
back	into	the	clarity	of	awareness	on	whatever	is	the	object	of	attention.			

This	 is	 what	 Maitripa	 is	 explaining	 here:	 when	 you	 abide	 unwaveringly	 in	 this	 state—
which	means	being	present,	integrated	into	the	openness	and	therefore	present	with	whatever	is	
arising—then	you	don’t	need	 to	have	any	constructed	meditation	of	your	body	and	voice.	 	 You	
can	gossip	with	your	friends,	you	can	go	shopping	for	a	new	lipstick;	there	is	no	activity	which	is	
somehow	unworthy	or	apart	from	meditation.			

Even	if	you	are	not	in	this	state	of	true	integration,	don’t	apply	an	antidote.	

Now	he	says,	‘Whether	or	not	you	are	in	what	is	called	true	integration	there	is	no	need	
for	 contrived	meditation	 involving	 antidotes.’	 	 	 This	 is	 very	 helpful.	 	We	 have	 the	 term	Nyam	
shak:	nyam	means	even	or	equal	and	shak	means	to	keep,	to	stay	or	remain.		Therefore,	it	means	
staying	 in	 this	open	state	whatever	happens.	 	However,	he	 is	 saying:	even	 if	 you	are	not	 in	 this	
state,	don’t	apply	an	antidote.	

If	you	have	a	sickness	then	it	is	very	helpful	to	take	medicine.		If	you	don’t	have	a	sickness	
it’s	 not	 very	 useful	 to	 take	 medicine	 and	 the	 medicine	 may	 even	 make	 you	 ill.	 	 This	 is	 called	
creating	an	iatrogenic	disorder.		Therefore,	what	he	is	saying	is,	don’t	think	you	are	sick	and	that	
you	 can't	meditate.	 If	 you	 think	 that	 not	 being	 able	 to	meditate	 is	 a	 sickness	 then	 you	 start	 to	
want	to	do	something	to	counteract	it.	‘Oh,	maybe	I	need	to	pray	to	Padmasambhava	and	he	will	
bless	me	and	then	I	will	be	able	to	meditate.’		Why?	If	you	are	practicing	according	to	tantra	then	
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praying	to	Padmasambhava	may	be	a	helpful	thing	to	do	however	within	the	view	of	mahamudra,	
it	is	not	so	helpful.		

He	 then	 explains	 further,	 saying,	 ‘without	 attempting	 to	 accomplish	 anything	 at	 all,	
whatever	arises	will	be	realised	 to	be	devoid	of	 inherent-self-nature.’	 	 For	example,	 the	 feeling	
arises,	‘I	can’t	meditate.		This	is	a	waste	of	time.		I	don’t	know	what	I	am	doing.		I	will	be	better	off	
doing	some	mantras.	That	way	I	will	feel	better.’		In	that	way,	you	may	do	a	thousand	mantras	and	
you	 move	 the	 little	 counter	 on	 your	 mala	 and	 think	 that	 at	 least	 you	 have	 achieved	 some	
numbers.		What	does	it	mean	to	say	that	I	can’t	meditate?		It	is	something	which	will	not	remain.		
If	you	take	it	seriously	and	you	act	on	it	then	it	takes	you	somewhere	else.	You	can’t	see	where	
you	actually	are	because	you	are	being	 led	by	 the	 idea	 that	you	can’t	meditate.	When	Maitripa	
says,	‘without	attempting	to	accomplish	anything	at	all’	he	means	not	wanting	to	make	anything	
any	better.	This	is	very	hard	for	most	of	us	to	do;	if	something	is	not	good	we	have	always	been	
taught	to	apply	effort	and	it	will	get	better.			

However,	what	we	are	being	encouraged	to	do	here	is	to	deconstruct	the	very	idea	that	
something	is	not	good.		A	thought	arises	and	it	seems	very	sticky,	like	these	old	papers	you	used	
to	 have	 in	 the	 summer	 time	 for	 catching	 flies.	 	We	 get	 caught	 up	 in	 it,	 but	 the	 nature	 of	 this	
thought	is	simply	an	empty	illusion.		Relax	the	tilt	towards	semantic	content	and	open	yourself	to	
the	energetic	quality.	 	And	through	that	 ‘all	 that	arises	will	be	realised	to	be	devoid	of	 inherent	
self-nature.’	 	That	 is	 to	say,	 the	thought,	 ‘I	can’t	meditate'	will	pass	and	the	awareness	 that	has	
stayed	with	that	thought	will	remain	because	it’s	like	the	mirror;	the	thought	‘I	can’t	meditate’	is	a	
reflection.		As	the	reflection	moves	something	else	arises.		The	mirror	doesn’t	have	to	move	to	get	
a	new	reflection;	reflections	just	keep	on	arising.			

By	moving	 in	 response	 to	 the	 reflection	 you	 identify	 yourself	 as	 just	 another	 reflection	
and	so	you	tumble	on	and	on	and	on.		It	is	by	not	moving	that	you	see	how	everything	moves.		All	
that	you	have	built	your	life	on	is	impermanent	and	unreliable.		However,	the	real	nature	of	the	
one	who	was	doing	all	that	busy	work	of	construction,	the	water	engineer,	has	never	moved	from	
the	very	beginning.	

All	appearances	are	self-liberating	in	this	open	dimension	

He	 then	 goes	 on	 to	 say,	 ‘All	 appearances	 are	 self-liberating	 in	 this	 open	 dimension.’		
When	 we	 relax	 from	 a	 consciousness	 focused	 on	 particular	 objects	 into	 the	 awareness	 which	
allows	the	arising	of	all	phenomena,	subject	and	object,	then	all	arisings	are	self-liberating.	

I	 think	 it	 is	 fair	 to	say	that	our	usual	experience	 is	 that	 ‘I	am	a	consistent	site,	 I	am	me,	
myself	and	I	move	into	a	world	which	is	changing.’		Although	we	know	that	we	change,	we	act	as	
if	somehow	we	don’t	change.		When	we	meditate	with	our	eyes	open	and	relax	into	space	we	are	
allowing	the	inseparability	of	subject	and	object.	That	is	to	say,	what	we	call	‘I’	‘Me’	‘Myself’	is	a	
mode	 of	 arising,	 and	what	we	 call	 the	 room,	 the	 trees,	 and	 the	motorcars	 is	 another	mode	 of	
arising.	 	These	two	modes	of	arising	are	always	coming	together	because	they	are	arising	within	
the	same	sphere	of	the	dharmadhatu.			

Therefore,	 here,	 there	 are	 two	 aspects	 to	 non-duality.	 	 On	 the	 horizontal	 level,	 so	 to	
speak,	there	is	the	non-duality	of	subject	and	object.		You	don’t	get	an	object	without	a	subject,	
and	you	don’t	get	a	subject	without	an	object.	 	We	have	always	been	 in	 the	world	with	others.		
Even	 if	 you	 go	 into	 a	 long	 retreat	 on	 your	 own	 you’re	 constantly	 connecting	 with	 the	
environment.		And	on	the	vertical	level,	we	have	the	integration	between	the	dharmadhatu,	this	
all	encompassing	space,	and	all	manifestation	which	is	the	interplay	of	subject	and	object.			
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Therefore,	 in	 terms	 of	 this	 integration,	movement	 is	 continuous—arising	 and	 passing—
but	the	movement	is	contained	within	the	domain	that	never	changes,	which	is	the	dharmadhatu.	

All	thoughts	that	arise	are	self-liberated	in	and	as	this	primordial	awareness	

He	continues	the	sentence	saying:	‘and	all	thoughts	are	self-liberated	in	and	as	the	great	
pristine	cognition.’		'Pristine	cognition'	is	not	a	very	good	term	bit	I	used	to	use	it	to	translate	the	
Tibetan	 word	 yeshe.	 	 Ye	 means	 the	 beginning,	 primordial,	 always	 there,	 and	 she	 pa	 means	 to	
know,	or	rather,	the	capacity	to	know;	a	basic	noetic	being.		Yeshe	is	the	quality	of	‘awakeness’,	of	
awareness,	 of	 presence,	which	 has	 always	 been	 there.	 	Maitripa	 is	 saying	 that	 all	 the	 thoughts	
that	 arise	 in	 our	mind,	 some	 clear	 and	 some	not	 so	 clear,	 are	 inseparable	 from	 this	 primordial	
awareness.	

Therefore,	if	you	stay	in	this	open	state	of	awareness,	all	the	thoughts	that	arise	are	self-
liberated	because	you	are	not	attached	to	 them;	you	are	not	 involved	 in	 them.	 	And	where	are	
they	liberated?	They	are	liberated	inside	this	awareness,	because	it	doesn’t	move	or	change;	it	is	
just	what	is	going	on.		However,	it	is	also	liberated	as	the	awareness	itself.		It	is	not	that	thoughts	
are	bad	and	awareness	 is	good.	 	Awareness	 is	the	site,	or	the	ground,	or	the	field,	within	which	
the	movements	of	thoughts	arise.		The	thoughts	don’t	cause	a	problem,	because,	they	are	part	of	
what	is	there.	

For	example,	here	there	are	woods	with	many	trees.		In	the	autumn	the	leaves	fall	off	the	
trees,	 they	 fall	 on	 the	 ground	 and	 gradually	 rot	 into	 the	 earth	 and	 help	 the	 tree	 to	 grow.		
However,	 in	England	in	the	autumn,	 leaves	fall	 from	the	trees	onto	the	railway	 lines	and	form	a	
shiny	surface	on	top	of	the	lines	so	that	the	trains	have	to	go	slowly.		We	have	a	special	autumn	
leaf	timetable!		This	is	because	a	leaf	cannot	melt	into	the	iron	of	the	train	track.		When	the	leaf	
falls	on	the	earth	it’s	dissolving,	its	sticky	wet	dissolving	is	part	of	the	integrated	process.		The	leaf	
is	not	the	enemy	of	nature	but	it’s	taken	to	be	the	enemy	of	the	railway	timetable.		In	the	same	
way,	 all	 the	 thoughts,	 and	 feelings	 and	 sensations	 that	 arise,	 just	 go	 free	by	 themselves	 and	 in	
that	moment	they	are	the	very	energy	of	the	pristine	awareness,	the	primordial	awareness,	within	
which	they	are	liberated.		However,	when	we	lose	this	openesss,	when	we	take	on	the	rigidity	of	
our	fixed	definition	of	self,	then	we	get	persecuted	by	thoughts.	 	The	thought	 is	not	doing	what	
we	want,	just	like	the	leaves	on	top	of	the	train	track.		The	rigidity	of	not	letting	dissolve	what	is	
arising	and	passing	is	a	problem.		

This	is	the	non-dual	perfect	evenness	of	the	natural	mode		

He	continues	by	saying,	 ‘This	 is	the	non-dual	perfect	evenness	of	the	natural	mode.’	 	By	
natural	mode	he	is	referring	to	the	dharmakaya.		Therefore	the	dharmakaya,	or	the	mind	of	all	the	
Buddhas,	carries	with	it	a	perfect	evenness.		That	is	to	say,	it	is	open	to	everything;	it	is	not	up	and	
down	 with	 prejudice,	 not	 split	 in	 anyway.	 	 It	 is	 non-dual,	 and	 because	 of	 the	 non-duality	 it	 is	
perfectly	even.			

One	 of	 the	 pairing	 of	 terms	 that	 is	 often	 used	 is	 ‘unborn	 and	 unceasing’.	 	 This	
dharmadhatu,	or	open	spaciousness	of	our	mind,	is	not	a	thing,	it	has	never	come	into	existence;	
it	is	unborn.		And	yet	its	energy	is	unceasing,	and	this	unceasing	energy	is	also	unborn.		That	is	to	
say,	it	doesn’t	come	out	and	become	something	separate	truly	existing	in	itself;	it	is	always	inside,	
the	way	 the	 reflection	 is	 always	 inside	 the	mirror—and	 this	 is	 the	 basis	 of	 the	 non-duality.	 	 If	
manifestation	were	something	in	its	own	dimension,	having	its	own	rules	and	regulations,	its	own	
integrity	and	identity,	it	would	stand	apart	from	its	ground.		However,	it	hasn’t	done	that;	it	is	only	
inside	our	own	thinking	that	we	experience	things	as	strongly	and	separately	real.		That	is	what	he	
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said	 earlier	 in	 the	 text:	 looking	 for	 truth	 or	 true	 existence	 in	 externals	 is	 the	 workings	 of	 the	
confused	intellect.	

For	example,	when	you	look	around	this	room	and	you	see	different	people,	the	concept	
of	‘person’,	their	name,	their	history,	their	shape	and	so	on—all	of	this	is	unborn.	That	is	to	say,	
when	your	 thoughts	and	 the	colours	and	shapes	meet	 together	 they	create	 the	 illusion	of	 truly	
separate	people.		However,	our	existence	is	one	vast	system	in	which	we	are	all	linked	together:	
we	stand	on	the	ground;	we	breathe	 in	and	out.	 	Our	bodies	are	taking	 in	 food	and	sustenance	
and	excreting	waste	products;	our	bodies	are	not	a	 fixed	 thing.	 	Although	 they	have	 shape	and	
predictability,	which	is	what	allows	a	doctor	to	examine	the	body	with	some	knowledge	of	what	is	
likely	to	be	there,	each	aspect	of	the	body	is	truly	dynamic.		We	say	‘it’s	alive’,	meaning	that	the	
cells	 are	 moving	 and	 changing;	 the	 breath	 and	 the	 blood	 are	 moving	 together;	 the	 blood	 is	
distributing	chemicals	and	messages	throughout	the	body.	 	What	we	take	as	a	separate	thing	 is	
actually	an	 incredibly	dynamic	 interweaving	organism	and	 it	 is	only	able	to	do	that	because	 it	 is	
connected	out	into	the	world.			

In	that	way	each	of	us	is	the	centre	of	the	world.		Not	in	the	terms	of	some	self-referential	
narcissistic	 inflation,	 but	 through	 this	 amazing	 fact	 of	 having	 been	born	with	 this	 body	we	 find	
ourselves	vibrantly	connected	to	all	that	is	around	us.		And	so	perfect	equality	is	the	radiance,	the	
presence	of	everything,	as	inseparable	from	the	ground.			

Like	the	flow	of	a	great	river,	real	meaning	will	be	with	you	wherever	you	stay	

He	 then	 goes	 on	 to	 say:	 ‘Like	 the	 flow	of	 a	 great	 river,	 real	meaning	will	 be	with	 you	
wherever	you	stay.’			Real	meaning	here	means,	how	things	are,	the	actuality	of	existence,	which	
takes	us	back	to	the	very	beginning	when	he	describes	being	in	a	state	of	great	satisfaction.		This	
great	 satisfaction	 arises	 from	 knowing	 that	 there	 is	 nothing	 other	 than	 this;	 this	 is	 all	 there	 is.		
There	is	no	need	to	look	anywhere	else	for	something	else.		There	is	no	object	that	will	give	you	
any	more	than	this.		If	you	go	to	a	restaurant	where	you	have	never	eaten	before,	you	can	taste	
some	delicious	new	flavour	and	then	it	has	gone.	 	 It	won’t	stay	with	you;	the	food	will	turn	into	
cacca.		What	he	is	saying	here	is	that	'real	meaning'	will	be	with	you	wherever	you	go.		Because,	
wherever	you	go,	wherever	you	stay,	is	only	‘going	in	this	situation’;	wherever	you	stay,	whatever	
new	environment	you	find	yourself	in,	that	environment	is	itself	the	non-dual	manifestation	of	the	
ground	nature.	

He	 continues	 with,	 ‘This	 is	 the	 state	 of	 ongoing	 Buddhahood,	 the	 great	 happiness	 of	
being	free	of	all	samsaric	objects.’		Again,	Buddhahood,	enlightenment,	awareness,	is	not	a	fixed	
thing;	 it	 is	not	a	place	to	retreat	to,	 it	 is	the	quality	of	non-dual	engagement	between	openness	
and	participation.		The	mark	or	the	sign	of	this	Buddhahood	is	that	it	is	a	‘great	happiness	of	being	
free	of	all	samsaric	objects’.		That	is	to	say,	moment-by-moment	things	will	arise	with	exactly	their	
same	intensity	and	shape	and	form,	but	you	won’t	be	adding	to	them.	

Most	 of	 the	 time	 we	 can’t	 separate	 what	 is	 self	 from	 what	 is	 other.	 	 For	 example,	
yesterday	evening	I	gave	the	example	of	my	having	difficulties	with	the	telephone	when	I	arrived	
in	 the	airport.	 I	was	annoyed	at	 the	telephone.	 	Why	 I	would	have	an	expectation	that	a	public	
telephone	would	be	working	well,	 I	 don’t	 know.	 	 The	 samsaric	object	was	 just	 a	 telephone	not	
working;	 this	 is	 quite	 neutral	 and	was	 immediately	 gone.	 For	me	 to	 lose	 a	 little	money	 in	 the	
telephone	 is	not	a	big	 issue.	 	When	 I	 think,	 ‘This	 should	not	happen,	 this	 is	not	 right.’	 this	only	
causes	 real	 trouble	 for	me.	 	Therefore,	 the	samsaric	object	 is	not	 the	 things	 itself;	 the	samsaric	
object	 is	 our	 attachment,	 our	 involved,	 energised,	 projected	 relation	 with	 it.	 	 When	 we	 stop	
putting	our	prejudices,	our	hopes,	our	fears	into	objects,	by	themselves	they	arise	and	pass,	they	
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arise	and	pass.		And	with	that	awareness	you	have	this	great	happiness	that	you	don’t	get	caught	
up	with	things,	because	from	your	own	side	you	are	not	going	out	with	expectations.			

This	is	the	path	of	all	the	Buddhas	

Next,	he	says,	as	a	kind	of	summary:	‘All	phenomena	are	themselves	naturally	empty	and	
the	intellect	that	holds	to	that	emptiness	is	purified	in	its	own	place.’		Therefore,	he	is	focusing	on	
the	nature	of	 phenomena,	what	 you	encounter:	 the	 arising	 in	 the	mind,	 thoughts,	 feelings	 and	
sensations,	and	external	phenomena.	 	 If	you	can	see	that	these	objects	are	empty	what	are	you	
going	to	do?			

An	 example	 often	 given	 for	 this	 is	 a	 thief	 in	 an	 empty	 house.	 	 The	 thief	 wants	 to	 get	
something	and	because	of	 that	breaks	 in	 the	window	and	 looks	around	everywhere.	 	However,	
they	don’t	find	anything	because	the	house	is	empty.		So	in	mahamudra,	the	process	is:	if	you	see	
the	 emptiness	 on	 the	 object	 side,	 subject	 will	 relax.	 	 And	 that	 is	 what	 he	 is	 saying	 here:	 the	
intellect	 that	 understands,	 that	 awakens	 to	 the	 nature	 of	 that	 emptiness,	 realises	 that	 there	 is	
nothing	to	be	done	and	so	relaxes.		Because,	a	thief	is	someone	who	steals	some-thing,	but	if	you	
are	 in	an	empty	house	and	 there	 is	no	 thing	 to	 steal	how	can	you	be	a	 thief?	 	 In	 that	way	 it	 is	
liberated	in	its	own	place.	

He	 continues:	 ‘Free	 of	 all	 intellectualisation	 there	 is	 no	 involvement	 with	 mentation.’		
Intellectualisation	here	means	a	kind	of	second	order	function,	 in	which	you	run	an	overview	of	
what	 is	going	on;	you	abstract	yourself	 further	from	the	situation	and	think	about	what	 is	going	
on,	a	sort	of	reflective	practice	in	a	western	sense.		Here	he	is	saying	you	don’t	need	to	do	any	of	
that.		You	don’t	need	to	analyses	or	look	and	go	back	over	things,	because	your	intelligence,	your	
noetic	capacity,	your	awareness,	has	already	been	liberated	in	its	own	place	so	you	don’t	have	to	
cook	anything	else.		Because	of	this	there	is	no	involvement	with	mentation.			

Mentation	 here	 is	 the	 function	 of	 the	 sixth	 consciousness	 which	 is	 the	 consciousness	
which	takes	the	information	from	the	five	senses	and	organises	it	 into	meaning.	 	Therefore,	you	
don’t	need	to	be	making	sense	of	things	because	you	already	know	what	they	are;	they	are	the	
natural	clarity	of	 the	dharmakaya.	 	Any	thoughts	you	have	on	top	of	 that	are	secondary.	Out	of	
being	present	everything	is	just	as	it	is.	

He	 then	 goes	 on	 to	 say:	 ‘This	 is	 the	 path	 of	 all	 the	 Buddhas.’	 	 This	 is	 the	 natural	
spontaneity	of	existence:	you	don’t	have	 to	plan	 too	much;	you	don’t	have	 to	worry	 too	much.	
Simply	by	being	present	and	connected	 life	will	 flow	through	you.	 	He	 is	 saying	 that	 there	 is	no	
other	way	of	engaging	with	enlightenment.	 	This	 is	 the	path	of	all	 the	Buddhas.	 	This	 is	what	 it	
means	to	be	a	Buddha:	the	anxious	energy	of	over-involvement	relaxes	because	there	is	no	longer	
any	need	to	rest	on	something	solid,	and	so,	objects	can	be	revealed	just	as	they	are—arising	and	
passing	as	they	always	do—and	within	that	you	manifest	as	part	of	the	ongoing	participation,	not	
having	to	secure	any	territory,	not	having	to	make	your	mark;	just	part	of	the	flow.	

This	is	a	very	different	idea	of	Buddha	from	a	Buddha	such	as	Amitabha	who	is	in	charge	
of	 Dewachen,	 a	 Buddha	with	 his	 own	Buddha	 realm	with	 lakes	 and	 singing	 birds	 and	 beautiful	
plants	and	trees.		He	is	in	charge	of	the	place.		It	is	difficult	for	him	to	get	away;	there	are	always	
things	to	be	done.	 	New	people	are	arriving,	they	are	 living	 inside	their	 little	 lotus	bud	and	they	
are	waiting	for	Amitabha	to	come	and	unlock	the	door.		So	every	morning	he	gets	up	and	he	goes	
around	and	looks	at	the	karmic	meter	to	see	whether	anyone	is	ready	to	pop	out.		So	we	can	have	
a	 notion	 of	 Buddha	 as	 someone	 very	 special,	 very	 apart,	 doing	 very	 important	 things	 and	 very	
shiny	 and	 bright.	 	 Now,	 when	 the	 mind	 is	 integrated	 with	 its	 own	 ground	 it	 is	 linked	 with	 all	
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potential,	all	possibilities,	and	showing	the	form	of	Amitabha,	or	Padmasambhava	in	Zangdopalri,	
is	part	of	that	function.		However,	the	Buddha	is	not	limited	or	defined	by	any	of	the	forms	that	he	
takes	up.		That	is	to	say,	the	display	shows	the	energy	of	the	ground,	it	does	not	show	the	ground	
itself.	 	When	 you	 look	 in	 the	mirror,	 the	 reflection	 shows	 the	 potential	 of	 the	mirror	 to	 show	
reflections,	it	doesn’t	show	the	mirror	itself.	

When	Padmasambhava	left	Tibet	and	went	to	the	island	of	the	rakshasa,	these	dangerous	
cannibals,	he	took	on	the	form	of	their	king.		The	rakshasa	got	up	the	next	morning,	saw	the	king	
and	saw	that	he	was	looking	pretty	grumpy	as	usual;	Padmasambhava	was	showing	this	grumpy	
form.	 	 If	he	had	shown	a	very	nice	sweet	 form	they	would	have	wanted	to	kill	him.	 	They	were	
used	 to	 him	 looking	 grumpy.	 However,	 they	 were	 thinking,	 ‘O-oow,	 the	 boss	 is	 in	 a	 very	 bad	
mood,	we	had	better	be	good.’		But	gradually	little	by	little	he	changed	his	behaviour	and	in	the	
manner	 of	 a	 lamrim	 or	 a	 graded	 practice,	 by	 him	 altering	 his	 behaviour	 and	way	 of	 being,	 the	
people	 in	 that	 realm	 gradually	 came	 into	 a	 state	 of	 awakening.	 	 Therefore,	 in	 that	 way,	 the	
Buddhas	are	not	limited	by	their	form,	and,	we	also	are	not	limited	by	our	particular	form.			

If	you	try	to	define	Buddha	by	what	they	show,	this	is	not	different	from	defining	yourself	
in	terms	of	your	own	qualities.		To	rely	on	mentation	is	straying	away	from	a	true	understanding	
of	what	Maitripa	is	teaching.			

Closing	of	Maitripa’s	text	

We	 now	 come	 to	 the	 ending	 part	 of	 the	 text	 and	 he	 says:	 ‘For	 the	 one	 who	 is	 truly	
fortunate,	 I	have	composed	this	epitome	of	my	real	teachings.	 	By	means	of	 it	may	all	sentient	
beings	abide	in	the	great	seal.’		To	come	in	contact	with	this	is	to	be	fortunate.		We	don’t	find	this	
kind	of	thing	everywhere.		We	don’t	get	it	in	school,	we	don’t	get	it	on	the	menu	of	a	restaurant,	
and	it	is	difficult	to	understand.		So	he	is	saying	that	this	is	for	the	fortunate	ones.		At	that	time	he	
was	speaking	to	his	close	student,	however,	here	he	 is	speaking	to	all	 the	people	who	are	 lucky	
enough	to	come	in	contact	with	it	later.			

He	continues:	‘By	means	of	it	may	all	beings	come	to	abide	in	this	mahamudra.’		All	being	
are	already	abiding	in	the	mahamudra;	there	is	nowhere	else	to	abide.		However,	we	are	hidden	
from	it	by	our	own	creativity.		Dreaming	that	what	is	going	on	is	something	other	than	it	is,	we	are	
not	in	contact	with	what	is,	even	though	we	are	always	inseparable	from	what	is.			

Finally	he	says:	 ‘This	concludes	Maitripa’s	exposition	of	 the	mahamudra.’	The	colophon	
says:	 ‘It	 was	 received	 directly	 from	 that	 sage	 and	 translated	 into	 Tibetan	 by	 the	 Tibetan	
translator	Marpa	Chokyi	Lodro2.’		

This	therefore	concludes	our	looking	at	this	text.		

Saraha’s	Text:	The	Treasury	of	Songs—Esoteric	Instructions	on	Mahamudra	

																																																													

2Marpa	Chokyi	Lodro	was	also	known	as	Marpa	the	Translator	and	his	disciples	included	
Milarepa.	He	visited	India	many	times	and	studied	with	Maitripa	and	Naropa.		
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Introduction	

Now	we	move	 on	 to	 looking	 at	 this	 text	 by	 Saraha.	 	 I	won’t	 say	 very	much	 about	 him,	
merely	 that	 he	 was	 somebody	 who	 went	 from	 having	 a	 conventional	 life	 to	 having	 an	
unconventional	 life.	 	 The	 disruption	 of	 his	 conventional	 life	was	mirrored	 by	 the	 change	 in	 his	
practice,	whereby	he	was	able	to	move	from	the	place	of	scholarship,	control,	and	prediction,	to	a	
capacity	to	live	without	the	ordinary	supports	of	name,	fame,	status,	entitlement,	and	so	on,	and	
through	 that	 to	gradually	dissolve	his	 reliance	on	 the	ordinary	 signifiers	of	 this	world.	 The	path	
that	Saraha	followed	was	not	to	renounce	a	worldly	position	and	become	a	monk,	but	going	from	
being	 a	 respectable	 Buddhist	 scholar,	 from	 a	 high	 Brahmin	 family,	 to	 becoming	 virtually	 an	
outcaste.	 He	 became	 intrigued	 by	 a	 young	 woman	 who	 was	 an	 arrow	 maker,	 a	 lower-caste	
occupation.	 	She	could	not	be	 integrated	 into	his	world	but	he	was	willing	to	 leave	his	world	to	
find	some	connection	with	her.		

In	reflecting	on	this	we	can	see	it	is	a	very	important	thing	to	examine	what	for	each	of	us	
keeps	us	centred	in	samsara.		We	have	the	eight	worldly	dharmas	of	gain	and	loss,	pleasure	and	
pain,	 praise	 and	 criticism,	 and	 fame	 and	 infamy.	 	 The	 anxiety	 about	 these	 is	 a	 support	 for	
conventional	existence,	keeping	us	being	good	boys	and	girls,	getting	to	work	on	time,	taking	care	
of	our	responsibilities	and	so	on.		It	also	means	that	the	value	of	our	existence	rests	on	what	other	
people	think	of	us.	So	unfortunately	this	doesn’t	really	keep	us	being	very	good,	just	that	we	do	
our	bad	things	out	of	sight!	

Saraha	 faced	 this:	 to	 experience	 his	 mind	 as	 it	 actually	 was	 he	 would	 have	 to	 stop	
correcting	 his	mind—but	 the	 cost	 of	 doing	 this	 is	 great.	 	 For	 example,	 if	 you	 have	 a	 garden	 at	
home,	 the	 neighbours	 may	 compliment	 you	 on	 your	 flowers	 and	 so	 you	 decide	 not	 to	 be	
influenced	by	their	good	opinion	and	you	decide	to	stop	cultivating	your	garden.	The	first	year	it	
looks	a	bit	wild	and	interesting,	but	as	time	passes	it	gets	crazier.		Now	people	passing	by	throw	
their	 beer	 cans	 and	 rubbish	 in	 because	 the	 neglect	 and	 mess	 seem	 to	 invite	 that.	 	 Now	 your	
neighbours	 aren’t	 so	 happy.	 	 In	 the	 same	 way,	 Saraha	 was	 this	 great	 scholar,	 so	 famous	 that	
people	would	bow	to	him	when	he	walked	by	because	he	embodied	qualities	that	they	would	also	
like	 to	embody.	 	However,	when	he	 left	 that	world	his	 life	became	messier	and	onto	 this	mess	
people	added	their	insults.		He	was	then	confronted	with	asking	himself,	'What	is	the	basis	for	my	
existence?		If	I	am	not	who	I	thought	I	was	and	I	am	not	what	other	people	want	me	to	be,	who	am	
I?'	 	 It	 so	 happened	 that	 he	was	 able	 to	 recognise	 his	 own	 nature,	 but	 of	 course,	 by	 giving	 up	
everything	in	that	abrupt	complete	way	he	could	have	also	moved	towards	madness.		That	is	why	
these	teachings	say	that	it	is	like	being	a	snake	in	a	bamboo	tube;	you	can	either	go	up	or	down.	

He	was	living	at	a	time	in	India	when	tantric	teachings	and	practices	were	at	their	height.	
Tantricas	 practised	 unconventional	 behaviour	 and	 provoked	 states	 of	 mind	 that	 seem	 to	 us	
nowadays	as	almost	psychotic.	The	path	to	liberation	was	seen	to	lie	in	transgression.		India	is	not	
the	only	 country	 to	 see	 transgression	as	 a	path.	 In	 Europe	we	had	 the	Marquis	de	 Sade	and	 in	
America	 we	 now	 have	 the	 so-called	 radical	 ‘queer	 studies’.	 	 However,	 these	 modes	 are	 very	
different	 because	 they	 are	 essentially	 trying	 to	 liberate	 a	 frisson,	 a	 mood	 of	 excitement	 and	
exuberant	self-indulgence,	in	which	there	is	no	critical	function,	no	superego,	no	guilt,	so	that	the	
wilder	 the	 behaviour,	 the	more	 one	 drops	 the	 constraining	 bounds	 of	 the	world.	 	 However,	 it	
actually	 leads	 nowhere	 except	 the	 toilet.	 	 This	 was	 pointed	 out	 by	 the	 French	 psychoanalyst,	
Janine	Chasseguet-Smirgel,	who	wrote	a	study	of	de	Sade	that	pointed	out	that	an	obsession	with	
anal	sex	is	the	return	to	the	unformed	cloacal	mass	where	everything	falls	into	just	nothing	at	all,	
into	rubbish,	 into	a	complete	collapsing	of	any	of	the	boundaries	of	discrimination	out	of	which	
meaning	 is	 constructed.	 Likewise	 some	 of	 the	 tantric	 paths	 in	 India	 included	 parts	 which	 got	
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rather	lost,	for	example	the	so-called	left	handed	paths,	in	which	people	enacted	murder	and	rape	
and	so	on.		The	possibility	of	getting	lost	is	always	there.			

However,	here	we	are	talking	about	awakening	to	the	unborn	nature.		This	is	not	a	kind	of	
existential	nothingness,	a	kind	of	Kierkegaardian	abyss.	 	Rather,	 it	 is	 the	wellspring	of	 creativity	
and	potential,	something	which	cannot	be	given	a	shape	or	a	form	and	yet	is	present	as	the	basis	
for	 every	 moment	 of	 our	 existence.	 	 This	 is	 why	 this	 tradition	 has	 a	 lineage	 of	 teaching	 and	
explaining,	 so	 that	 the	 view	 is	 clear.	 When	 you	 open	 yourself	 into	 the	 tantric	 practice	 the	
instructions	give	you	a	support	to	find	your	way	through	the	difficulties.		

Salutation	to	Shri	Vajradakini		

The	text	is	an	instruction	on	mahamudra.		Saraha	begins,	‘Salutation	to	Shri		Vajradakini.’		
Dakini	represents	the	movement	of	energy	and	vajra	is	the	indestructible.		Here	again	is	the	space	
of	existence	and	the	energy	of	existence,	inseparable.		It	is	traditional	in	such	text	to	begin	with	a	
salutation	because	a	salutation	is	paying	homage	to	the	inspiring	muse	or	principle	that	gives	the	
connection	to	the	dharma	teaching.	

Then	 he	 says:	 ‘Salutation	 to	 the	most	 joyful	 co-emergent	 pristine	 cognition.’	 	 The	 co-
emergent	 pristine	 cognition	 means	 the	 nature	 of	 awareness	 which	 is	 always	 linked	 with	
phenomena.		It	indicates	in	the	co-emergence	that	wisdom	and	confusion	are	always	on	the	same	
point	of	arising.		This	means	you	cannot	arrive	at	a	place	where	everything	is	sorted.		Awareness	is	
a	 way	 of	 life—not	 collapsing	 into	 phenomena,	 not	 standing	 back	 from	 phenomena	 but	 being	
present	moment-by-moment.	The	very	liveliness	of	this	brings	a	great	joy,	not	a	manic	excitement	
like	riding	a	motorbike	at	a	hundred	miles	an	hour	when	you	are	drunk,	but	the	exquisite	delicacy	
of	placing	yourself	exactly	on	that	point	again	and	again	and	again.			

Section	1:	The	teaching	of	the	natural	condition	of	mahamudra	in	three	aspects	

The	text	goes	on	to	say	it	will	be	dealt	with	in	three	sections.		In	the	first	section	it	begins:	
‘It	is	a	teaching	on	the	natural	condition	of	mahamudra	and	it	has	three	aspects.’		In	English	the	
meaning		is	not	so	clear;	it	is	not	the	natural	condition	of	mahamudra,	but	our	natural	condition	
which	is	mahamudra.			

A.	 Firstly,	the	explanation	of	how	things	are—the	ground	

So	firstly,	the	explanation	of	how	things	are:	 ‘Whatever	moves	or	does	not	move	and	all	
that	is	stable	and	unstable	and	whatever	there	is	that	is	material	or	non-material	and	all	that	
presents	itself	as	appearance	and	all	that	does	not—everything	without	exception	has	never	and	
will	never,	ever	waver	from	the	sky-like	nature.’		In	this	way,	he	begins	by	setting	out	some	of	the	
familiar	conceptual	categories	that	we	use	to	organise	the	experiences	of	our	world.		Really	all	he	
is	saying	is	that	everything	without	exception	has	never	and	will	never	be	other	than	the	sky-like	
nature.			

At	this	point	we	need	to	think	back	to	the	paramita	 literature	and	the	beginnings	of	the	
elaboration	of	the	concept	of	emptiness.		Prior	to	that,	in	the	very	first	teachings	of	the	Buddha,	
there	 was	 the	 idea	 that	 what	 we	 take	 to	 be	 a	 person	 is	 actually	 the	 interaction	 of	 five	 basic	
factors,	the	five	skandhas.		Most	of	you	will	be	quite	familiar	with	the	'five	skandhas'.		Briefly,	this	
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was	 an	 abstracting	 analysis	 that	 named	 five	 categories:	 form,	 feeling,	 perception/	 association,	
conditioning/construction,	 and	 consciousness.	 	 It	 was	 taught	 that	 everything	 one	 is	 and	
everything	one	 sees	 could	 be	organised	 into	 one	of	 these	 categories.	 	However,	 because	 these	
categories	operate	together	it	became	clear	that	they	could	not	themselves	have	true	self-nature.		
Even	if	they	were	analysed	down	to	their	most	basic	building	blocks	it	became	clear	that	the	very	
finest	concrete	or	material	basis	for	anything—because	it	stands	in	relation	to	others—always	has	
sides	and	dimensions.			

That	meant	that	 there	could	be	no	truly	autonomous	entity	anywhere.	The	world	 is	not	
built	up	of	basic	building	blocks,	each	having	its	own	identity,	but	rather	it	is	a	complex	system	of	
field	 factors,	 dynamic	 factors	 which	 are	 always	 moving	 in	 relation	 to	 each	 other.	 	 This,	 then,	
points	to	a	dynamic	inseparability	of	all	phenomena.		Therefore,	each	phenomenon	doesn’t	have	
a	true	internally	defining	core	or	essence	but	its	identity	arises	in	relation	to	other	arisings.		That	is	
to	 say,	 identity	 is	 neither	 intrinsic	 nor	 extrinsic	 but	 relational.	 	 This	 led,	 then,	 to	 the	 idea	 that	
everything	is	empty,	empty	of	inherent	self-nature.		When	I	say	that	‘this	led	to	it’,	this	is	to	look	
at	 Indian	 history	 in	 a	 Western	 intellectual	 way.	 	 From	 the	 point	 of	 view	 of	 the	 dharma	
transmission	all	of	these	teachings	were	imbedded	in	the	very	first	words	of	the	Buddha.	

This	marks	a	 radical	 shift.	 Instead	of	 saying	 that	each	phenomenon	 in	 the	world	 is	built	
out	of	matter,	and	that	these	are	all	permutations	of	matter,	this	view	is	saying	that	each	thing	is	
the	appearance	of	emptiness.		What	is	shared	by	all	phenomena	is	their	emptiness,	their	absence	
of	 inherent	 self-nature	 and	 what	 they	 are	 differentiated	 by	 is	 merely	 the	 form	 of	 the	
manifestation,	which	is	why	they	are	described	as	being	illusory.	

From	one	point	of	view,	 if	we	say	 ‘everything	 is	empty’	 it	can	simply	mean	that	 it	 is	not	
substantial;	it	appears	that	there	is	a	kind	of	level	of	manifestation	but	it’s	somehow	not	anything	
at	 all.	 	 However,	 this	 ‘not	 anything	 at	 all’	 is	 not	 just	 ‘nothing,	 nothing,	 nothing’,	 because,	 it	 is	
inseparable	from	everything.		Therefore,	we	start	to	feel	the	quality	of	emptiness	as	the	ground,	
emptiness	as	the	source,	emptiness	as	the	unformed	dimension	which	is	the	basis	of	all	form.	It	is	
this	that	is	referred	to	as	the	sky-like	nature.	

Emptiness	 is	 not	 like	 some	 big	 hole	 in	 space	 that	 astronomers	 try	 to	 identify.	 	 This	
emptiness	is	inseparable	from	awareness.		That	is	to	say,	it	is	a	radically,	absolutely	non-material	
view	of	our	 lively	 intelligence,	our	sense	of	being	present	here	together.	 	Of	course,	 if	we	didn’t	
have	 a	 body	we	wouldn’t	 be	 here	 communicating	 together.	 	However,	 our	 body,	 our	 ears,	 our	
nose,	our	feet,	every	one	we	see—all	of	this	is	part	of	the	experience	arising	together	in	this	open	
awareness.		Therefore,	the	sky-like	nature	is	the	emptiness,	the	ungraspability	of	our	own	nature,	
which	is	nonetheless	always	redolent,	always	suffused,	with	the	shining	clarity	of	our	mind,	of	our	
awareness.			

From	this	point	of	view,	if	we	look	out	of	the	window	and	see	in	the	distance	many	trees,	
these	trees	present	themselves	to	us	because	they	are	within	our	mind.		That	is	to	say,	the	mind	is	
not	limited	by	the	body;	it	is	not	inside	the	body.	Neither	is	it	outside	the	body.		You	can	look	for	it	
everywhere	 but	 you	 will	 never	 find	 it	 located	 as	 something	 somewhere	 and	 yet	 it	 is	 precisely	
present	with	 all	 that	 arises.	 	 This	 is	what	 is	meant	by	 'sky-like	nature',	 and	he	 is	 saying	 that	 all	
phenomena,	everything	we	encounter,	is	inseparable	from	our	own	mind.	

He	continues	with:	 ‘Moreover,	although	we	use	the	term	sky	to	refer	to	the	sky,	the	sky	
itself	has	no	 specific	 individual	nature	at	all.’	 Sky	here	 translates	both	what	we	would	 call	 the	
atmosphere,	and	 space.	 	The	meaning	here	 is	 that	you	can’t	nail	 it	down,	you	can’t	say	that	 it’s	
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this	or	that	or	any	particular	thing.	 	Whatever	is	manifesting	is	manifesting	 inside	this	space	and	
this	sky	or	space	has	no	limit.	

Then	 he	 says:	 ‘It	 is	 completely	 beyond	 being	 an	 object	 to	 which	 might	 be	 applied	
delimiting	concepts	such	as	 ‘	 is’,	 ‘is	not’,	 ‘without	existence’,	and	 ‘without	non-existence’	and	so	
on.’		Indian	philosophy	at	the	time	Saraha	was	living	was	full	of	very	precise	logical	analyses	of	the	
nature	 of	 existence—what	 phenomena	 were,	 where	 they	 came	 from	 and	 so	 on.	 People	 were	
trying	to	come	to	a	clear	and	definite	definition	of	how	the	world	is.	 	Saraha,	however,	 is	saying	
that	our	existence	is	not	something	we	can	confine	in	a	definition.		It	is	always	eluding	any	of	the	
concretisations	which	might	be	applied	to	what	are	taken	to	be	objects.		

For	example,	I	can	say,	‘In	my	hand	I	am	holding	a	watch.’		This	watch	is	made	by	Tesol.		It	
is	not	a	very	expensive	watch	but	it	cost	something.		Unlike	most	things	nowadays	it	is	not	made	
in	China.	 	We	can	know	something	about	 the	history	of	watchmaking;	we	can	comment	on	 the	
style	of	the	watch,	we	can	weigh	it,	and	we	can	look	at	the	things	that	it	is	made	of	and	so	on.		All	
of	this	can	help	us	build	up	a	composite	sense	of	‘what	a	watch	is’.		However,	what	is	in	my	hand?		
Once	you	are	able	to	say,	‘It’s	a	watch’	then	all	your	knowledge	about	watches	can	be	applied	to	
it.	 	However,	 if	you	don’t	know	 it’s	a	watch,	even	 if	you	knew	a	 lot	about	watches,	what	would	
you	say	about	it?		It	is	just	some	shiny	thing.		If	a	child	has	grown	up	used	to	a	big	plastic	digital	
watch,	what	would	they	do	with	this?		That	is	to	say,	once	you	have	the	object	you	can	apply	lots	
of	 things	 to	 it.	 	 In	 that	way,	 there	are	many	things	 in	 the	world	 that	we	see	and	then	we	apply	
adjectives,	adverbs	and	so	on	to	fill	them	out,	round	them	out,	and	turn	them	into	what	we	take	
them	to	be	before	we	even	applied	the	concept.	

If	we	look	out	at	the	sky	just	now	we	might	say,	‘Oh	it	is	full	of	clouds.’		Does	that	tell	us	
anything	about	sky?		 It	tells	us	that	 it	offers	hospitality	to	clouds.	 	However,	what	does	it	tell	us	
about	the	sky	as	sky?		Maybe	nothing,	because,	we	can‘t	find	it.		So	what	are	all	our	adjectives	and	
adverbs	going	to	attach	themselves	to?		That	is	what	he	is	meaning:	this	sky-like	nature,	which	is	
the	field	within	which	all	phenomena	arise,	 is	not	an	object	to	which	you	can	attach	any	kind	of	
signification.			

He	 continues	 by	 saying:	 ‘In	 the	 same	 way,	 sky,	 mind	 and	 actual	 reality	 have	 not	 the	
slightest	difference.’	 	This	‘actual	reality’	means	things	as	they	are	without	any	interference.	The	
philosopher	Edmund	Husserl	set	himself	this	goal:	the	possibility	of	bracketing	off	all	projections,	
all	incorporations,	in	order	to	see	the	things	as	they	really	are.		In	the	end	he	gave	up	that	project	
as	impossible.		In	the	buddhist	tradition	we	don’t	rely	only	on	an	intellectual	analysis,	we’ve	found	
another	way	 into	encountering	 things	as	 they	are—meditation.	 In	meditation	we	slough	off	 the	
accretions	of	conceptual	certainty	and	prediction	in	the	same	way	that	a	snake	sloughs	off	an	old	
skin	it	no	longer	needs.		

Saraha	is	bringing	three	things	together	here.		One	is	a	sense	of	sky	or	space,	the	other	is	
awareness,	 the	 quality	 of	 mind	 through	 which	 everything	 is	 experienced,	 and	 the	 third	 is	 the	
actuality,	the	direct	presentational	experience	of	all	phenomena.		These	three	are	inseparable.		

He	 then	 says,	 ‘All	 the	names	which	 indicate	difference	are	merely	 sudden	adventitious	
titles.’	 	 That	 is	 to	 say,	 the	name	never	 captures	 the	essence	of	 any	phenomena.	 There	are	 two	
reasons	for	this.	Phenomena	have	no	essence,	and	names	only	apply	to	the	surface.			

For	example,	 if	 you	were	 to	walk	 in	 the	 forest	here	with	a	botanist	 they	will	be	able	 to	
name	everything	that	is	growing.	 	Some	little	yellow	flower	is	growing	and	suddenly	on	top	of	 it	
lands	a	long	Latin	name.	The	flower,	however,	just	keeps	smiling	bravely	in	the	wind.		Maybe	we	
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think:	 ‘Oh,	this	botanist	 is	 just	using	fancy	words;	really	 it’s	 just	a	yellow	flower.’	 	However,	 it	 is	
not.		We	say	‘yellow’,	we	say	‘flower’.		It	is	very	important	to	see	how	pervasive	and	powerful	is	
the	fantasy	that	because	we	know	the	names	of	things	we	know	what	they	are.		The	name,	Saraha	
indicates,	 is	 adventitious,	 it	 is	 something	 which	 merely	 arises	 according	 to	 conventional	
categories.			

He	 continues:	 ‘They	 are	 without	 true	 validity	 and	 are	 merely	 descriptive	 words.		
Everything	is	one's	own	mind.’		When	we	apply	words	we	enter	into	the	realm	of	‘talking	about’	
and	‘thinking	about’	things.		For	example,	if	we	can	say,	‘This	is	a	watch.’	then	we	may	say,	‘This	is	
a	watch	with	a	black	leather	strap.’		In	that	way	we	can	describe	more	and	more	things	about	the	
watch,	but	this	is	all	being	put	by	my	mind	onto	the	object.		When	we	look	at	the	object	and	we	
say	‘this	is	a	watch’,	our	normal	experience	is	to	see	the	watch-ness	of	the	watch	as	being	in	the	
thing	 in	my	hand—it	 is	a	cognitive	projection.	 	We	are	accustomed	to	taking	the	feeling	tone	or	
expectations	from	one	situation	and	putting	it	onto	someone	else.		Here,	however,	we	are	being	
invited	 to	 see	 that	 everything	 in	 the	world	 that	we	 see	 and	 know	 is	 our	 own	mind's	 creation:	
‘Everything	is	one’s	own	mind.'	

This	is	not	to	say	that	we	ourselves	have	created	these	things.		It’s	not	like	what	the	18th	
century	 philosopher	 Bishop	 Berkeley	 presented.3	 	 In	 buddhism	we	 say	 that	 everything	 is	 like	 a	
dream;	 we	 don't	 say	 that	 it	 is	 a	 dream.	 	 That	 is	 to	 say,	 to	 be	 alive	 is	 to	 be	 in	 contact	 with	
phenomena	 which	 are	 constantly	 changing	 moment-by-moment.	 There	 is	 a	 ceaseless,	 fresh,	
ungraspable	 dynamic	 between	 subject	 and	 object;	 unfolding,	 unfolding	 and	 unfolding.	 This	 is	
hidden	from	us	by	our	appropriation	of	phenomena	through	the	projection	of	names	onto	them.		
In	a	sense,	you	could	describe	this	as	neurotic.		You	could	say	that	it	is	grounded	in	the	anxiety	of	
not	being	able	to	relax	and	be	with	things	as	they	are,	and	that	the	projection	of	fixed	identity,	on	
the	basis	of	language,	is	a	defensive	strategy.	

Then	 he	 says,	 ‘Outside	 one’s	 own	mind	 there	 is	 not	 even	 an	 atom's	worth	 of	 anything	
else.’		Is	Las	Vegas	in	your	mind?		‘No,	because	I	know	it	is	in	America.’		Where	is	America?		‘You	
have	to	go	across	the	Atlantic	Ocean.’		Where	is	the	Atlantic	Ocean?		‘Well,	it	is	not	in	my	mind,	
otherwise	I’d	be	drowning.’		If	you	think	that	your	mind	is	something	very	small,	then	what	Saraha	
is	saying	has	no	meaning.		

This	 brings	 us	 back	 again	 to	 the	 question:	 what	 is	 the	 difference	 between	 a	 personal	
consciousness	and	the	mind	 that	 is	referred	to	here?	 	As	we	touched	on	this	morning,	generally	
speaking,	we	encourage	people	 to	be	self-reflective.	 	 If	 you	can’t	be	present	 in	a	profound	way	
with	what	 is	going	on—that	 is	 to	 say,	 if	 you	can't	 simultaneously	hold	your	 sense	of	 the	world,	
your	 sense	 of	 yourself	 and	 your	 sense	 of	 your	 own	 history	without	 splitting	 them	 and	 offering	
partial	responses—then	you	are	likely	to	act	inappropriately.	With	this	sense	of	the	mind	we	are	
not	 talking	 about	 being	 consciously	 in	 relation	 to	 phenomena.	 In	 our	 daily	 life	 the	 one	who	 is	
relating	to	phenomena	is	not	a	person	but	is	simply	the	capacity	to	think.		Thinking	is	the	energy	
or	lifeblood	that	feeds	the	sense	of	self	through	installing	the	idea	of	an	individual	thinker	of	the	
thought,	an	individual	feeler	of	the	feeling	and	so	on.		

																																																													

3	His	theory	of	immaterialism	denies	the	existence	of	material	substance	and	instead	contends	
that	familiar	objects	like	tables	and	chairs	are	only	ideas	in	the	minds	of	perceivers	and,	as	a	
result,	cannot	exist	without	being	perceived.	
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For	 Saraha	 the	mind	 is	 not	 the	 automatic	 self-reflexivity	which	 is	 evoked	 in	 any	 act.	 In	
terms	of	ordinary	consciousness	there	is	the	ongoing	interplay	of	subject	and	object	in	which	the	
activity	 of	 relating	 to	 the	 object	 affirms	 the	 separate	 reality	 of	 the	 subject.	 For	 example,	 I	 am	
speaking	to	you	and	I	know	that	I	am	speaking,	because	not	only	are	the	words	going	out	but	I	am	
also	hearing	myself	 speaking.	 	Now,	 this	 return	 is	a	kind	of	affirmation	 to	myself:	 ‘I	am	the	one	
who	is	speaking’.		That	is	to	say,	I	am	being	affirmed	as	the	one	who	is	speaking;	my	agency,	my	
sense	of	the	one	who	is	doing	it	seems	to	be	made	certain	each	time	I	get	this	feedback	loop.			

We	are	all	familiar	with	this.		We	are	also	familiar	with	when	it	doesn’t	happen	to	us.		For	
example,	you	might	be	in	a	cafe	chatting	with	a	friend	and	are	really	into	what’s	going	on.	Then,	
you	put	your	hand	down	to	lift	up	your	coffee	cup	and	find	that	your	cup	is	empty.		You	had	been	
so	absorbed	in	the	conversation	that	you	weren’t	aware	of	drinking	the	coffee.		That	is	often	quite	
a	 shock.	 	 Some	 car-driving	 people	 tell	me	 that	 they	 have	 driven	 for	many	miles	without	much	
conscious	memory	of	what	they	were	doing.	 	But	generally	speaking	self-reflection	occurs	and	it	
becomes	the	ongoing	reassurance	of	our	own	personal	individual	identity.	

In	the	buddhist	tradition	this	is	also	called	attachment.		On	its	crudest	level	attachment	is	
the	sense:	‘This	is	my	watch	and	I	don’t	want	you	to	steal	it.’		However,	on	a	more	subtle	level	it	is	
the	quality	of	identification	with	the	emergence	of	manifestation	as	if	we	were	the	one	who	was	
doing	it,	we	were	the	possessor	of	it.		For	example,	you	have	the	sense	that	you	are	sitting	here.		
You	 know	 it	 is	 you	who	 is	 sitting	here.	 	 It	would	be	 very	 strange	 if	 you	didn’t	 have	 that	 sense.		
What	is	the	quality	of	knowing	that	you	are	the	one	who	is	sitting?		‘Who	is	sitting	here?’,	 ‘I	am	
sitting	here.’		We	have	a	question	and	an	answer.		Good,	now	we	know	what	is	what.		However,	
who	 is	 the	one	who	 says,	 ‘I	 am	 the	one	who	 is	 sitting	here.'?	 	 ‘I	 don’t	 know.	 	Anyway	 let’s	not	
bother	with	that	question	just	now!’		This	is	what	is	happening	all	the	time—to	be	able	to	really	
look,	‘Who	am	I?’	is	very	hard.	

As	we	know	from	the	history	of	the	development	of	modern	psychotherapy	the	pioneers	
Sigmund	 Freud	 and	 Carl	 Jung	 carried	 out	 their	 own	 analysis	 to	 some	 extent.	 	 They	 didn’t	
recommend	 that	 other	 people	 did	 this	 because	 it	 is	 very	 hard	 to	 see	 ourselves.	 	 Cheating	
ourselves	 is	 very	 easy.	 Somehow	 we	 have	 bizarre	 inner	 lenses	 that	 distort	 our	 perception	 of	
ourselves.	Many	of	the	ways	in	which	we	can’t	see	are	hidden	from	us,	strangely	enough,	and	we	
refer	to	this	as	'the	unconscious'.		It	is	helpful	having	someone	else	to	recognise	what	is	going	on	
and	help	us	to	see	when	we	get	caught	up.	 	The	Eastern	traditions	they	took	another	tack:	they	
privileged	the	development	of	a	method	that	we	call	meditation,	in	order	to	facilitate	the	capacity	
for	 self-examination.	 	 They	 also	 had	 the	 possibility	 of	 being	 able	 to	 enter	 into	 a	 dialogue	with	
those	who	purported	to	know,	be	they	fellow	buddhists,	or	a	teacher	or	guru	or	whatever.			

Therefore,	this	quality	of	self-reflexivity	which	confirms	I	am	‘I’	‘Me’	‘Myself’	becomes	a	solid	
point,	an	opaque	barrier	to	seeing	the	ground	of	our	own	nature.		At	this	point	is	what	we	call	a	
consciousness.		Consciousness	is	the	quality	of	mind	which	takes	an	object:	we	are	conscious	of	
how	our	body	is,	if	our	knees	get	sore	and	we	want	to	move	our	bodies…	We	are	also	conscious	of	
ourselves;	we	know	when	we	are	tired	or	thirsty	or	happy	or	sad.		That	is	to	say,	we	feel	like	a	
subject	in	the	very	process	of	attending	to	ourselves	as	if	we	were	a	series	of	objects.		This	is	how	
consciousness	makes	sense	of	the	world.		It	is	not	bad	or	wrong;	it	just	has	a	particular	and	limited	
area	of	functioning.		The	error	arises	where	we	expect	it	to	carry	out	a	function	that	it	can’t	do.		
Consciousness	cannot	penetrate	the	barrier	or	flow	of	thoughts	because	consciousness	attends	to	
thoughts	as	the	limit	of	existence.	

When	the	text	is	referring	to	the	mind,	it	is	not	referring	to	the	consciousness	which	takes	
an	object.	 It	 refers	to	the	basis	of	this	movement,	of	consciousness.	 	Consciousness	 is	seen	as	a	
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movement	 of	 the	 energy	 of	 the	mind.	 	 To	 use	 the	 image	we	used	before,	 it	 is	 like	 a	 particular	
reflection	in	the	mirror.		The	mirror	shows	the	reflection,	the	reflection	cannot	show	the	mirror.		
Because	there	are	reflections	you	can	know	there	is	a	mirror	but	the	reflections	hide	the	mirror.		
In	the	same	way,	thoughts	show	the	radiance	of	the	mind	but	they	also	hide	it,	especially	because	
they	say,	‘Look	at	me,	pay	attention	to	me.’		In	that	way,	our	attention	gets	endlessly	fascinated	
by	 the	 content	 of	 our	 mind	 since	 it	 is	 always	 changing	 and	 moving.	 	 There	 is	 no	 end	 to	 this	
fascination.	 	Even	if	we	do	feel	an	end	to	this	fascination,	perhaps	when	we	feel	very	depressed	
and	 that	 ‘I	 can’t	 bear	 it	 any	more’,	 then	we	may	 also	 feel	 that	 ‘I	 have	 no	way	of	 ending	 these	
thoughts	 but	 to	 kill	 myself,	 because,	 these	 thoughts	 are	 me,	 they	 define	 me,	 I	 can’t	 separate	
myself	from	them.’	

In	order	to	solve	this	problem	we	need	to	find	the	way	to	relax	through	the	waterfall	of	
streaming	sensation	and	experience,	and	see	what	lies	behind	it,	inseparable	from	it.		That	is	why	
he	 is	 saying	 ‘The	mind	 is	 like	 the	 sky’.	 	When	 the	 term	 'mind'	 is	used	here	 it	 is	not	 referring	 to	
one's	 individual	 consciousness	 which	 is	 thinking	 about	 this	 and	 that,	 but	 to	 the	 relaxed	 open	
capacity	to	entertain	everything	in	an	instant.			

During	the	break	you	might	want	to	go	out	and	walk	on	the	road,	and	looking	out	into	the	
valley,	 just	 relax	 into	 the	out	breath	and	be	present	with	whatever	 is	 there.	 	 If	 thoughts	 about	
what	 you	 are	 experiencing	 arise	 just	 let	 them	 come	 and	 go	 and	 stay	 open	 to	 what	 is	 there—
beautiful	scenery—and	see	if	you	can	have	a	felt	sense	of	the	immediacy,	the	non-separation,	the	
non-duality,	 of	what	 appears	 to	 be	 external	 and	 your	 awareness.	 	When	 Saraha	 says,	 ‘Outside	
one’s	own	mind	there	is	not	even	an	atom's	worth	of	anything	else.’	he	means	that	each	person	
has	an	infinite	mind.		It	is	not	that:	‘If	I	am	in	your	mind	you	can’t	be	in	my	mind	too	because,	for	
me	to	be	in	your	mind,	your	mind	must	be	very	big	and	I	have	to	be	a	bit	small	because	you	have	
to	get	everyone	else	 in	your	mind	as	well	and	so	 I	can’t	 take	up	too	much	space.’	 	This	 is	not	a	
problem	 to	 be	 solved	 by	 arithmetic.	 	 It	 is	 immediately	 present;	 each	 of	 us	 includes	 everything	
simultaneously.		

He	then	goes	on	to	say,	 ‘Whoever	realises	that	from	the	very	beginning	there	has	been	
no	entitative	mind	has	gained	the	excellent	understanding	of	all	the	buddhas	of	the	three	times.’		
Your	mind	is	not	a	thing.		You	are	not	a	thing.		The	world	is	not	a	thing.		We	live	in	this	ceaseless	
aesthetic	 flow	 beyond	 appropriation.	 We	 are	 always	 already	 within	 the	 field	 of	 dynamic	
manifestation:	we	 have	 no	 place	 to	 stand	 outside	 it	 nor	 can	we	 pull	 it	 towards	 ourselves.	 The	
patterns	 of	 appearance	 which	 we	 are	 and	 which	 we	 participate	 with	 become	 meaningful	 in	
precise	concrete	situations.		For	example,	I	was	staying	in	a	small	hotel	recently	in	Scotland	and	at	
the	end	of	my	stay	I	went	to	pay	the	bill	and	the	man	said,	‘Oh,	we	don’t	take	credit	cards.’		I	had	
the	money	 in	the	bank	but	my	money	 is	 in	the	card.	He	needs	the	money	but	he	can’t	take	the	
card.		In	the	concrete	moment	I	had	no	money;	it	is	absolutely	abstract	that	there	is	money	in	my	
bank	 account	 and	 you	 can	 get	 it	 through	 the	 card.	 And	 that	 is	 how	 life	 is;	 it	 is	 about	 concrete	
moment-by-moment	 experiences;	 they	 touch	 with	 each	 other	 and	 then	 they	 are	 gone.	 	 It	 is	
absolutely	contingent.	

This	means	that	when	we	observe	our	mind	operating	and	make	statements	to	ourselves	
about	 ourselves,	whatever	 the	 nature	 of	 these	 statements,	 they	 are	merely	 gestures.	 	We	 talk	
about	psychodynamic;	the	psyche,	the	widest	sense	of	the	mind,	is	indeed	dynamic;	it	has	nothing	
fixed.	It	doesn’t	contain	any	things	and	it	is	not	a	thing	itself.		Therefore	there	is	nothing	to	rely	on	
and	 at	 that	 point	 we	 may	 start	 to	 feel	 a	 bit	 anxious:	 ‘But	 who	 am	 I?	 	 What	 can	 I	 say	 about	
myself?’,	‘Why	do	you	need	to	say	something?’,	‘But	I	want	to	know	who	I	am.’	‘Why?’,	‘Because	
that	will	let	me	know	something.’		We	see	here	that	epistemology	has	displaced	ontology.	That	is	
to	 say,	 by	 relying	 on	 categories	 and	 names,	 we	 have	 created	 for	 ourselves	 a	 pseudo	 empty	
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identity;	telling	stories	about	ourselves:	‘I	was	born	like	this.		My	mother	was	like	that,	my	father	
was	like	that.’	This	disguises	and	obscures	the	rawness,	the	nakedness,	of	our	being	as	it	emerges	
moment-by-moment	into	the	interactive	field	of	shared	experience.	

However,	if	we	can	directly	see	this	openness	and	insubstantiality	of	ourselves	then	all	the	
story	 lines	of	 our	 existence	 can	 flow	 through	 it	 like	 a	 surround	of	 sky-flowers,	 not	 real	 and	 yet	
they	 are	 something	 which	 can	 appear.	 	 In	 paintings	 of	 the	 Tibetan	 deities	 they	 have	 many	
different	ornaments	around	the	wrists,	on	 the	upper	arms;	necklaces	and	so	on.	 	The	bodies	of	
these	 deities	 are	 said	 to	 be	 translucent,	 made	 out	 of	 light,	 ungraspable.	 	 They	 wear	 all	 their	
qualities	as	ornaments.		That	is	to	say,	the	qualities	are	not	arising	out	of	the	essence,	they	don’t	
define	and	determine	who	the	person	is;	they	just	make	them	more	beautiful.		And	it	is	the	same	
with	us:	we	 are	 insubstantial,	we	 are	non-entities,	 and	 yet,	we	have	 these	marvellous	qualities	
which	 we	 can	 wear	 around	 us.	 	 We	 have	 our	 humour,	 our	 intelligence,	 our	 playfulness,	 our	
memories;	 these	 things	 stream	 out	 of	 us	 like	 flows	 of	 rainbow	 light.	 	 However,	 they	 don’t	
determine	 who	 we	 are,	 they	 don’t	 tell	 us	 who	 we	 are,	 because	 we	 can	 always	 change	 our	
makeup:	 add	 a	 little	 more	 colour,	 a	 deeper	 shade	 of	 red,	 some	 high	 heels.	 	 Saturday	 night	 is	
coming	and	we	could	all	go	into	town	and	give	the	locals	some	excitement.	Why	not?		It’s	playful.	
We	take	ourselves	too	seriously		

He	 then	 says:	 ‘What	 is	well-known	as	 the	natural	 cornucopia	 is	 not	 just	 another	 false	
idea	since	the	from	the	very	beginning	it	is	the	co-emergent	nature.’		‘The	natural	cornucopia’	is	a	
technical	term	here.		The	cornucopia	is	a	European	symbol:	the	horn	of	plenty.	Here	it	means	the	
capacity	of	the	mind	to	become	many	different	things.		We	all	have	great	potential	to	manifest	in	
different	ways.	 	He	 is	saying	this	 is	not	another	false	 idea,	because,	 from	the	very	beginning	we	
have	had	this	co-emergent	nature.	

On	an	ordinary	level,	if	we	are	thinking	just	about	this	life,	we	are	born	from	the	meeting	
together	 of	 the	 essences	 of	 our	mother	 and	 our	 father.	 	We	 then	 develop	 inside	 our	mother's	
womb	while	 other	 people	 are	 thinking	 about	 us	 and	making	 plans.	 	We	 are	 born	 into	 a	world	
where	there	are	already	many	ideas	about	who	we	are.		The	baby	comes	out	of	its	mother’s	body	
into	 hands;	 we	 don’t	 let	 it	 drop	 onto	 the	 floor.	 	 Therefore,	 it	 is	 immediately	 in	 relation.		
Traditionally,	 in	 many	 countries,	 they	 put	 the	 baby	 on	 the	 mother's	 belly	 to	 try	 to	 help	 the	
placenta	to	come	out;	therefore	the	baby	is	immediately	a	little	bit	useful.		So	it	goes	on	and	on	
and	on;	interaction	and	interaction.		This	is	co-emergence.		As	Donald	Winnicott	said	there	is	no	
baby	without	a	mother;	mother	and	baby	come	together.		All	our	life	we	have	been	in	intercourse	
with	the	world.	

Tibetan	paintings	often	 show	 the	 god	and	 the	 goddess	 joined	 together	 in	 sexual	 union.		
This	shows	the	ongoing	intercourse	of	every	moment	of	our	life.		We	breathe	in	and	we	breathe	
out.	 	 This	 is	 an	 intercourse.	 	 The	 world	 comes	 into	 us	 and	 then	 we	 go	 out	 into	 the	 world.		
Sensation	is	coming	in,	response	is	going	out.	 	We	can’t	step	apart	from	this.	 	 It	 is	not	that	I	am	
having	experiences—as	if	it	is	just	somehow	coming	to	me	and	I	am	a	bit	surprised—but	that	the	
flow	of	experience	is	arising	ceaselessly	as	subject	and	object	pulsate	together.		We	always	arise	
with	the	field;	we	are	always	 in	the	world.	 	And	this	 ‘being	 in	the	world	together	with	others’	 is	
the	flow	of	our	experience	because	it	doesn’t	stop	and	it	shows	so	many	many	different	things.			

He	continues	by	saying:	‘That	nature	cannot	be	demonstrated,	it	is	inexpressible	and	no	
one	can	comprehend	it	in	a	dualistic	way.’		That	is	to	say,	although	I	am	describing	it	in	some	way	
just	now,	it	can	only	become	immediate,	direct	and	real	for	you	through	the	practice.			
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He	continues:	 ‘If	 there	 is	an	owner,	 then	he	will	have	some	possessions.	But	 if	 from	the	
very	beginning	there	has	been	no-self	what	can	this	non-self	possibly	possess?’	 	This	 is	the	self-
liberation	of	neurosis.		Because,	who	is	the	owner	of	all	the	experiences	of	this	composite	story?	
These	flow	through	this	sky-like	open	awareness	but	they	don’t	adhere	to	anything	because	there	
is	nobody	 for	 them	to	adhere	 to.	Wittgenstein	 said	 that	 language	speaks	 to	 language,	 language	
refers	to	itself,	it	doesn’t	really	tell	us	about	the	world,	and	neither	does	it	tell	us	about	ourselves.		
However,	it	is	part	of	ourselves	and	part	of	the	world;	it	is	an	aspect	of	gesturing.		And	so,	when	
we	 can	 see	 that	 we	 don’t	 exist	 in	 a	 concrete	 way,	 that	 there	 is	 no	 fixed	 finite	 definition	 of	
ourselves,	then	there	is	an	infinite	freedom	to	participate	in	many	different	ways.			

This	part	of	the	text	 is	not	easy	since	 it	 is	quite	dense.	 	However,	we	are	very	fortunate	
from	a	traditional	point	of	view	to	be	able	to	look	at	it.	 	 In	Tibet	it	would	be	normal	that	people	
would	have	done	a	lot	of	study	and	practice	before	they	would	have	been	reading	texts	like	this.		
However,	it	allows	us	to	experience	more	of	our	own	actual	condition.			

He	goes	onto	say:	‘If	mind	is	something	real	that	one	possesses	then	all	phenomena	will	
also	 be	 real	 and	 capable	 of	 appropriation.	 	 If	 there	 is	 no	 mind,	 who	 will	 understand	 what	
something	 is?	 	 In	 the	 first	part	he	 is	 saying	 clearly	 that	 if	 the	mind	 is	 an	entity	 grasping	at	 real	
things	it	also	will	be	graspable.		However,	because	we	have	already	looked	to	see	that	phenomena	
have	no	 inherent-self-nature,	 if	we	can	see	that	 there	are	no	real	self-existing	objects,	 then	the	
one	that	is	attempting	to	appropriate	them	what	existence	does	this	have?		Clearly,	what	we	have	
been	looking	at	 is	that	the	content	of	the	mind	is	always	changing	and	so	there	is	nothing	there	
that’s	solid.	

In	the	second	part	of	this	he	is	saying,	‘Well,	if	there	is	no	mind	who	will	understand	what	
something	is?		So	what	he	is	saying	here	is	to	be	careful	that	you	don’t	set	up	a	false	dichotomy	
for	yourself:	that	the	mind	is	either	something	solid	and	truly	existing	and	therefore	at	the	mercy	
of	all	phenomena	which	would	also	be	truly	existing,	or	else	that	it	is	nothing	at	all	but	then	how	
would	you	function	in	the	world?		

He	 is	 saying:	 just	 observe	 how	 you	 set	 up	 these	 kinds	 of	 analyses	 and	 structures	 for	
yourself,	because	as	he	goes	on	to	say:	‘Mind	and	all	the	thoughts	that	we	can	perceive	cannot	be	
got	 by	 searching	 and	 the	 searcher	 himself	 cannot	 be	 found.’	 Even	 your	 thoughts,	 if	 you	 keep	
looking	for	them,	how	will	you	get	them	and	be	able	to	fix	them?		If	a	thought	arises	in	your	mind	
and	you	like	it	you	can	write	it	down	on	a	piece	of	paper,	but,	is	what	is	on	the	piece	of	paper	the	
same	as	what	was	in	your	mind?			

Earlier	we	were	using	this	word	‘contingent’;	that	is	to	say	due	to	the	context,	due	to	the	
meeting	together	of	different	factors,	a	thought	arises.		And	that	is	the	environment	in	which	the	
thought	was	moving.		For	example,	a	long	time	ago	I	was	living	and	studying	in	Dharamsala.	In	the	
town	was	a	library	with	a	little	bit	of	a	museum	attached,	dating	back	to	the	British	Colonial	times.		
In	the	museum	was	a	room	with	a	big	cabinet	with	many	drawers	which	you	could	pull	out.		You	
could	pull	out	a	drawer	and	see	many	butterflies,	row	upon	row	of	them	organised	according	to	
their	 families.	 	We	 look	 at	 these	 and	we	 say,	 ‘This	 is	 a	 butterfly.’	 	 However,	 the	 thing	 about	 a	
butterfly	 is	that	 it	flies	and	these	ones	were	not	doing	anything.	 	They	were	butterflies	but	they	
weren’t	butter-flying.		When	you	write	down	your	thought	on	a	piece	of	paper,	yes,	it	is	what	you	
were	thinking,	but	the	writing	and	the	paper	is	not	your	thought.		Thought	is	like	a	butterfly.		The	
Greeks	would	sometimes	represent	Psyche	by	a	butterfly,	something	ungraspable.		So	thought	is	
not	just	semantic	content;	thought	is	the	energetic	quality,	the	life,	the	vitality	of	your	existence.		
In	that	sense	you	can’t	catch	it.		And	that	is	what	Saraha	means	when	he	says	that	thought	'can’t	
be	got	by	searching’.	
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In	therapy,	for	example,	if	the	patient	is	very	quiet	I	might	say,	‘I	wonder	if	you	would	like	
to	tell	me	what	you	are	thinking?’	 	But,	of	course,	 it	 is	 impossible	to	tell	someone	what	you	are	
thinking	because	as	soon	as	you	say	it	you	take	it	out	of	its	context.	It	is	like	looking	at	a	tiger	in	
the	zoo.		The	tiger	is	still	alive	but	it	is	not	moving	around	very	much.	At	first	this	sentence	seems	
a	bit	stupid	because	of	course	we	can	search	for	thoughts,	of	course	we	can	work	out	what	we	are	
thinking.	We	 are	 used	 to	 extrapolation,	 to	 taking	 things	 out	 of	 their	 context.	 	 However,	 what	
Saraha	is	pointing	to	is	that	what	arises	in	the	mind	is	very	subtle;	it	is	like	watching	the	back	of	a	
whale	if	you’re	out	 in	the	sea—you	want	to	see	the	whole	whale	but	you	just	see	a	 little	hump.	
Jungian	analysts	like	to	say	that	‘the	psyche	likes	to	hide.’		That	is	to	say,	the	mind	reveals	itself,	as	
it	will	from	time	to	time,	in	little	bits.		And	of	course	it	does,	because	it	is	not	a	thing.		If	it	were	a	
thing	 then	 you	 could	 put	 a	 pin	 in	 it,	 like	 a	 butterfly.	 However,	 the	 thing	 you’ve	 got	 is	 not	 a	
butterfly.		It's	like	when	children	come	across	a	fly	and	want	to	see	how	it	works	and	so	they	push	
it	back	and	forth,	and	then	it’s	dead;	like	a	cat	with	a	mouse,	even	after	the	mouse	is	dead	the	cat	
is	still	whacking	it	about.		So	if	you	want	to	understand	your	mind	you	have	to	be	very	gentle.		You	
can’t	be	too	strong,	you	can’t	be	too	grasping.	

It	is	the	same	in	the	meditation:	when	the	mind	is	confused,	when	you	are	not	very	clear,	
when	it	is	all	a	mess,	just	be	with	it.	Don’t	try	to	turn	it	into	what	you	want,	because,	just	like	with	
the	butterfly,	the	one	that	you	get	is	not	the	one	that	you	want.		The	problem	is	in	the	wanting.		
This	 is	why	the	Buddha	says,	 ‘The	cause	of	suffering	 is	attachment.’	 	 It	 is	misunderstanding	that	
life	 is	not	 something	 that	you	can	have;	 it	 is	 something	 that	you	are.	 	Our	very	being	 is	always	
slipping	 away	 from	 us	 because	moment-by-moment	 our	 life	 is	 coming	 to	 us.	 	 It	 is	 arising	 and	
passing.	 	 Somebody	 says,	 ‘How	 are	 you?’	 and	 you	 can	 only	 tell	 a	 lie	 because	 you	 are	 so	many	
different	things.		Therefore,	you	abstract	yourself	from	your	actual	lived	situation	and	give	them	a	
package	of	words:	‘Ah,	I’m	not	so	bad	today	but	I	was	a	bit	sick	yesterday.’	‘Oh,	I	am	sorry	to	hear	
about	that.’		What	has	that	got	to	do	with	the	person	in	front	of	you?		You	are	now	having	to	tell	a	
story	about	something	that	has	gone.	If	right	now	you	just	experience	yourself,	I	imagine	quite	a	
lot	 is	 happening	 for	 you.	 	 Could	 all	 of	 that—all	 sorts	 of	 sensations,	 feelings,	 hearing	 sounds	
outside—come	out	of	this	little	door	(your	mouth)?			

Therefore,	he	 is	 saying:	be	present	with	your	existence;	 it	won’t	be	how	you	 think	 it	 is.		
And,	the	one	who	experiences	this	inexpressible,	amazing,	direct	existence	also	cannot	be	found	
by	searching.	

He	 then	 goes	 on	 to	 say:	 ‘Neither	 knower	 nor	 known	 exists	 as	 such	 and	 yet	 they	 are	
unborn	and	unceasing	in	the	past,	present	and	future.’	 	So	here	we	are,	unborn	and	unceasing.		
This	 is	about	us.	 	Not	on	some	astral	 level	or	after	 thirty	years	 in	retreat	but	now	 sitting	 in	 this	
room.		We	can’t	find	ourselves	and	yet	here	we	are.	 	We	can’t	say	who	we	are	and	yet	here	we	
are.		And	remember,	this	subtle	level	is	existing	simultaneously	with	all	the	strong	statements	we	
can	 make	 about	 ourselves:	 ‘I	 am	 this’,	 ‘I	 am	 that’,	 ‘I	 am	 good’,	 ‘I	 am	 bad’	 and	 so	 on.	 	 These	
thoughts	also,	although	they	claim	 in	 themselves	 to	be	telling	 the	truth	and	to	be	strongly	 real,	
are	already	gone	as	soon	as	they	arise.			

Then,	 ‘This	 does	 not	 change,	 for	 it	 is	 the	 natural	 condition	 of	 the	 innate	 great	
satisfaction.’		That	is	to	say,	from	the	very	beginning,	the	nature	is	open	and	relaxed;	there	is	no	
problem,	there	 is	no	tension,	nothing	difficult,	and	this	 is	 just	how	things	are.	 	What	causes	the	
dissatisfaction	is	that	we	have	been	set	an	impossible	task:	that	we	should	know	who	we	are.	Self-
knowledge,	however,	is	a	complete	delusion.	Some	knowledge	is	of	course	very	important:	when	
children	pack	their	bag	for	school	they	often	ask,	‘Where	are	my	gym	shoes?’	‘I	don’t	know,	they	
are	not	my	shoes.’	‘Well	I	don’t	know	where	they	are!	Why	should	I	know	where	my	shoes	are!’	
Where	your	shoes	are,	or	your	child's	shoes	are	is	something	you	can	know.		You	can	know	where	



	
42	

the	top	of	the	toothpaste	tube	is.		You	can	know	if	you	need	to	buy	milk	on	the	way	home	or	not.		
However,	can	you	know	who	you	are?		Maybe	not.			

This	creates	a	kind	of	anxiety	because	we	take	it	for	granted	that	we	exist	in	the	world	as	
things,	and	because	things	can	somehow	be	known,	we	also	should	be	known.	What	Saraha	has	
been	doing	up	until	now	is	challenging	this	whole	field	of	assumption	by	saying,	‘Ah	ah,	you	can’t	
know	 things	 anyway.’	 These	 gym	 shoes	don’t	 really	 exist—but	on	 a	 conventional	 level	 you	had	
better	not	turn	up	at	school	without	them.		In	this	way	they	exist	in	terms	of	the	social	agreement,	
through	the	exchange	of	signifiers,	however	they	are	not	inherently	real.		If	all	that	we	see	in	the	
outside	world	is	like	an	illusion	and	is	ungraspable	then,	as	he	said	just	before,	the	seeker	also	is	
ungraspable.		You	cannot	find	gym	shoes	and	you	will	never	know	who	you	are!	

That	 is	why	when	buddhism	 speaks	of	wisdom	 it	 is	 not	 referring	 to	 an	accumulation	of	
knowledge.	Wisdom	is	not	something	built	up	over	time,	but	it	is	recognising	that	we	have	been	
operating	within	a	false	paradigm,	the	paradigm	of	ignorance.			

Ignorance	 is	 a	 way	 of	 operating,	 a	 way	 of	 saying	 that	 knowledge	 is	 important.	 This	 is	
because	 ignorance	 is	 trying	 to	 fill	 the	 gap	 created	 by	 not	 recognising	 who	 you	 are	 with	 ideas	
about	who	you	are.			

Therefore,	 awakening	 is	 experiential;	 it	 is	 not	 a	 concept.	 When	 we	 do	 the	 three	 ‘Aa’	
practice	we	sit	there	and	stuff	is	coming	and	going,	coming	and	going.		Nothing	is	fixed.		There	is	
nothing	to	rest	on,	and	yet	we	are	present;	we	are	present	as	presence.		Presence	is	not	anything	
but	 it	 shows	 everything,	 which	 is	 what	 the	 traditional	 example	 of	 the	 mirror	 indicates.	 	 So	
although	 you	 cannot	 know	 yourself	 you	 can	 directly	 be	 this	 experience	 of	 openness	 and	
awareness,	an	openness	that	has	no	edge,	no	sides,	no	top	and	no	bottom.	 	That	 is	why	Saraha	
says	that	it	doesn’t	change.	Although	thoughts,	feelings,	sensations,	memories,	ideas,	hopes	and	
so	on	change	all	 the	time,	the	revelatory	matrix	–	awareness	 itself,	 the	one	who	knows	–	never	
changes.			

He	then	says,	‘For	that	reason	all	appearance	is	the	natural	mode.’	'Natural	mode'	refers	
here	to	dharmakaya.	 	A	 ‘road’	 is	the	dharmakaya;	a	 ‘tea	cup’	 is	the	dharmakaya.	 	What	can	this	
mean?		We	hear	that	the	dharmakaya	is	the	mind	of	the	Buddha	and	that	the	mind	of	the	Buddha	
has	no	limit	or	edge:	nothing	is	outside	it;	all	of	samsara	and	nirvana	are	inside	it.		Therefore,	we	
can	 say	 that	everything	 that	arises	 is	 the	dharmakaya.	 It	 is	not	 that	 the	dharmakaya	 ‘shows'	or	
‘offers'	whatever	appears	as	something	other	than	it.		All	appearances	are	the	appearance	of	the	
dharmakaya.	It	 is	empty	and	has	no	content	of	its	own	but	it	creates	no	barrier	to	the	arising	of	
appearances.	Appearances	are	not	the	enemy	of	the	mind	and	so	the	meditation	is	not	an	effort	
to	 free	 the	 mind	 from	 thoughts.	 Rather	 it	 is	 to	 awaken	 to	 the	 inseparability	 of	 open	 empty	
awareness	and	the	infinite	variety	of	appearance.	People	imagine	that	the	mind	of	the	Buddha	is	
open	 and	 completely	 undisturbed	 because	 he	 is	 in	 nirvana,	 somewhere	 other	 than	 our	messy	
world.	However	the	reason	the	Buddha	is	undisturbed	is	because	she	is	open	to	all	that	happens.	
Undisturbed	doesn’t	mean	that	nothing	 is	happening;	 it	means	 that	everything	 is	happening.	 	 If	
only	a	few	things	are	happening	then	you	can	at	least	try	to	control	them.	However	when	we	see	
that	everything		comes	all	at	once	in	its	infinite	diversity	then	we	at	last	accept	that	it	is	beyond	
control	 and	 so	 we	 relax	 and	 open	 and	 find	 ourselves	 inseparable	 from	 the	 non-duality	 of	 the	
Buddha's	mind.	

This	is	really	important	in	terms	of	the	practice	because	it	means	—as	he	is	saying—that	if	
everything	that	arises	is	the	dharmakaya,	then	why	make	discrimination	between	good	and	bad,	
right	and	wrong,	mine	and	yours?		Why	is	winning	better	than	losing?		‘Oh,	because	if	I	win	I	will	
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be	happy.’	 	Winning	and	 losing	are	both	within	 the	dharmakaya	but	by	privileging	winning	over	
losing	we	lose	the	very	dharmakaya	that	we	are	always	in.		You	can	only	have	the	dharmakaya	if	
you	 are	 willing	 to	 have	 everything.	 You	 can’t	 have	 a	 selection	 because,	 although	 it	 is	 ‘your’	
dharmakaya	and	from	the	very	beginning	‘you	have	been	the	dharmakaya’,	it’s	not	personal.		Our	
personal	existence	is	an	aspect	of	the	dharmakaya.		

You	can	see	how	easy	 it	 is	 to	misunderstand	 this.	 	 For	example	 in	buddhist	groups	 that	
have	a	powerful	teacher	often	everybody	wants	to	be	like	the	teacher.		However,	dharma	is	not	
about	cloning	ourselves	to	become	a	replica	of	someone	else,	no	matter	how	'good'	that	person	is	
because	on	the	level	of	manifestation,	you	can	only	ever	be	yourself.	 	 In	any	case,	however	you	
are	 some	people	will	 like	 it	 and	 some	people	won’t.	 	 The	Chinese	 government	doesn’t	 like	 the	
Dalai	 Lama.	 	 That	 is	 their	 choice.	 	 We	 may	 say	 that	 is	 because	 they	 are	 ignorant	 but	 nobody	
convinces	everyone.		When	we	manifest	into	the	world	we	are	always	in	a	particular	way,	which	
will	 perform	particular	 functions.	 	 The	 history	 of	 religion	 is	 full	 of	 fighting	 between	 groups	 and	
buddhism	is	no	different.		The	fact	that	things	are	good	or	buddhist	doesn’t	mean	that	everybody	
agrees	on	them.		Therefore	this	means,	recognise	that	everything	that	occurs	is	your	own	nature.	

It	is	important	to	bear	in	mind	that	this	instruction	is	for	the	view	to	support	meditation.		
If	 you	walk	 across	 the	 road	 in	 front	of	 a	 car	of	 course	 it	will	 hit	 you	and	you	will	 be	 injured	or	
killed.	Your	death	is	also	an	aspect	of	the	dharmakaya;	you	may	experience	it	today	or	on	a	later	
day.		The	world	has	its	rules	and	regulations	but	that	doesn’t	stop	everything	being	the	nature	of	
the	dharmakaya.	

He	then	says:	 ‘All	sentient	beings	are	Buddhas.	 	All	construction	and	activity	have	been	
within	 all	 encompassing	 space	 from	 the	 very	 beginning.’	 Therefore,	 he	 is	 saying	 that	 all	 the	
attributes	and	limitations	that	make	sentient	beings	seem	limited,	tight	and	knotted	–	all	of	these	
qualities	 that	 we	 think	 need	 to	 be	 changed,	 improved	 or	 gotten	 rid	 of	 –	 have	 from	 the	 very	
beginning	 been	 completely	 perfect.	 They	 have	 been	 within	 this	 dharmadhatu,	 this	 all-
encompassing	space.		That	is	to	say,	it	is	sentient	beings	who	discriminate	between	samsara	and	
nirvana;	Buddhas	do	not.	 	By	 imagining	 fantastic	 realms	and	 special	beings	 somewhere	else	we	
piss	 in	our	own	cup	of	 tea,	and	we	don’t	 then	open	 to	our	own	existence.	 	We	spend	our	 time	
thinking	 about	 ourselves,	 thinking	 about	 ‘how	 we	 should	 be’,	 rather	 than	 relaxing	 and	 being	
ourselves.		When	we	relax	into	the	state	of	the	mirror	then	we	see	that	everything	is	a	reflection.			

This	 is	 really	 important.	 	Again	and	again	dzogchen	 texts	 tell	us	 that	 the	problem	 is	not	
that	we	 should	do	 something	 but	 that	 our	 very	 activity	 is	 what	 causes	 the	 problems.	 	We	 are	
blinded	 by	 our	 own	 radiance,	 because	 our	 radiance	 arises	 in	 terms	 of	 stupid	 thoughts.	 	 Not	
recognising	 where	 this	 comes	 from,	 we	 take	 it	 as	 something	 truly	 real.	 	 Therefore,	 it	 is	 about	
doing	 less.	 	 However,	 for	 most	 of	 us	 separating	 doing	 and	 being	 is	 extremely	 difficult.	 	 For	
example,	say	you	are	feeling	very	upset,	you	might	feel	‘I	am	just	upset!	This	is	me,	this	is	how	I	
am.’		However,	this	is	an	activity	and	it	is	fusing	your	attention	into	something	which	is	arising	and	
passing.	 	Who	is	the	one	who	is	aware	of	being	immersed	in	emotions?		Stay	with	that	one	and	
the	 emotion	 will	 go	 by.	 	 However,	 as	 long	 as	 you	 think	 that	 the	 activity	 of	 attachment	 and	
identification	with	the	arising	is	a	quality	of	your	being,	then	you	will	always	be	in	the	activity	of	
becoming	somebody	else.		

These	texts	often	talk	about	appearances	or	things	which	are	arising.		When	you	start	to	
look,	 everything	 that	 you	 know	 yourself	 to	 ‘be’	 is	 something	 which	 is	 arising	 for	 you.	 	 In	 that	
sense,	your	body	 is	not	yours,	because,	your	body	 is	 revealed	 to	you	 through	a	whole	 series	of	
sensations	 and	 movements,	 such	 as	 breathing	 in	 and	 out,	 bending,	 stretching,	 easing	 a	 pain,	
yawning	 and	 so	 on,	 all	 of	 which	 arise	 and	 pass.	 	 Therefore,	 when	 he	 is	 saying,	 as	 he	 did	 just	
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before,	 ‘everything	 is	 unborn	 and	 all	 phenomena	 are	 the	dharmakaya’	 it	means	 that	 you	don’t	
have	a	body	–	we	are	embodiment.		And	this	body,	as	existence,	is	always	changing.		It	is	the	same	
with	 every	 aspect	 of	 our	being.	 	 If	we	 stay	present	 and	 aware	everything	will	 happen	by	 itself.		
That	is	to	say,	activity	naturally	arises	and	naturally	liberates.	

In	Tibetan	this	is	called	'rang	shar	rang	drol'.	 	Rang	means	self,	and	shar	means	to	arise.		
You	 are	 sitting	 in	 the	 meditation	 and	 some	 thoughts	 come.	 	 They	 seem	 to	 come	 just	 by	
themselves;	that	is	rang	shar.		If	you	stay	relaxed	they	just	go	and	that	is	rang	drol,	self-going,	self-
liberating.		Because	the	activity	is	being	performed	by	itself	we	don’t	have	to	do	anything.		You,	as	
the	one	who	acts,	are	another	form	of	activity.		The	mind	that	moves	is	a	thought;	the	mind	that	
doesn’t	 move	 is	 awareness.	 	 The	 energy,	 which	 is	 the	 movement,	 arises	 from	 the	 unmoving	
source.	 	 I	 can	 say,	 ‘I	 am	putting	my	hand	on	 top	of	my	head.’	but	who	 is	 the	one	who	 is	doing	
that?		I	had	a	thought,	‘I	will	put	my	hand	on	my	head.’		I	did	that	and	I	said	I	was	doing	it.		On	the	
basis	of	the	thought,	‘I	will	put	my	hand	on	the	top	of	my	head’	I	put	my	hand	on	top	of	my	head	
and	I	said,	‘I	am	putting	my	hand	on	top	of	my	head.’		This	is	'dependent	co-arising':	one	thing	is	
there	and	it	leads	to	another	thing	being	there.		The	activity	of	the	mind,	the	movements	of	the	
mind,	are	bumping	each	other	all	the	time	and	causing	changes	of	patterns	and	movements.		All	
this	is	within	the	dharmadhatu.	

Finally,	in	this	part	he	says:	‘All	the	things	which	are	identified	by	language	and	concept	
are	like	the	horns	of	a	rabbit.’		If	you	could	find	a	rabbit	with	horns	you	could	maybe	sell	it	for	a	
lot	of	money!	Like	a	hen's	tooth,	it	doesn’t	exist.		However,	we	can	think	about	it;	we	can	imagine	
it.	We	can	think	about	many	things	that	don't	exist;	we	are	made	stupid	by	our	own	intelligence.	

So	 this	 is	 about	 amplification;	 just	 tune	 it	 down	 a	 little	 bit	 and	 then	 you	 can	 start	 to	
observe	what	is	going	on.		It	is	a	bit	like	with	a	film:	you	could	slow	down	the	speed	of	it	and	then	
see	 it	 image-by-image.	 	However,	when	 it	 is	running	at	 its	normal	speed	you	are	caught	up	 in	 it	
because	that	is	what	it	is	designed	to	do,	to	give	you	the	sense	of	a	seamless	movement.		

The	invitation	here	is	to	observe	how	you	create	the	seemingly	real	objects	of	the	world	
through	your	own	intelligence.		Saraha	is	not	saying	that	we	have	to	stop	doing	this;	all	we	have	to	
do	is	to	recognise	that	we	are	doing	it.		Because,	then	we	know	what	it	is,	that	it	is	not	real,	that	it	
is	our	fantasy.			

B.	Secondly,	to	show	how	beings	become	bewildered	due	to	not	realising	this	reality	 	

Now	 we	 move	 onto	 the	 second	 aspect	 of	 this	 section:	 ‘To	 show	 how	 beings	 become	
bewildered	due	to	not	realising	this	reality.’	He	begins,	then,	by	saying,	 ‘Alas!	 	When	the	sun	is	
obscured	by	cloud	its	rays	go	everywhere	yet	those	without	eyes	remain	in	perpetual	darkness.’		
Isn’t	this	sad?		Something	wonderful,	shining	and	radiant	is	there	always	but	somehow	we	don’t	
see	it.			

He	 continues:	 ‘Spontaneous	 co-emergence	 is	 present	 everywhere,	 yet	 those	 who	 are	
stupid	 are	 very	 far	 from	 it.’	 	 This	means	 the	 openness	 of	 our	 existence	 and	 the	 clarity	 of	 the	
display	of	particular	things	is	happening	at	the	same	time.		Or,	in	the	language	of	paramitayana,	it	
is	form	and	emptiness.		He	says:	‘Yet	those	who	are	stupid	are	very	far	from	it.’	This	is	amazing—
how	can	you	be	far	from	it	when	you	are	right	in	it?	

For	example,	when	I	was	young	I	was	very	shy	and	I	was	in	an	organisation	called	‘The	Life	
Boys’.		We	used	to	wear	little	uniforms	with	a	lanyard	around	our	neck	and	would	do	marching	up	
and	down	and	sing	songs	about	the	sea.		At	Christmas	time	we	would	put	on	a	show	and	all	the	
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mummies	and	daddies	would	come	along	to	watch	their	little	boys	doing	these	things.		We	had	to	
stand	on	the	stage	and	sing	these	songs.		I	was	on	the	stage,	I	was	singing	the	song	but	I	wasn’t	
really	singing	the	song	because	I	didn’t	want	to	be	there.		I	didn’t	enjoy	it	and	I	didn’t	get	what	it	
was	all	about.	 	This	kind	of	activity	usually	goes	under	the	heading	of	entertainment;	people	go	
along	 and	 are	 supposed	 to	 have	 a	 good	 time.	 	 However,	 I	 didn’t	 have	 a	 good	 time;	 I	 felt	 very	
anxious	and	upset.		This	is	exactly	what	Saraha	means:	it	is	not	dangerous,	it’s	going	on,	we	are	in	
it	anyway,	but	because	we	are	anxious	we	don’t	see	what	it	is	and	of	course	the	more	anxious	we	
become	the	more	separated	we	become	from	what	is	going	on.		The	more	people	try	to	reassure	
us	the	more	we	feel	that	they	are	trying	to	torture	us.		Just	as	I	said	to	my	mum,	‘Mum,	I	want	to	
go	home.’	and	she	said,	‘Oh,	you	will	be	alright.’	But	I	was	not	alright.	What	kind	of	mother	is	this!		
We	have	the	same	in	samsara:	Saraha	says,	"You	are	a	Buddha"	and	we	say,	"No	way!	Not	me,	I	
want	to	do	my	ngondro."	!	

He	continues	saying:	 ‘Because	beings	do	not	understand	that	mind	is	not	an	entity	they	
strongly	 bind	 the	 original	 nature	 of	 mind	 by	 relying	 on	 discrimination	 and	 conceptual	
judgement.’		In	that	way	we	develop	an	idea	in	our	mind	of	what	the	Buddha	is	like,	we	develop	
an	 idea	 about	 what	 we	 are	 like,	 and	 then	 we	 separate	 the	 two	 and	 imagine	 that	 it's	 a	 long	
distance	from	one	state	to	another	state.	 	The	great	 tragedy	of	 that	 is	 that	we	feel	 the	work	of	
discrimination	 is	good	work.	 	But	strangely	 the	more	we	do	this	 ‘good’	work	the	 further	we	get	
away	from	our	own	real	nature!		That	is	why	he	says,	‘they	strongly	bind	the	original	nature	of	the	
mind	by	 relying	 on	discrimination	 and	 conceptual	 judgements.’	 	Of	 course,	 he	 is	 not	 saying	we	
really	bind	it	in	some	way;	we	can’t	limit	or	destroy	or	restrict	this	natural	condition.		However,	it	
is	as	 if	 we	 bind	 it	 in	 a	 box,	 store	 it	 up	 in	 the	 attic	 and	 tell	 ourselves	 that	we	will	 go	 up	 there	
someday	when	we	are	bigger	and	more	grown	up	and	know	what	 to	do.	 	 In	 that	way,	we	have	
turned	the	nature	of	the	mind	into	an	object;	we	have	turned	ourselves	into	an	object.		

Then	he	 says:	 ‘Then	 just	as	people	become	mad	 from	 the	 ‘blessing’	of	a	demon,	beings	
become	powerless,	 devoid	of	meaning	and	create	 sufferings	 for	 themselves.’	 	Here	he	 is	 saying	
that	 getting	 this	 false	 understanding,	 giving	 ourselves	 a	 task	 that	 is	 not	 necessary,	 is	 like	 the	
blessing	of	a	demon.	 	Of	 course	a	demon	cannot	give	a	blessing—that	doesn’t	 fit.	 	 The	path	 to	
enlightenment	cannot	be	by	following	the	wrong	way.		When	we	follow	the	wrong	way	thinking	it	
is	 the	 right	 way,	 we	 become	 powerless.	 ‘Devoid	 of	 meaning’	 here	 means	 we	 don’t	 trust	 the	
shining	innate	value	of	our	own	existence.	Instead	we	experience	ourselves	as	empty	and	needing	
something	from	outside	to	fill	us	up.		For	example:	‘Some	lama	is	coming	to	give	some	initiations,	
maybe	I	should	have	these	initiations.’		‘Now	I	have	that	initiation	I	must	write	it	down	in	my	book	
lest	 I	 forget	 the	 initiations	 I	 have	 had.’	 	 By	 that	 point	 all	 the	 Buddhas	 of	 the	 three	 times	 are	
weeping…		

There	 is	 a	 story	 in	 the	 biography	 of	Machig	 Labdron	 about	when	 she	was	 young.	 	 She	
needed	to	earn	money	and	did	it	by	reading	aloud	buddhist	texts	in	order	to	let	other	people	hear	
them,	sine	many	people	couldn’t	read,	but	also	to	generate	merit	and	dedicate	it	to	her	sponsor.		
This	was	seen	as	a	sort	of	low-level	activity,	a	bit	like	being	a	governess	like	in	Jane	Eyre.		One	day	
a	 lama	 came	 to	 give	 an	 initiation.	 She	was	 allowed	 to	 go	 but	 had	 to	 sit	 at	 the	 back.	 	 Halfway	
through	the	initiation	she	got	up	and	walked	out	and	at	the	end	of	the	initiation,	when	everyone	
else	came	out,	they	saw	her	sitting	up	in	a	tree.		Some	of	the	monks	got	very	angry	and	said,	‘You	
are	being	 very	disrespectful	 to	 this	 high	 Lama	who	was	 giving	us	 this	 initiation!’	 	However,	 the	
high	Lama	said,	‘Not	al	all,	she	is	the	only	one	who	has	actually	got	the	initiation.’		It	is	like	that:	an	
initiation	is	something	you	get	or	you	don't	get.		It	is	like	an	orgasm,	faking	it	doesn’t	do	you	much	
good.		Therefore,	it	is	very	important	to	really	get	something	concrete.		
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This	 means	 that	 when	 you	 are	 devoid	 of	 meaning,	 searching	 for	 meaning	 outside	 of	
yourself	is	not	something	you	will	get.		In	fact,	we	don’t	need	many	initiations	and	practices;	we	
just	need	one	practice	we	can	do.		The	practice	which	takes	you	to	yourself	is	the	real	practice	and	
if	 you	 have	 that	meaning	 then	 you	 don’t	 need	 to	 go	 running	 around	 looking	 for	 other	 things.		
Once	you	see	your	mind	as	an	entity	you	will	enter	into	judgement	on	yourself.		Not	entering	into	
judgement,	not	creating	 limitation,	not	conditioning	yourself	–	 this	 is	 the	quality	of	mahamudra	
practice.	

Then	he	 says,	 ‘Believing	 that	 things	 are	 real,	 beings	 are	 seized	 by	 the	 great	 demon	of	
thought	 and	 thus	 do	 they	 only	 create	meaningless	 suffering	 for	 themselves.’	 	 Thoughts	 tell	 us	
about	things.		If	you	believe	in	things	you	will	take	thoughts	to	be	very	important.		However,	there	
are	no	things.		Therefore,	what	do	thoughts	tell	us	about	them?		They	tell	us	about	themselves.		

For	example,	 if	people	are	very	critical	very	often	they	want	to	tell	other	people	what	is	
wrong	with	 them.	 They	 think	 they	 are	 a	 spotlight	 revealing	 the	 truth,	 showing	 an	 x-ray	 of	 the	
other	person.	 	However,	actually,	 they	are	 just	offering	an	x-ray	of	themselves.	The	reason	they	
are	critical	is	because	they	are	critical.		Any	reason	would	be	enough.		Critical	people	are	critical,	
sad	people	are	sad,	sensitive	people	are	sensitive;	they	are	just	showing	how	they	are.	It	is	meant	
to	look	like	a	communication	but	in	fact	it	is	just	a	revelation	of	themselves.		It	is	very	important	to	
see	that;	thoughts	don’t	tell	us	anything	about	anything	except	themselves.	

Another	 example:	 you	 are	 sitting	 and	 a	 thought	 arises:	 ‘It’s	 not	 fair	 that	 it	 is	 like	 that!’		
This	thought	is	just	the	thought	that	says	that.		It	needs	something	to	fix	onto.		‘What	is	not	fair?’	
‘That	 is	not	fair.’	 	 ‘But	there	 is	no	that.’	 ‘Never	mind,	that	 is	not	fair!	 	Any	evidence	is	 irrelevant	
since	I	hold	the	truth!	This	is	how	these	thoughts	are	operating.	 	 It	 is	very	important	to	see	that	
the	status	of	thinking,	in	this	buddhist	view,	is	not	high.		You	can’t	think	you	way	out	of	samsara.		
If	you	are	Bill	Gates	you	can	think	yourself	into	a	billion	dollars	but	you	cannot	think	yourself	out	
of	samsara	because	thoughts	always	go	back	 into	 samsara,	 they	don’t	go	out.	 	The	gravitational	
pull	 of	 self-referential	 stupidity	 is	 very	 great.	 	 First	 you	 have	 to	 dissolve	 the	 planet	 of	 the	 self.		
Once	you	have	emptiness	there	is	no	gravitational	pull	at	all;	thoughts	can	go	everywhere.		That	is	
why	 Padmasambhava	 is	 described	 as	 surrounded	 by	 many	 dakinis;	 on	 one	 level	 the	 dakinis	
represent	 all	 the	 thoughts,	 feelings,	 sensations	 that	 arise,	 coming	 and	 going,	moving	 in	 the	 sky	
very	beautiful	but	not	really	doing	anything.			

Saraha	then	goes	on	to	say:	 ‘Some	of	these	stupid	ones	are	bound	by	the	discrimination	
of	 their	 intellects.	 	 They	 keep	 the	master	 at	 home	 and	 go	 seeking	 for	 him	 elsewhere.’	 	 This	 is	
exactly	what	we	have	been	talking	about	for	some	time.		The	master	is	the	mind	itself,	the	unborn	
open	 nature,	 but	 we	 go	 looking	 for	 him	 in	 the	 servant,	 which	 are	 the	 thoughts	 that	 wander	
everywhere.		He	is	saying,	if	you	want	to	find	the	master	then	look	where	the	master	is	living.			

He	continues:	‘Some	of	them	believe	that	reflections	are	real.’	That	means	taking	all	that	
arises	in	the	mirror	of	the	mind	to	be	separate	and	solid	and	real.			

Then	he	says:	‘Some	of	them	do	not	cut	the	root	but	only	cut	branches	and	leaves.’		This	
refers	 to	 'good	 dharma	 practitioners'	 who	 spend	 their	 lives	 accumulating	 merit,	 building	
monasteries	 and	 so	 on.	 	 Bricks	 don’t	 get	 enlightened;	 paintings	 on	 the	 wall	 don’t	 bring	
enlightenment.	 	 They	might	 bring	 tourists	 but	 they	 won’t	 bring	 enlightenment.	 	 This	 is	 not	 to	
insult	paintings	and	monasteries;	they	may	help	to	support	faith.		Faith	is	a	wonderful	thing	but	it	
has	to	be	applied	for	some	purpose.	So	Saraha	is	telling	us	to	cut	the	root.		The	root	is	the	belief	in	
the	real	existence	of	entities.	 	Trying	to	improve	the	qualities	of	the	thoughts	 in	our	mind	is	not	
cutting	the	root:	cutting	the	root	is	relaxing	and	integrating	into	the	state	of	unborn	openness.		
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Then	he	says:	‘No	matter	what	they	do	they	are	not	aware	of	being	deceived.’		This	is	very	
important,	and,	this	 is	very	hard	for	us	to	understand	really.	 	This	 is	because	many	people	think	
that	buddhism	is	holy.	 	 If	 it	 is	holy	 it	must	be	good	and	 if	 it	 is	good	but	 is	not	working	then	the	
fault	must	be	mine.	 	This	 is	not	necessarily	the	truth.	 	When	people	do	the	wrong	thing	they	do	
not	 understand	 that	 it	 is	 often	 because	 they	 are	 being	 deceived.	 	 The	 structure	 of	 Tibetan	
buddhism	and	the	Tibetan	monasteries	didn’t	support	providing	an	education	to	everyone.	 	 It	 is	
very	important	to	know	these	things.		Institutions	take	on	a	life	of	their	own.	This	was	one	of	the	
reasons	that	Saraha	left	Nalanda,	a	big	monastery	in	India.	Organisations	develop	a	culture	which	
tends	to	get	tilted	towards	self-maintenance.		The	reason	that	we	are	here	today	is	to	make	sure	
that	we	are	here	tomorrow,	hence	the	many	kinds	of	practices	which	are	just	about	maintenance.		
Monasteries	need	people	to	clean	the	floor,	to	carry	the	water,	to	make	the	tea	and	so	on.		So	a	
lot	of	 the	 time	 these	necessary	people	did	not	 get	much	chance	of	 an	education	or	 time	 to	do	
practice.	 	 Again,	 this	 is	 very	 important	 to	 know	 because	 this	 is	what	 Saraha	 is	 saying:	 you	 can	
spend	 your	 life	 doing	 practices	 which	 are	 not	 deeply	 transformatory	 and	 are	 well	 below	 your	
capacity.		

If	you	were	born	in	a	village	in	Germany	two	hundred	years	ago	what	kind	of	an	education	
would	you	get?		Perhaps	not	much	so	we	have	to	know	this	and	try	to	give	a	ourselves	a	chance.		
This	is	why	we	don’t	have	any	door-keeper	for	this	kind	of	teaching.		It	is	open	to	anyone.		If	you	
are	interested	that	is	all	that	is	important.		It	is	non-hierarchical.		Saraha	became	an	outsider.		The	
dohas,	 the	 songs	 of	 these	 itinerant	 yogis,	 were	 from	 people	 on	 the	 outside	 of	 the	 culture.	
Someone	 like	Machig	 Labron	 was	 an	 outsider;	 someone	 like	 Patrul	 Rinpoche	 was	 an	 outsider,	
because	 they	 found	 that	 the	hierarchical	patriarchal	 structures	of	monasteries	 stopped	 the	 free	
expression	of	oneself.	

For	others	to	take	away	the	external	constraints	is	only	the	first	stage.	The	real	work	is	to	
be	done	by	us.	 	As	Bob	Marley	says,	 ‘Free	your	mind	from	mental	slavery.’	 	We	ourselves	don’t	
allow	 ourselves	 to	 be	 who	 we	 are,	 because,	 we	 think	 we	 are	 somebody	 else.	 	 This	 is	 about	
liberation	and	liberation	cuts	through	all	kinds	of	constraints	that	there	had	been	on	people.	I	was	
very	fortunate	to	get	the	instruction	on	this	from	CR	Lama,	who	was	very	happy	to	teach	anyone	
who	was	really	interested.	He	didn’t	make	any	particular	threshold	or	entry	requirement.		

Saraha	is	saying	that	you	can	live	in	the	absolute	fullness	of	your	being,	you	can	be	fully	
enlightened	and	yet	be	completely	invisible.		You	can	go	to	the	shops,	after	you	have	a	bath	you	
clean	the	bath	yourself;	you	just	do	ordinary	things—you	are	not	special.		Awakening	is	special	but	
there	are	a	lot	of	Buddhas.	

This	 again	 is	 important:	 that	when	we	 get	 an	 invitation	 to	 the	 real	 opening	we	 can	 go	
through	 that	 door,	 nobody	 is	 stopping	 us	 except	 ourselves.	 	 You	 don’t	 have	 to	 do	 any	 other	
practice	to	go	through	the	door,	what	you	have	to	do	is	observe	how	your	own	self-hatred,	your	
own	negative	feelings	about	yourself,	your	own	laziness	and	so	on—all	of	these	things—keep	you	
very	small.	 	 ‘You	can	have	gold’	 ‘No,	 I	would	rather	have	a	handful	of	earth.’	 	 ‘Ok,	 then.	Have	a	
handful	of	earth.’	And	so	life	goes	by;	it	is	like	that.		And	it	is	like	that	for	almost	all	of	us:	in	Tibet,	
in	China,	 in	Germany,	 in	 zen	monasteries,	 in	universities,	everywhere—most	people	don’t	want	
gold.		They	satisfy	themselves	with	earth.	

Now	we	are	going	to	take	a	little	break	before	dinner.		It	is	a	beautiful	evening	and	maybe	
you	 can	 just	 think:	 ‘My	 nature	 is	 perfect	 from	 the	 very	 beginning.	 	 I	 am	 perfect	 from	 the	 very	
beginning.	 	My	real	nature	has	no	faults	and	 limits.	 	 I	have	no	faults	and	 limits.	 	 I	am	not	who	 I	
think	I	am.	The	one	who	I	think	I	am	is	the	obscuration	which	covers	who	I	am….	
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C.		Thirdly,	the	way	in	which	hermits	gain	realisation	is	shown	

Now	 in	 the	 third	 aspect	 of	 the	 first	 section	 Saraha	 says:	 ‘So,	 thirdly,	 the	way	 in	which	
hermits	gain	realisation	is	shown.		Wonderful!’	

He	 continues:	 ‘Childlike	 beings	 do	 not	 know	 their	 own	 true	 nature	 but	 I	 realise	 it	 by	
never	wavering	from	the	state	of	that	true	nature.’	 	When	he	says	 ‘childlike	beings’	 it	 is	not	an	
insult	to	them	but	is	to	say	that	if	you	spend	your	time	distracted	by	all	the	exciting	things	in	the	
world	you	will	never	have	time	or	space	to	find	yourself.		He	is	saying	that	they	don’t	know	what	it	
is	however	he,	Saraha,	never	strays	from	it.			

That	is	the	important	thing.	As	we	were	looking	before,	if	you	try	to	know	it	as	a	thing,	as	
something	different	from	yourself,	 it	will	always	escape	you.	 	 In	some	ways	it	 is	 like	the	relation	
between	our	conscious	existence	and	the	unconscious	aspects	of	the	self;	you	can	never	know	the	
unconscious	and	yet	it	comes	into	life.		Therefore,	to	disregard	it	is	not	helpful,	to	chase	it	is	not	
helpful,	but	to	live	with	a	sense	of	the	unconscious	is	not	to	hold	the	power	of	the	ego	too	tightly.		
What	is	different	here	is	that	instead	of	the	unknown	aspect	of	self	coming	into	life,	and	us	having	
a	sense	of	it,	here	there	is	a	way	of	integrating	directly	into	the	unborn	basis.	

He	 then	 says:	 ‘I	 gain	 knowledge	 of	 the	 beginning	 and	 end	 of	 myself	 and	 thus	 I	 saw	
myself,	my	true	nature	abiding	alone.’			The	beginning	and	end	of	oneself	is,	in	the	practice	of	the	
meditation,	 to	observe	how	you	 limit	 yourself.	 	Whenever	 you	have	a	 strong	 identification	and	
you	feel	that	you	are	‘this’	or	‘that’,	this	identification	brings	a	limit	and	you	seem	to	have	come	to	
the	end	of	yourself.		It's	like	when	people	say,	‘Oh,	I	am	very	calm.’	or	‘I	am	always	confused.’		Any	
kind	of	statement	 like	that	which	seems	to	define	what	we	are	becomes	the	 limit.	 	So	when	he	
says	he	gained	knowledge	of	 the	beginning	and	end	of	himself	he	means	 that	he	awoke	 to	 the	
infinity	 of	 himself;	 that	 there	 is	 no	beginning	or	 end.	 	 There	 can	be	nothing	outside	of	 infinity.		
Everything	is	inside	infinity;	otherwise	infinity	wouldn’t	be	infinite.			

Therefore,	when	he	saw	that	the	mind	had	no	limit	he	found	that	he	was	standing	alone.	
That	 is	 to	 say,	 it	 doesn’t	 stand	 in	 relation	 to	 anything	 else,	 because	 there	 is	 nothing	 else.		
However,	that	doesn’t	mean	that	there	isn’t	anything	else.		It	means	that	everything	else	is	within	
the	infinity,	just	as	the	reflection	is	in	the	mirror.		The	reflection	does	not	stand	in	relation	to	the	
mirror	because	you	can’t	set	it	apart	from	the	mirror.		Therefore,	when	a	thought	arises	in	you:	‘I	
am	 stupid’;	 ‘I	 am	 lazy’;	 ‘I	 am	 enlightened’;	 ‘I	 am	 a	 Buddha’;	 ‘I	 am	 a	 sinner’	 these	 are	 thoughts	
which	establish	nothing.		Their	nature	is	nothing	but	they	show	themselves.		They	don’t	sit	outside	
the	 level	of	manifestation,	 they	don’t	 stand	 in	 relation	 to	 the	mind,	 and	 so	 for	 this	 reason,	 the	
mind	is	alone.			

He	 then	 goes	 on	 to	 say:	 ‘Yet,	 although	 this	 aloneness	 is	 experienced	 it	 is	 not	 seen	 as	
strongly	real.’		In	Tibetan,	this	word	‘alone’	is	chik	po.		It	means	‘just	one’.		One	becomes	infinite	if	
there	is	nothing	around	it,	if	there	is	nothing	to	put	it	in	relation.		Children	who	are	the	only	child	
in	 a	 family	have	a	different	path	of	 development	 from	children	who	have	 siblings.	 	 If	 you	have	
siblings	then	your	position	is	always	relative.	To	be	just	one	child	brings	more	loneliness	but	also	
more	sense	of	omnipotence.		Therefore,	he	is	saying	this	infinite	aloneness,	this	‘just	being	one',	is	
not	strongly	real	because	you	cannot	catch	it.	

What	we	will	 find	 in	 this	 text	 is	 that	 the	 same	 point	 is	 being	made	 again	 and	 again	 in	
different	ways:	we	are	not	entities,	we	are	not	 things.	 	 Therefore,	 in	 the	meditation	everything	
arises	 and	 everything	 goes.	 	 If	 you	 continue	 to	 do	 this	 meditation	 and	 gradually	 extend	 the	
amount	of	time	you	spend	in	it,	then	all	the	familiar	landmarks	of	your	existence	can	cease	to	be	
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present.	 The	experiences	of	emptiness,	of	 just	nothing,	of	no	 thoughts	at	all,	 of	many	different	
kinds	of	sensation	without	any	point	of	reference	–	these	are	all	just	coming	and	going,	just	ways	
in	 which	 the	 energy	 of	 the	 mind	 manifests.	 	 Your	 awareness	 has	 no	 friend.	 	 On	 the	 level	 of	
manifestation	you	can	make	many	 friends,	 you	can	 sit	 and	chat,	but	 the	awareness	 is	aware	of	
you	and	your	friend	chatting.	 	 It	 is	simply	aware.		 It	 is	not	helped	by	friends;	it	 is	not	harmed	by	
enemies.		It	is	just	alone.		This	can	be	very	scary.			

‘There	 is	 no	 seer	 nor	 anything	 to	 be	 seen	 and	 so	 it	 is	 inexpressible.	 	 And	 because	 it	 is	
inexpressible	who	can	know	 it?’	 	 This	 is	 very	 strange.	 	 There	 is	no	 seer,	 there	 is	no-one	who	 is	
having	 the	 experience,	 and	 there	 is	 nothing	 which	 is	 experienced.	 	 Of	 course,	 experience	 is	
occurring;	however,	when	he	 says	 there	 is	 ‘nothing	 to	be	 seen’	 it	means	 that	 there	are	no	 real	
entities.		

If	you	sit	in	this	meditation	practice,	and	are	asked	at	the	end	to	write	a	report,	you	would	
find	 this	 very	 difficult	 to	 do.	 What	 is	 happening	 is	 there,	 but	 you	 are	 just	 in	 it.	 	 You	 are	 not	
observing	it	from	the	outside,	you	are	not	falling	into	it,	but	you	are	on	this	thin	line	of	a	presence	
which	is	inseparable	from,	and	yet,	separated	from,	the	arisings	as	they	come	and	go.		From	that	
state	there	is	nothing	to	say,	it	is	just	open	things	coming	and	going	and	then	gone.	

‘And	because	it	is	inexpressible	who	can	know	it?'	Saraha	is	very	skilful	as	he	puts	these	
little	hooks	inside.	This	is	like	an	exam	question:	who	can	know	it?	‘Please	miss,	I	can!’	However,	
this	 is	 not	 like	 that—because—it	 cannot	 be	 known.	 	 This	 is	why	 it’s	 lonely.	 	When	 children	 are	
small	 if	 they	 don’t	 have	much	 going	 for	 them	 or	 they	 are	 a	 little	 upset	 they	 often	 develop	 an	
imaginary	friend.	Then	they	don’t	feel	so	lonely	and	can	enact	their	various	fantasies.		However,	
to	be	completely	alone	means	not	to	have	anything	to	stand	in	relation	to—nothing.		That	is	very	
radical.		You	won’t	have	anything	to	say.		Even	after	a	million	years	of	this	meditation	you	won’t	
have	 anything	 to	 say.	 	 That	 is	 why	 in	 the	 lineage	 when	 we	 talk	 of	 the	 different	 levels	 of	
transmission	the	first	level	is	called	the	gyal	wa	gom	pai	gyud.		That	is	to	say,	when	one	Buddha	
communicates	with	another	 it	 is	 instant	because	 they	have	an	unimpeded	connection,	because	
they	are	not	living	in	a	limited	state.	They	are	not	transferring	knowledge	or	information	from	one	
person	to	another	but	the	state	of	openness	has	no	boundary	and	so	it’s	a	shared	arising	which	is	
instant.		However,	with	knowledge	we	are	trying	to	create	something	or	take	something	and	that	
is	not	possible.	 	Therefore,	you	will	never	know	your	own	state	and	no-one	else	will	ever	know	
your	 state	 and	 this	 is	 a	 great	 freedom.	 	 In	 a	 time	 when	 there	 is	 more	 and	 more	 computer	
information	on	every	citizen	and	people	know	everything	about	you,	 they	will	never	know	you.		
This	is	the	great	freedom;	because	the	awareness	itself	is	not	a	thing.		He	is	going	to	say	this	a	few	
more	times	before	the	end	of	the	text.	

He	 then	 continues:	 ‘When	 you	 practice	 the	 unchanging	 mind	 then	 you	 will	 enter	 the	
realisation	that	I,	the	hermit,	have.	 	The	milk	of	the	snow	lion	cannot	be	held	in	a	poor	quality	
pot.’		In	Tibet,	they	have	the	idea	that	on	the	top	of	the	mountains	there	is	this	special	creature,	
the	snow	 lion.	 	And	when	 it	 is	 feeding	 its	cubs	sometimes	some	drops	of	milk	 leak	out	and	this	
milk	 is	very	powerful.	 	They	believe	that	when	 it	drops	 into	the	river	 it	 is	 transformed	 into	 little	
pearls	and	they	say	that	if	you	were	to	try	to	collect	this	milk	in	a	wooden	or	pewter	bowl	it	would	
crack	open.		Therefore,	he	is	saying	that	this	awakening	to	your	own	nature	cannot	be	held	inside	
your	own	ego	self.	 	The	construct	of	who	you	think	you	are	is	not	powerful	enough	to	entertain	
the	direct	experience	of	 this	openness.	 	Therefore,	he	 is	 saying,	 if	 you	 relax	 from	your	ordinary	
identification	with	yourself	as	a	construct	made	up	of	thoughts,	feelings,	memories	and	so	on,	and	
integrate	into	this	state	of	the	unchanging	mind	then	you	will	have	the	same	realisation	as	he	has.			
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Then	he	says:	‘When	the	lion	roars	in	the	forest	all	the	small	deer	are	afraid	but	the	lion	
cubs	are	happy	and	go	running	to	their	mother.’		This	is	like	a	diagnostic	test.		If	you	are	not	ripe	
when	you	come	close	to	this	teaching	you	become	a	little	bit	afraid:	‘But	what	about	me?		Who	
will	I	be?		How	will	I	live	my	life?		What	will	I	do?'		This	is	a	sign	that	we	are	too	identified	with	our	
limited	habits	and	so	we	can’t	break	free	to	embrace	 it.	 	However,	when	we	hear	that	our	own	
nature	is	infinitely	alone	and	we	think	‘Wow’	then	that	is	a	little	different.		Because,	then,	we	are	
not	motivated	by	fear	but	by	a	sense	‘Aha—that	makes	sense’	and	many	of	the	little	moments	in	
our	lives	which	were	troubling	and	confusing	start	to	become	real.	

For	example,	before	I	went	to	primary	school	 I	played	a	 lot	 in	a	field	near	my	house.	 	 In	
Scotland	we	didn’t	have	any	kindergarten	systems	so	I	played	there	until	I	was	about	five.		There	
were	quite	 a	 lot	of	 other	 children	around,	horses	 in	 the	 field,	 lots	of	 trees	 to	 climb	and	a	 little	
pond	to	catch	 little	fish	 in	the	summer;	 life	at	home	was	reasonably	easy.	 	My	mother	was	very	
kind	in	that	she	accepted	that	I	would	always	be	dirty.		However,	when	I	went	to	school	I	entered	
the	system	where	we	were	seen	 in	a	particular	way.	 	 Instead	of	being	seen	as	we	are—moving	
and	changing—we	were	seen	in	terms	of	whether	or	not	we	fitted	into	the	educational	system	or	
not.	I	became	very	frightened	of	my	first	teacher.		We	had	to	sit	at	our	desks	all	the	time	and	not	
move.		If	we	moved	she	would	shout	at	us.		She	would	walk	around	with	a	ruler	and	hit	us	on	the	
fingers.	 If	you	became	upset	by	 this	she	would	tell	you	that	you	were	very	bad.	 It	 seems	to	me	
that	many	of	 the	 teachers	 in	 that	 generation	hated	 children,	 for	whatever	 reason.	Maybe	 their	
men	had	died	in	the	war	and	they	could	never	have	children	of	their	own.	My	experience	of	that	
was	to	become	very	small.		Instead	of	the	welcoming	gaze	that	allowed	exploration	and	confusion	
and	the	finding	of	one’s	own	way,	I	entered	a	system	in	which	we	were	wrong	until	we	were	right,	
and	what	was	right	was	always	decided	by	someone	else.	 I	used	to	think,	 ‘Oh,	maybe	 I	had	too	
much	indulgence	of	my	primary	narcissism	and	because	of	that	I	couldn’t	stand	this	transition	into	
a	more	robust	encounter	with	the	world.'	but	 in	time	I	came	to	see	that,	No,	 it	was	just	a	bit	of	
bad	luck.		To	encounter	cruelty	early	in	life	is	not	a	happy	experience	because	it	creates	anxious	
responses	and	a	particular	form	of	reification	in	which	one	is	encouraged	to	think	as	oneself	as	'a	
thing	that	has	something	wrong	with	it'.	

Therefore,	 when	 Saraha	 is	 saying	 here	 that	 it	 is	 easy	 to	 become	 afraid	 of	 this	 kind	 of	
teaching	 it	 is	 because	 in	 various	ways	we	 have	 often	 learnt	—and	 this	 is	 not	 just	 through	 our	
experiences	 in	 this	 lives,	 but	 karmically—to	 consider	 ourselves	 on	 a	 profound	 level	 as	 being	
‘things	with	something	wrong	with	us’.	 	And	what	guilt	does	 is	 to	put	a	wedge	 into	 the	child	 to	
separate	 their	 ‘performative	 self’	 and	 their	 ‘observing	 self’.	 	 So	 part	 of	 the	 practice	 is	 to	 allow	
oneself	 to	 see	how	much	poison	has	 come	 into	one's	 system.	 	 The	ego	 finds	 it	 very	difficult	 to	
survive	 with	 this	 poison,	 and	 since	 the	 ego's	 nature	 is	 porous	 this	 negative	 self-definition	 is	
absorbed	and	becomes	part	and	parcel	of	who	we	think	we	are.			

Because	 the	pure	nature,	our	natural	 condition,	 is	 vajra,	 is	 indestructible	and	has	never	
been	 touched	or	 contaminated	a	 teaching	 such	as	 this	 is	 a	 very	quick	and	profound	method	of	
shifting	 from	 one	 state	 (guilty	 and	 self-conscious)	 to	 another	 and	 enter	 into	 a	 point	 of	
clarification:	this	is	just	arising.	

Importantly,	 there	 is	 a	 question	 in	 this:	why	would	 one	 be	 attached	 to	 a	 very	 negative	
view	 of	 oneself?	 	 What	 benefit	 arises	 in	 privileging	 your	 limitations	 and	 seeing	 them	 as	 the	
ultimate	 determinants	 of	 your	 existence?	 	 This	 is	 a	 very	 important	 question	 because	we	might	
think	 that	 one	 only	 has	 attachment	 to	 good	 things	 but	 attachment	 is	 very	 often	 to	 the	 most	
negative	aspects	of	ourselves.			
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In	 transactional	 analysis	 therapy	 (often	 called	 TA)	 they	 say	 that	 if	 a	 child	 does	 not	 get	
positive	 strokes,	 positive	 affirmations,	 from	 the	 environment	 then	 they	 will	 look	 for	 negative	
strokes	and	criticism	and	so	on	as	a	way	of	validating	their	existence:	it	is	better	to	be	bad	than	be	
nothing.		And	we	see	this	in	the	delinquent	acting	out	of	teenagers	who	have	been	deprived	of	a	
secure	 base	 for	 their	 development.	 	 Now,	 although	 we	 can	 understand	 developmentally	 why	
these	things	have	arisen,	functionally,	in	this	life	which	is	so	very	short,	they	can	act	to	sabotage	
or	block	practice.	 	Because,	as	he	continues	 to	say	next:	 ‘Similarly,	when	the	great	satisfaction	
that	 is	 unborn	 from	 the	 very	 beginning	 is	 taught,	 stupid	 people	 who	 harbour	 wrong	 views	
become	afraid	but	the	fortunate	ones	become	very	happy	and	the	hairs	on	their	body	vibrate.’			

'Stupid'	here	does	not	mean	that	you	are	not	intelligent;	it	means	that	you	‘just	don’t	get	
it’.		

For	example,	I	some	time	ago	I	was	giving	a	similar	teaching	outlining	the	whole	view	and	
talking	about	our	own	nature	and	so	on.		At	the	end	I	asked	if	there	were	any	questions	in	relation	
to	 practice	 and	 someone	 asked,	 ‘In	 what	 way	 does	 this	 differ	 from	 the	 prasangika	 view?’	
Prasangika	is	a	philosophical	view	in	the	development	of	madhyamika	philosophy	from	India.		This	
was	 a	very	 intelligent	 and	educated	person	who	was	 completely	 stupid	because	 they	 thought	 I	
had	been	talking	about	philosophy.		It	was	as	if	I	had	been	giving	a	description	of	the	nature	of	the	
mind	in	the	same	way	I	might	have	given	a	description	of	the	geography	of	the	Gobi	Desert.		This	
is	 about	 us!	 	 It	 is	 not	 ideas!	 	 It	 is	 about	 the	 one	who	 is	 pissing	 and	 shitting!	 	 It	 is	 not	 abstract	
philosophy.		It	is	something	to	be	massaged	into	the	skin	every	day.			

Therefore,	part	of	 the	opportunity	here	 is	 to	observe	why	 you	don’t	 take	a	big	 slice	on	
your	plate.		It	brings	about	a	radical	shift.		Instead	of	being	a	small	person	in	a	big	world	trying	to	
find	your	way,	without	destroying	it,	you	simply	relax	the	focus	from	identification	in	the	stream	
of	thoughts	and	recognise,	‘Oh...this	is	me.’		What	I	am	I	cannot	say	but	it	is	here—and	it	is	here—
and	it	is	here.			

Section	2:	three	aspects	of	the	path	of	mahamudra	

Now	we	come	onto	Section	Two	and	Saraha	says,	‘In	this	section	the	three	aspects	of	the	
path	of	mahamudra	will	be	dealt	with.’	

A.	 Clearly	deciding	on	the	basis	of	the	view.		

The	first	aspect	of	this	is:	‘Clearly	deciding	on	the	basis	of	the	view.		This	has	three	parts.’	

1.	 Firstly,	the	nature	of	the	view	will	be	shown.	

	He	 begins	 by	 saying:	 ‘Wonderful!’	 	 He	 then	 carries	 on:	 ‘Look	 at	 yourself	 with	 an	
unwavering	mind.’		This	means	exactly	as	we	were	discussing:	do	the	‘three	‘Aa’	practice	and	be	
present.		Don’t	identify	with	thoughts	and	sit	in	the	thought	trying	to	find	yourself.		Relax,	open,	
allowing	thoughts	to	come	and	go.	

It	 is	difficult	to	express	this	because	of	the	limits	of	 language,	Tibetan	as	well	as	English.	
Languages	tend	to	drift	towards	a	visual	metaphor.		And	if	we	are	not	an	object,	how	can	we	look	
at	ourselves?		In	a	sense	it’s	more	like	a	proprioception;	it’s	like	the	subtle	feeling	of	the	internal	
movement	of	one’s	body.	 	When	he	 is	saying,	 ‘look	at	yourself	with	an	unwavering	mind’	he	 is	
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saying	relax	and	be	present	with	yourself.		That	is	to	say,	it	is	not	an	active	looking	but	a	passive-
receptive	looking.			

In	 many	 ways	 this	 is	 similar	 to	 the	 way	 in	 which	 one	 is	 encouraged	 to	 listen	 in	
psychoanalysis.	 	 Freud	 talks	 of	 a	 ‘free	 floating	 attention’	 an	 attention	 which	 is	 not	 looking	 for	
something;	 it	doesn’t	have	an	agenda	but	 is	able	to	record	whatever	 is	occurring	and	not	pull	 it	
nor	edit	it	according	to	a	pre-existing	fixation.		The	English	psychoanalyst,	Wilfred	Bion,	described	
it	as	being	without	memory	or	desire.		That	is	to	say,	not	remembering	what	has	gone	on	before,	
not	desiring	anything	in	particular	or	looking	ahead,	but	fresh	and	open	to	whatever	occurs.			

Therefore,	 in	 the	 meditation,	 when	 he	 says,	 ‘look	 at	 yourself	 with	 this	 unwavering	
attention’	we	 are	 not	 listening	out	 to	 someone	 else	 but	we	 are	 taking	 that	 quality	 of	 alert	 yet	
passive	 receptive	presence	 just	 to	be	with	whatever	 is	occurring.	 	Of	course,	 thoughts,	 feelings,	
and	sensations,	because	they	are	so	familiar	to	us,	easily	pull	our	attention	into	pre-figured	ways	
of	 being.	 	 Again	 and	 again	 just	 relax	 from	 that—open.	 	 The	 thoughts	 and	 feelings	 go	 free	 by	
themselves.		Who	is	the	one	who	remains?		Find	oneself	being	present	with	and	as	the	one	who	
remains.	 	 If	you	try	to	catch	it,	 it	will	always	vanish	because	you	are	not	who	you	think	you	are.		
Therefore,	your	real	nature	does	not	look	like	anything	you	have	ever	thought.	 	 It	 is	not	familiar	
and	yet	it	 is	closer	to	you	than	your	own	skin.		That	is	why	if	you	proactively	look	for	it,	you	will	
always	get	the	wrong	thing.		

He	then	goes	on	to	say:	‘If	you	yourself	realise	your	own	nature	the	wavering	mind	will	
also	 arise	 as	 mahamudra.’	 	 This	 means	 ignorance	 is	 the	 separation	 of	 the	 ground	 and	 the	
manifestation.		In	relaxing	back	into	the	ground,	the	natural	infinite	being,	there	is	a	re-balancing	
and	then	whatever	arises	you	see	as	inseparable	from	the	ground—not	something	in	itself—and	
so	it	is	in	the	state	of	mahamudra.		Relaxing	into	this	open	natural	state,	the	thoughts	and	feelings	
that	arise	don’t	need	to	be	interfered	with	or	controlled	or	got	rid	of	because	we	realise	for	the	
first	time	what	they	are:	they	are	the	energy	of	this	openness.		When	we	didn’t	have	the	sense	of	
the	 openness	 they	 were	 all	 too	 intense,	 too	meaningful,	 grasping	 us	 all	 the	 time;	 we	 couldn’t	
make	sense	of	them	and	yet	they	seemed	very	important	so	we	chased	after	them.		And	now,	we	
see	they	are	in	fact	the	energy	of	this	openness;	they	have	no-where	else	to	come	from.		And	so	
they	are	indeed	mahamudra	itself.		

He	then	continues:	‘In	the	state	of	great	satisfaction	all	dualistic	characteristics	are	self-	
liberated.’	 	The	great	satisfaction	is	relaxing	into	your	own	ground	nature.		Therefore,	when	you	
recognise	 your	 nature	 is	 like	 the	 mirror	 everything	 immediately	 is	 just	 the	 reflection.	 	 As	 a	
reflection,	 the	 lineament,	 the	outline	of	each	thing,	 is	very	precise	and	very	clear.	 	And	yet,	 the	
dualistic	characteristic	is	gone.		Because,	whatever	is	arising	is	not	something	other	than	ourselves	
that	we	are	trying	to	make	sense	of,	but	is	the	spontaneous	self-liberating	display	of	the	energy	of	
openness.		Therefore,	there	is	nothing	to	correct	and	this	is	why	this	is	mahamudra.		

He	then	goes	on	to	say:	‘When	one	awakens	from	a	dream	one	sees	that	all	the	joys	and	
sufferings	within	it	were	without	true	substance.		So	abandon	all	hopeful	and	doubtful	thoughts,	
for	who	 is	 there	 to	 think	of	 inhibiting	and	encouraging.’	 	When	you	have	a	dream,	 something	
seems	 to	be	happening	 to	you.	 	However,	 the	 subject	who	 is	 in	 the	dream,	 is	 this	 the	 same	as	
yourself	or	 someone	different?	 	 It	 is	 like	 you	but	not	exactly	 you.	 	When	you	awaken	 from	 the	
dream	and	you	see,	 ‘Oh,	 it	wasn’t	exactly	happening’	 it	seems	to	be	real;	 in	the	moment	of	the	
experience	of	it,	it	seems	to	be	proving	by	itself	that	it	is	truly	real,	and	yet,	actually,	it	is	not	real.		
Therefore,	 when	 we	 see	 that,	 then	 all	 the	 emotions	 that	 were	 there	 in	 the	 dream	 we	 see	 as	
having	no	substance	to	them	at	all.		In	the	same	way,	when	we	recognise	our	own	nature	we	see	
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that	 the	kinds	of	experience	we	have	moment-by-moment,	day-by-day,	are	 there,	 they	seem	 to	
be	real;	it	is	as	if	they	are	real,	and	yet,	you	cannot	find	any	substance	in	them.			

Then	he	is	saying:	‘So	abandon	all	hopeful	and	doubtful	thoughts.’		This	is	because,	all	the	
projections	that	we	have	into	the	future	have	no	more	reality	that	images	in	a	dream.		When	
people	develop	panic	attacks	for	example,	they	frighten	themselves	on	the	basis	on	nothing.		They	
become	a	little	bit	scared,	the	body	pumps	adrenalin	in	response,	they	feel	agitated	because	of	
the	adrenalin	and	that	makes	them	more	anxious.	That	in	turn	brings	more	adrenalin.		Then	they	
think	that	the	physical	symptoms	from	the	rush	of	the	adrenalin	are	a	sign	that	they’re	going	to	
have	a	heart	attack.		Often	people	then	think,	‘Oh,	if	I	have	a	heart	attack	and	I	die	now	and	I	fall	
on	the	pavement	I	will	look	very	silly	and	I	would	hate	that.’		In	that	way,	they	then	have	a	social	
anxiety	on	top	of	everything	else.	It	has	no	basis.		It	is	just	more	and	more	and	more,	arriving	
nowhere	because	there	was	never	a	problem	to	begin	with.		Therefore,	in	respect	to	the	future	
what	are	we	worrying	about?		People	become	worried	about	their	exams.		What	is	there	to	worry	
about?		It	will	either	go	well	or	it	will	go	badly.		Worrying	won’t	help.		It	won’t	change	anything.	
We	know	so	little	about	the	future.		Therefore,	what	shall	we	do?		Wait	and	see.		How	will	we	
wait?		Will	we	wait	in	high	anxiety	or	relaxed?		You	have	a	choice.		Therefore,	he	is	saying,	like	Bob	
Marley:	'Don't	worry	about	a	thing,	worry	about	a	thing.	Oh,	every	little	thing	gonna	be	alright,	
don't	worry.'	

He	 continues	 this	 by	 saying:	 ‘For	 who	 is	 there	 to	 do	 this	 inhibiting	 and	 encouraging?		
When	you	start	to	worry	about	the	future	and	you	start	to	think,	‘I	should	do	more	of	this	and	less	
of	 that.’	 Who	 is	 this	 one	 who	 is	 doing	 all	 this	 active	 planning?	 	 This	 is	 itself	 a	 thought:	 ‘I	 am	
worried	about	this.’		The	one	who	is	worried	is	created	in	the	very	sense,	‘I	am	worried	about	it’.		
The	‘I’	is	included	as	if	it	belongs	inside	that	sentence.		For	example,	a	thought	of	an	examination	
occurs	 then	 some	anxiety	arises;	 the	anxiety	will	 go.	 	However,	 ‘I	am	worried	about	 the	exam.’	
here	we	have	now	created	a	package	 in	which	there	 is	 this	mysterious	 ingredient	of	 ‘I’.	 	 ‘I	can’t	
stop	worrying	 about	 the	 exam’.	 	 This	 is	 not	 true.	 	What	 is	 happening	 is	 that	 chains	 of	 anxious	
thoughts	are	being	activated,	elicited,	by	the	focus	of	attention.		It	is	not	that	‘I	can’t	stop	thinking	
about	the	exam’	but	that	 I	am	making	myself	think	about	the	exam	by	allowing	the	focus	of	my	
attention	 to	 be	 on	 the	 exam.	 	 However,	 you	 are	 thinking	 about	 something	which	 is	 not	 there.		
Therefore,	who	is	the	one	who	is	doing	this?	 	No-one	is	frightening	someone	who	doesn’t	exist.		
This	is	one	way	to	pass	a	Saturday	evening,	but	why?	

He	is	saying	this	very	seriously.		Again,	this	is	not	abstract	philosophy;	it	is	very	practical.	It		
is	 a	 way	 of	 intervening	 directly	 on	 the	way	 in	 which	 you	manifest	 into	 the	world	moment-by-
moment	because,	as	we	looked	earlier,	energy	follows	attention,	or	could	say	that	libido	follows	
attention,	 and	 then	 whatever	 you	 fixate	 your	 energy	 on	 will	 become	more	 real	 for	 you.	 	 And	
therefore,	the	very	sense	that	the	object	of	anxiety	is	‘what	will	happen	to	me?’	invests	the	sense	
of	‘I,	‘me,	‘myself’	with	life	energy,	with	vibrancy,	and	with	a	seeming	significance.	

So	he	 is	 saying,	 ‘Abandon	 these	 thoughts,	 be	 they	hopeful	 or	doubting,	 since	 they	only		
cause	you	trouble.’		You	might	say,	‘Well,	that	is	easy	to	say	but	I	don’t	know	how	to	do	that.’		

	When	 a	 thought	 arises	 in	 the	mind	whose	 thought	 is	 it?	 	 ‘It	 is	my	 thought.’	 ‘Is	 it	 your	
thought?’		‘Yes,	it	is.’		‘Why?’		‘Because,	I	experience	it	as	mine.’		‘Who	is	the	one	who	experiences	
the	thought	as	being	yours?’		‘Me’		‘Who	are	you?’		‘I	am	the	one	experiencing	these	thoughts!’		
This	 is	 the	classic	 solipsism;	 it	 goes	 round	and	 round	and	 round	and	 there	 is	no	end	 to	 it.	 	 Like	
ouroboros,	the	big	snake,	we	endlessly	chase	our	own	tail.		This	is	very	important:	thoughts	don’t	
have	very	much	to	do	with	you.	 	They	say	they	do	but	why	do	you	believe	them?		Let	them	go.		
‘No,	because	they	are	going	to	tell	me	something	important.’…	
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Many	of	the	patients	I	see	are	chronic	worriers.		They	turn	thoughts	around	in	their	heads	
again	and	again.		I	try	to	examine	with	them	if	during	all	the	years	that	they	have	been	worrying	
have	 they	 come	 up	 with	 any	 solutions?	 	 Worrying	 is	 unproductive	 thought.	 	 It	 is	 a	 level	 of	
excitation	which	starts	to	feed	on	itself.	You	give	attention	to	the	thought	and	the	thought	starts	
to	 have	 vitality.	 	 However,	 it	 is	 your	 own	 life	 energy	 that	 you	 have	 pumped	 into	 this	 stupid	
thought	and	now	it	 is	coming	back	and	biting	your	arse.	 	The	life	of	the	thought	 is	your	 life	that	
you	give	to	the	thought.		Therefore,	when	you	stop	investing	your	energy	in	a	thought	it	does	not	
have	any	power	itself.		That	is	what	he	means	by	'abandoning	all	hopeful	and	doubtful	thoughts'.		
Stop	putting	your	energy	into	them.		You	don’t	have	to	push	them	away	because	they	don’t	have	
the	power;	the	power	is	always	with	you.		

On	 the	 level	 of	 the	 body,	 according	 to	 yoga,	 the	 central	 part	 of	 our	 existence	 is	 one	
channel,	one	pipe.		This	pipe	has	many	different	names	including	sushumna	nadi,	avadhuti	and	so	
on.		Essentially	it	is	just	an	empty	pipe.		That	is	to	say,	the	force	of	energy	of	your	existence	is	an	
empty	state.		When	our	energy	is	centred	in	this	central	pipe	it	becomes	very	mellow	and	is	then	
available	 to	move	 out	 though	 the	 channels	 according	 to	 the	 needs	 of	 the	 situation.	 	 However,	
what	happens	is	that	the	central	channel	tends	to	close	and	the	energy	is	instead	in	the	two	side	
channels:	 one	 of	 anger	 and	 aversion,	 and	 the	 other	 of	 desire	 and	 attachment.	 	 These	 side	
channels	 are	 very	 sensitive	 and	 easily	 agitated.	 	 And	 because	 of	 this	 when	we	 go	 out	 into	 the	
world	our	bodies	become	agitated,	 our	breathing	 goes	 funny,	 our	posture	 collapses	 and	 so	on.		
Through	this,	I	hope	you	can	see	how	we	take	ourselves	to	be	the	agitation,	that	we	exist	in	terms	
of	our	hopes/fears,	like/don't	like,	want/don't	want…			

When	 we	 enter	 the	 state	 of	 the	 great	 satisfaction	 of	 mahamudra,	 all	 the	 energy	
immediately	 goes	 into	 the	 central	 channel.	 	When	we	do	 the	 three	 ‘Aa’	 practice	 and	we	 really	
relax	into	that,	all	the	energy	is	in	the	central	channel.		From	that	state	many	things	arise	but	they	
are	 not	 invested	 themselves.	 	When	 the	 energy	 cannot	 settle	 back	 into	 ourselves	 it	 has	 to	 go	
somewhere	and	it	gets	projected	out	into	the	object.			

In	England	the	classic	form	of	this	is	Saturday	night	in	a	city.		The	young	boys	are	going	out	
looking	for	trouble	and	the	young	girls	are	going	out	looking	for	sex.		Increasingly	the	boys	carry	a	
knife	 and	 the	 girls	 have	 little	 skirts	 up	 to	 their	 bums	with	 very	 high	 heels.	 	 This	 is	 the	 external	
manifestation	of	agitation.		The	tantric	tradition	says	that	the	man’s	nature	is	murder,	anger	and	
hatred	and	 the	women’s	nature	 is	desire.	 	And	when	 this	energy	cannot	be	settled	 it	has	 to	go	
out.		Many	young	men	are	knifed,	many	young	girls	get	pregnant.		This	is	what	can	happen	when	
there	 is	no	peace,	no	 capacity	 to	 self-sooth,	no	 capacity	 to	be	held	 inside	one’s	own	 skin.	 	 The	
outer	soothing	starts	with	the	capacity	of	the	mother	to	hold	the	baby	and	to	help	it	come	back	
into	its	own	skin	when	it	feels	completely	exploded	by	pain	and	fear	and	anxiety	and	so	on.		On	
the	basis	of	that,	one	can	bring	further,	deeper	and	deeper,	soothing,	settling.	The	real	nature	of	
settling	 is	 to	 integrate	 all	 phenomena	 into	 the	dharmadhatu	 as	 both	Maitripa	 and	 Saraha	have	
said.			

We	 have	 seen	 this	 term	 ‘great	 satisfaction’	 many	 times.	 	 It	 means	 exactly	 this:	 that	
everything	is	now	settled	in	this	infinite	spaciousness.		It	is	not	annihilated,	it	is	not	dissolved;	it’s	
available	for	manifestation	according	to	the	need	of	the	situation.		Therefore,	the	full	range	of	our	
energetic	capacity	becomes	available	as	compassion,	rather	than	this	agitated	state	which	needs	
to	find	some	impulsive	manifestation.	

Nowadays	 many	 children	 are	 described	 as	 hyper-active,	 or	 as	 having	 attention	 deficit	
disorder	 (ADD).	 This	 is	 simply	 a	 sign	 that	 children	 are	 heated	 up	 so	much	 that	 they	 can’t	 stay	
inside	their	own	bodies,	they	can’t	settle,	they	just	have	to	jump	out.		Here,	what	Saraha	is	saying	
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is:	 ‘When	you	 recognise	 the	empty	nature	of	 the	one	who	 looks	 towards	 the	 future,	who	 looks	
towards	 the	 situation,	 what	 is	 the	 need	 to	 develop	 this	 kind	 of	 agitated	 inhibiting	 and	
encouraging?’	 	 If	 you	 just	 relax	 you	will	 flow	 into	 the	 situation.	 	Why?	 Because,	when	 you	 are	
relaxed	you	have	not	already	mobilised.	Premature	mobilisation	carries	an	intentionality	towards	
a	pattern	that	has	already	been	enacted	in	the	past.			

He	then	says:	 ‘By	seeing	the	real	nature	one	recognises	that	everything	within	samsara	
and	nirvana	is	devoid	of	individual	self-nature	and	thus	one’s	hopeful	and	doubtful	thoughts	are	
exhausted.’		Subject	is	empty	and	object	is	empty;	there	is	no	need	for	any	agitation	between	the	
two.	 	Therefore,	the	system	settles.	 	When	the	system	settles	you	can	see	what	is	there.	 	When	
you	see	what	is	there	then	you	know	what	you	are	responding	to.	

More	and	more	of	my	clinical	work	is	supporting	patients	in	looking	at	the	world	they	live	
in.	 	 Part	 of	 the	 impact	 of	 trauma	 in	 early	 life,	 particularly	 when	 it	 leads	 to	 what	 is	 called	
‘borderline	 personality	 disorder’,	 is	 a	 lack	 of	 knowledge	 of	 the	world	 and	 a	 lack	 of	 capacity	 to	
attend	 to	 the	world.	 	 Inside	 the	person	 there	are	many	habitual	patterns	of	arousal,	many	pre-
figurings,	or	transferences,	or	projections,	and	the	world	is	seen	through	these	lenses	and	veils.		I	
think	that	for	the	patient	to	wake	up	back	into	their	own	skin	the	best	method	often	is	to	look	at	
the	world	rather	than	into	themselves.		In	that	way	they	start	to	see	how	they	don’t	get	it	and	if	
they	 look	 again	 and	 again	 they	 start	 to	 see	who	 the	 other	 person	 is.	 	 Therefore,	 I	 often	 ask	 a	
patient,	 ‘What	do	you	think	 I	am	thinking?	I	am	not	sitting	 in	a	cupboard;	my	face	 is	 fairly	open	
what	do	you	 think	 I	 am	 thinking?	 	Do	you	 think	 that	 I	 think	you	are	a	pile	of	 shit?	 	 Look	 in	my	
eyes.’		‘So	why	are	you	treating	me	like	shit?		Look	into	my	eyes,	tell	me	who	I	am.’		They	find	this	
very	surprising	because	they	don’t	know	what	I	am	thinking,	and	yet	when	they	look	they	can	see	
that	I	am	not	their	enemy.		However,	they	feel	I	am	their	enemy	because	they	feel	scared	of	me.		
So	then	I	say,	‘You	have	a	choice.	In	your	childhood	you	developed	a	map,	at	that	time	the	map	
fitted	the	territory,	now	you	have	come	into	some	new	territory	but	you	only	have	an	old	map.		
Trusting	your	old	map	is	very	comforting	because	you	know	everything	on	your	map	but	it	doesn’t	
really	tell	you	about	anything	that	is	going	on	here.		The	other	choice	is	that	you	can	look	at	the	
territory	but	that	is	pretty	scary	because	you	don’t	know	what	it	is.		What	do	you	want	to	do?’		

That	is	the	big	decision.		And	that	is	what	the	Buddha	is	saying	to	all	of	us:	you	have	the	
map	of	the	five	poisons,	you	have	Mount	Self-Obsession,	you	have	the	Lake	of	Hopes	and	Fears,	
you	have	the	Café	of	Private	Addictions.	You	can	travel	around	this	country	in	your	head	again	and	
again	and	again,	or,	you	can	start	to	look	at	things	as	they	are.		It	is	not	so	bad	outside;	it	is	called	
the	dharmadhatu.		This	is	very	important.		

Then	 he	 says:	 ‘Then	who	will	make	 effort	 in	 abandoning	 and	 accepting?’	 	 There	 is	 no	
need	 to	 do	 this	 and	 you	won’t	 have	 the	 energy	 to	 do	 it	 because	 you	will	 be	 looking	 at	what’s	
there.		Sometimes,	I	watch	the	Wimbledon	tennis	competition	on	the	television	and	you	tend	to	
see—obviously	these	players	are	very	professional	and	they	have	practised	again	and	again—that	
when	they	are	in	the	game	they	are	just	playing	tennis;	that	is	all	they	are	doing.		However,	when	
they	 get	 tired	 they	 start	 to	make	mistakes	 and	 you	 can	 see	when	 a	 player	 starts	 to	 think	 and	
worry	about	their	mistakes.	 	 In	that	way,	they	now	split	their	attention:	they	are	thinking	about	
what	they	did	wrong	earlier	and	are	still	having	to	go	on	playing	tennis.		That	is	usually	a	sign	that	
they	are	going	to	lose.		It	is	the	same	for	each	of	us:	we	have	to	stay	moment-by-moment	in	the	
movement	of	 life	without	going	 into	 the	 future,	which	we	won't	 find,	and	without	 running	 into	
the	past,	which	we	can	never	re-visit.	

He	continues:	‘Every	appearance	and	every	sound	is	like	a	magical	illusion,	a	mirage	or	
a	reflection—they	are	free	of	the	characteristics	of	seemingly	real	entities.’		When	we	experience	
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the	world	like	this	it	is	immediately	dynamic.		That	is	to	say,	it’s	responsive.		One	of	the	things	that	
drives	children	crazy	is	not	having	someone	respond	to	them.		When	you	pay	attention	to	children	
and	you	 respond	 to	 them	they	 settle	back	 into	 their	 skin.	 	 It	 is	 the	 same	with	 the	world:	 if	 you	
relax	and	if	you’re	attentive	the	world	will	respond.		This	has	a	magical,	immediate,	simple,	quality	
to	it	and	it	is	not	hard	work	because	you	are	not	having	to	make	someone	else	do	something	for	
you.		You	have	a	felt	sense	of	how	they	are	and	you	find	the	right	tone	in	your	voice	and	they	are	
helping	you.		This	is	what	we	call	synergy	and	that	arises	when	two	things	operate	together,	it	is	
what	we	 refer	 to	 in	buddhism	as	 co-emergence.	 	 It	 is	blocked	by	 self-reference,	 self-absorption	
and	so	on.			

He	 then	 says:	 ‘The	 understander	 of	 the	 illusory	 nature	 of	 appearance	 is	 the	 sky-like	
nature	 of	 the	mind	 itself.’	 	 All	 that	 we	 encounter	 is	 illusion	 and	 it	 arises	 in	 the	 sky-like	mind.		
Therefore,	 the	 world	 is	 like	 rainbows	 in	 the	 sky.	 	 This	 is	 why	 Tibetan	 paintings	 of	 deities	 and	
buddhas	and	so	on	always	have	rainbows	around	them.			

He	 continues:	 ‘This	 true	 nature	 is	 without	 centre	 or	 limit	 and	 so	 who	will	 be	 able	 to	
comprehend	it?’	 	Give	up	your	stupid	work	of	trying	to	be	the	ruler	of	the	world.	 	Stop	trying	to	
know	what	you	can’t	 know.	You	are	 trying	 to	know	who	you	are	but	you	are	who	you	are.	 	By	
trying	 to	 know	 ‘who	you	are’	 you	 interrupt	 the	process	of	being	who	you	are.	 	 Therefore,	 give	
yourself	a	holiday,	stop	trying—and	there	you	are.		

He	says	next:	 ‘There	are	many	different	rivers	like	the	Ganges	and	so	on	but	when	they	
reach	 the	 salty	 sea	 they	 are	 all	 of	 one	 taste.	 	 Similarly,	 the	 discriminating	 mind	 and	 all	 its	
functions	and	contents	must	be	known	to	have	but	one	taste	 in	reality.’	 	Now	 in	this	 room,	 for	
example,	the	light	is	changing	and	things	look	a	little	bit	different;	we	see	that	it	‘looks	like	this’,	it	
‘looks	 like	 that’;	 we	 identify	 many	 phenomena.	 	 However,	 this	 discrimination	 is	 itself	without	
inherent	self-nature.		Everything	is	empty;	its	nature	is	like	an	illusion.		This	is	the	one	taste	of	all	
phenomena	no	matter	that	it	looks	in	many	different	ways.		If	you	really	understand	that,	it	really	
doesn’t	matter	so	much	what	you	get.			

There	are	two	key	things	here:	One,	your	own	nature	 is	pure	and	perfect	 from	the	very	
beginning,	 infinite	 like	 the	sky	and	so	 it	needs	nothing.	 	Two,	all	phenomena	are	devoid	of	self-
nature	 and	 have	 the	 same	 taste.	 	 Therefore,	 just	 rock	 back	 gently,	 rest	 into	 this	 infinite	
spaciousness	and	allow	the	ceaseless	movement,	the	pleasure-generating	movement,	of	subject	
and	object	in	the	manner	of	a	dream.			

This	brings	us	to	the	end	of	this	first	part.		

Reflection	on	refuge	and	bodhicitta	in	relation	to	this	text	and	practice	

When	we	study	a	text	like	this	of	course	it	incorporates	refuge	and	bodhicitta.		The	refuge	
is	embedded	in	the	purity	of	the	transmission	which	comes	with	the	text	–	that	this	text	has	been	
read	and	studied	for	almost	a	thousand	years	now.		The	motivation	that	we	have	in	studying	it	is	
to	develop	our	own	understanding	 in	order	to	be	helpful	 to	sentient	beings.	 	The	nature	of	 this	
kind	 of	 refuge	 is	 that	 it’s	 a	 protection,	 a	 defence,	 but	 one	 that	 doesn’t	 defend	 us	 against	 the	
world.		Openness	is	the	best	defence.		When	we	study	a	text	like	this	together,	all	the	streams	of	
the	 dharma	 come	 together.	 	 You	 can	 do	 it	 in	 an	 elaborated	 way,	 reciting	 prayers,	 and	 so	 on,	
before	and	after;	however,	the	text	itself	contains	the	essence	of	what	is	important.			

Sometimes	we	can	feel	that	performing	familiar	rituals	is	a	support	–	it	gives	us	the	sense	
that	 we	 are	 doing	 some	 proper	 kind	 of	 dharma.	 	 However,	 as	 Patrul	 Rinpoche	 and	 Dudjom	
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Rinpoche,	all	the	great	lamas	of	recent	times	say,	‘To	understand	the	nature	of	your	own	mind	is	
the	 central	 practice.’	 	What	 we	 have	 been	 looking	 at	 is	 that	 our	 own	mind	 is	 not	 some	 small	
private	possession	but	 it	 is	exactly	the	infinity	 in	which	all	beings	arise.	 	To	awaken	to	your	own	
nature	 is	 to	awaken	to	the	bodhisattva	vow.	 	The	bodhisattva	 is	one	who	dedicates	 their	 life	 to	
the	benefit	of	all	beings.		When	you	experience	that	all	beings	are	already	always	part	of	your	own	
existence	then	you	won’t	be	acting	against	 them	 in	any	way	and	everything	that	you	do	will	be	
directed	towards	their	well	being.		Because,	as	Saraha	has	said	at	the	end	of	the	passage	we	have	
just	 looked	 at:	 ‘Similarly,	 the	 discriminating	mind	 and	 all	 its	 functions	 and	 contents	must	 be	
known	to	have	but	one	taste	 in	reality.’	 	This	 is	 the	taste	of	openness	and	clarity,	which	means	
that	everyone	that	we	see	is	embedded	in	this	state;	there	is	nowhere	else	for	them	to	have	come	
from.		Therefore,	although	we	can	refer	to	friends	and	enemies,	things	we	like	and	don’t	like,	this	
is	only	writing	on	 the	water;	 this	 is	only	making	something	which	has	no	 real	value	or	meaning	
since	everything	is	the	radiance	of	the	dharmakaya.			

2.	 Secondly,	to	show	the	method	of	realisation	

Now	we	move	into	the	second	part	of	this	first	aspect	of	the	second	section:	‘Secondly,	to	
show	the	method	of	realisation.’		He	continues:	‘If	someone	fully	searches	the	total	extent	of	the	
sky	 they	will	 see	 that	 it	 has	 no	 centre	 or	 end	and	 so	 they	will	 completely	 dispense	with	 these	
concepts.’	

Clearly,	 as	 we	 looked	 earlier,	 our	 personality	 is	 linked	with	 our	 history.	 	 It	 has	 aspects	
which	have	a	beginning,	middle,	and	will	one	day	have	an	end.		In	recognising	that	the	mind	itself	
has	no	beginning	or	end	we	become	co-terminus	with	the	infinity	of	space.		Then	we		will	see	that	
there	 is	 no	 centre	 nor	 periphery	 nor	 outside,	 and	 then,	 he	 says,	 we	 will	 let	 go	 of	 all	 these	
concepts.	There	is	no	concept	to	make	a	division	in	what	is	occurring.	

When	we	look	at	the	map	of	the	world	we	see	many	political	boundaries	and	we	see	that	
wars	are	occurring	 inside	countries	and	between	countries.	 	Although	we	have	the	 idea	that	we	
are	all	human	beings	 it	 is	not	very	functional,	because,	we	tend	to	group	ourselves	according	to	
sub-categories	 of	 this;	 according	 to	 race,	 national	 identity,	 gender	 and	 so	 on.	 	 These	
differentiations	 tend	 to	 operate	 on	 the	 principle	 of	 binary	 opposition:	 so,	women	 are	 all	 those	
beings	who	are	not	men;	the	French	are	those	people	who	are	not	German	or	Swiss	or	Finish	nor	
of	any	other	country.		In	that	way,	there	is	‘me’	or	‘my	group’	and	‘the	others’.		The	identity	of	‘my	
group’	gets	determined	by	the	exclusion	of	 the	others.	This	essential	 line	of	conflict	easily	gives	
rise	to	envy,	hatred,	aggression,	desire	for	the	others	possessions,	and	so	on.	

It	 is	 very	 easy	 to	 invest	 abstract	 signifiers	with	 deep	 personal	meaning.	 	 Britain	 always	
seems	 to	be	at	war	 somewhere.	When	our	 soldiers	are	killed	we	 refer	 to	 them	as	 the	 ‘glorious	
dead’.	They	died	probably	trying	to	kill	someone	else	in	a	far	away	country	for	political	 interests	
that	often	have	no	relevance	for	people	in	Britain	or	the	people	in	these	far-away	countries.		This	
is	the	basis	of	a	glorious	death.	 	And	people	do	believe	it	 is	glorious.	 	 In	the	English	newspapers	
the	other	day,	the	front	page	had	photos	of	a	young	woman	who	is	the	first	female	soldier	to	be	
killed	 fighting	 in	Afghanistan.	 	Her	parents	 and	her	husband	were	 saying	how	proud	 they	were	
that	 she	 had	 become	 a	 ‘wonderful	 soldier’.	 	 She	 had	 been	 trained	 to	 go	 into	 other	 people's	
countries	and	cause	 trouble	so	we	should	be	proud	of	her?	She	will	be	buried	with	 full	military	
honour	and	people	will	put	on	their	best	uniforms	with	their	medals	to	show	that	they	have	also	
been	 involved	 in	 killing	 other	 people.	 This	 kind	 of	 activity	 is	 very	 popular.	 This	 is	 based	 on	
discrimination	and	 the	 investment	of	abstract	 concepts	as	 if	 they	were	 truly	meaningful.	 So	 for	
the	sake	of	‘democracy’,	‘freedom’,	real	living	people,	people	with	buddha	nature,	are	killed.		The	
duty	of	a	soldier	 is	 to	obey	orders,	not	 to	ask	any	questions	but	 just	 to	serve	their	country.	 	To	
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refer	to	their	death	as	glorious	is	the	apotheosis	of	stupidity.		A	lot	of	money	goes	into	the	army.		
People	are	developing	new	weapons	all	the	time.		As	far	as	I	know,	the	British	government	is	not	
researching	anything	to	do	with	meditation.		However,	if	they	found	it	useful	as	an	interrogation	
technique	I’m	sure	they	would	want	to	develop	it.			

Samsara	 is	 a	 very	 scary	 place	 when	 complete	 madness	 is	 dressed	 up	 as	 something	
wonderful.	 	As	 long	as	we	live	 in	a	mental	world	which	 is	making	categories	saying,	 ‘This	 is	me’,	
‘That	 is	 you’,	 ‘I	 am	 better	 than	 you’,	 ‘I	 am	 not	 as	 good	 as	 you’	 all	 these	 fragmentations	 and	
investments	create	the	basis	for	deep	conflict.			

Saraha	then	says:	 ‘Similarly,	 if	we	search	through	mind	and	all	phenomena	we	will	not	
be	able	 to	 find	even	an	atom	of	 true	existence.’	 	That	 is	 to	say,	 the	Taliban	don’t	 truly	exist;	al-
Qaeda	 does	 not	 really	 exist,	 the	 Pentagon	 does	 not	 really	 exist;	 these	 are	 illusory	 creations	 of	
mental	 energy	 in	 which	 the	 possibility	 of	 wisdom	 and	 compassion	 is	 perverted	 into	 narrow	
identifications	grounded	in	hostility.			

Of	 course,	when	we	 say	 that	 these	 things	don’t	exist,	we	mean	 that	 they	don’t	 exist	 in	
truth.		They	have	to	be	created	moment-by-moment	by	the	ongoing	investment	of	belief	and	life-
energy	 to	 keep	 them	 shining.	 	 And	 of	 course,	 once	 these	 investments	 occur	 it	 becomes	 very	
difficult	 to	 think	 about	what	 is	 going	on.	 	How	can	 you	put	 into	question	a	war	when	 so	many	
beautiful	young	people	have	sacrificed	their	 lives	for	it?		 It	must	be	meaningful;	otherwise,	their	
lives	are	wasted.		And	no	country	wants	to	admit	that	it	is	happy	to	kill	its	own	children.	

Therefore,	 this	 again,	 is	 not	 abstract	 philosophy.	 	 It	 is	 showing	 the	 basis	 of	 the	 great	
danger	that	we	all	live	in.		Relaxing	and	opening	the	mind,	welcoming	all	phenomena	and	seeing	
that	all	phenomena	have	the	same	nature	is	not	a	common	practice.		Since	our	normal	practice	is	
discrimination	and	prejudice	it	is	very	important	to	observe	how	this	functions	in	ourselves.			

He	continues:	 ‘The	mind	that	is	doing	the	searching	cannot	be	perceived.	Therefore,	see	
that	there	is	nothing	at	all	that	can	be	seen	as	existing	in	truth.’		If	we	see	that	we	don’t	have	a	
fixed	 identity	 then	we	 have	 two	 possibilities.	 	 The	 possibility	 of	 samsara	 is	 to	 have	 an	 anxiety	
about	this,	and	to	seek	for	some	point	of	safety	like	a	snail	looking	for	a	shell	to	live	in.		It	is	on	the	
basis	of	this	that	we	identify	with	a	football	team,	a	national	identity,	a	favourite	poet,	or	a	rock	
and	roll	band.	The	 identification	with	the	object,	through	this	self-reflexive	movement,	confirms	
that	 we	 exist,	 that	 we	 have	 an	 identity.	 	 Then,	 of	 course,	 if	 the	 object	 of	 our	 investment	 is	
attacked	or	undermined	we	feel	attacked	and	so	we	have	to	mobilise	our	energy	in	its	defence.			

The	other	possibility	is	seeing	that	we	have	no	real	identity.		Seeing	that	we	are	connected	
with	all	phenomena	we	can	develop	our	energy	in	many	different	compassionate	forms	in	order	
to	move	 harmoniously	with	 others.	 	 Therefore,	 the	 experience	 of	 not	 existing	 as	 an	 entity	 can	
either	feel	like	a	problem	to	be	solved	in	that	we	need	to	find	something	to	cling	to,	or,	it	can	be	
the	basis	of	an	ongoing	opening	and	revelation	of	the	infinite	possibilities	of	being	together	with	
others.		And	in	this	both	‘self’	and	‘other’	will	be	changing	all	the	time.	

3.	 Thirdly,	not	to	change	from	that	nature	

Now	we	move	into	the	third	part	of	this	first	aspect	of	the	second	section:	Not	to	change	
from	that	nature.			

He	says:	‘Just	as	a	crow	that	is	released	from	a	ship	flies	around	in	all	directions	but	then	
returns	 to	 the	 ship	 when	 it	 doesn’t	 sight	 land,	 so	 the	 desire	 for	 mind	 may	 go	 chasing	 after	
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thoughts	but	then	settles	on	the	unchanging	nature	of	mind	itself.’	 	Therefore,	here	again,	he	is	
focusing	on	the	 liberation	of	the	object	as	the	basis	 for	the	 liberation	of	the	subject.	 	When	the	
crow	goes	looking	for	land,	a	place	to	find	food	and	shelter	and	doesn’t	find	it,	it	comes	back.		If	
you	 see	 the	 illusory	 nature	 of	 phenomena,	 if	 you	 open	 yourself	 just	 to	 be	 with	 other	 people	
moment-by-moment	they	will	show	you	their	very	impermanence.	People’s	bodies	move.		When	
you	say,	‘Oh,	it	is	the	same	person	whether	their	hand	is	up	or	down.’	that	is	taking	refuge	in	the	
abstract	concept	of	the	person.	 	 If	your	hand	is	up	that	 is	very	different	[James	holds	his	arm	in	
the	air]	I	am	different	if	I	am	doing	that.		We	could	say,	‘Oh,	James	is	doing	that,	we	know	it	is	the	
same	 James	 who	 is	 doing	 that.’	 	 However,	 the	 signifier	 James	 has	 no	 true	 existence	 and	 only	
comes	into	being	when	we	repeat	it.		It	is	truly	amazing	to	see	moment-by-moment	everything	is	
different.		We	reassure	ourselves	by	always	putting	people	back	into	their	concepts.		For	example,	
if	you	have	been	in	this	building	before,	you	come	in	and	look	around	and,	‘Oh,	it	has	changed	a	
bit,	 they	 have	 put	 in	 a	 new	 staircase.’	 However,	 many	 many	 things	 have	 changed,	 in	 fact	
everything	has	changed.	However,	what	we	are	interested	in	is	‘knowing	what	it	is’.	

Therefore,	this	is	a	practice	of	observing	the	relationship	between	‘direct	phenomenology’	
and	the	‘conceptual	overlay’;	to	observe	how—at	this	stage	for	us—it	is	much	quicker	and	easier	
to	take	refuge	in	the	familiar	categories	than	to	attend	to	things	as	they	are.		But	as	long	as	you	do	
that	you	believe	 that	objects	are	 reliable.	 	Once	you	start	 to	see	 that	 this	 field	of	experience	 in	
which	 you	 are	 existing,	 including	 your	 own	 body,	 is	 moment-by-moment	 revealing	 itself	 in	
different	ways—that	there	is	an	un-ending,	un-changing,	ceaseless	freshness	always—then	there	
will	be	nothing	for	your	mind	to	rest	on.		This	grasping	tendency,	wanting	to	work	out	what	things	
are,	wanting	 to	appropriate	 them,	 to	make	 the	world	make	sense	 to	us,	 this	will	 relax	and	 that	
facet	of	the	mind	will	dissolve	back	into	the	dharmadhatu.			

He	 then	 says:	 ‘Unaffected	by	 situations,	 free	of	hopes,	 one	destroys	all	 hidden	doubt—
this	is	the	vajra	mind.’		'Unaffected	by	situations'	means	that	if	you	are	connected	to	the	world,	as	
it	changes	you	change	with	it	and	so	you	are	living	in	direct	participation	with	what	is	occurring,	
rather	than	stepping	back	from	changes	and	trying	to	maintain	your	position	in	relation	to	them.		
That	 is	 to	 say,	 directly	 experiencing	 the	 non-duality	 of	 subject	 and	object,	movement	 is	 always	
occurring	but	it	is	not	that	this	is	affecting	me—it’s	moving.	

For	 example,	 later	 this	 afternoon	 I	will	 go	 to	Basel	 airport.	 	 It	 is	 not	 such	 a	bad	 airport	
although	airports	are	not	great	places.	 	They	are	designed	for	crowd	control	and	making	people	
very	 compliant	 with	 the	 layout	 of	 their	 throughput.	 	 That	 is	 to	 say,	 it	 is	 a	 very	 determining	
environment	 and	 I	 will	 be	 determined	 in	 how	 I	 will	 behave	 and	 what	 I	 can	 do	 by	 that	
environment.	 	 Is	 there	 any	 point	 to	 resist	 this?	 	 No.	 	 It	 is	 not	 a	 place	 to	 practice	 unique	
authenticity;	it	is	a	place	to	be	one	of	the	crowd.		If	you	have	to	stand	in	line,	stand	in	line.		‘Why	
do	we	have	 to	stand	here	 for	 so	 long?’	 	This	 is	a	 stupid	question—we	are	standing	here.	That's	
how	 it	 is.	 	A	much	more	 interesting	question	 is,	 ‘How	shall	 I	 stand	here?’	because	that	 is	 in	 the	
palm	of	my	hand.		My	experience	moment-by-moment	is	just	this.		If	I	start	with	a	prejudice	which	
says,	 ‘It	 is	not	a	good	thing	 to	stand	 in	queues	and	this	could	be	organised	better.’	Then	 I	have	
come	out	 of	 the	 situation	 and	want	 to	 appoint	myself	 as	 a	 consultant	 to	 the	 organisers	 of	 the	
airport.	That	would	be	another	example,	as	we	discussed	before,	of	me	persecuting	myself	by	my	
own	 intelligence.	 	 No-one	who	 runs	 the	 airport	 is	 interested	 in	my	 opinion.	 	 Therefore	 all	 the	
thoughts	that	I	develop	about	how	to	organise	the	airport	better	are	only	cooking	myself.	

Therefore,	 the	 text	 is	 saying,	 ‘Be	 with	 things	 as	 they	 are.’	 Rather	 than	 going	 into	
resistance	about	the	situation,	open	into	it	and	experience	what	this	is.		Then	like	bats	flying	out	
of	an	old	barn	all	sort	of	dark	troublesome	thoughts	will	arise.		You	will	see	how	you	start	to	cheat	
yourself,	how	you	could	start	to	play	games	in	yourself	which	only	cause	disturbance.		However,	
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this	is	all	just	an	illusion;	the	airport	is	an	illusion,	my	plan	to	restructure	it	is	just	an	illusion,	the	
traffic	jam	is	an	illusion,	and	so	on.		Arising	due	to	causes	and	conditions	it	will	change	and	pass	
but	while	it	is	occurring	it	is	what	is	occurring	and	if	we	are	present	with	it	we	relax	back	into	this	
open	spaciousness	just	as	Saraha	describes.		And	this	is	why	he	calls	it	the	vajra	mind,	because	on	
this	 level	 one	 can	 maintain	 presence	 through	 all	 situations	 without	 being	 lifted	 and	 dropped	
through	hopes	and	fears.			

Earlier	 in	 the	 text	he	 talks	about	 ‘a	demon's	blessing’	but	we	too	would	 like	 to	give	our	
demon's	blessing	to	the	world:	driving	around	in	our	personal	pope-mobile	we	look	at	the	things	
we	like	and	say,	‘Oh,	that's	good'	and	look	at	things	we	don’t	like	and	say	‘No,	no,	that's	terrible.’	
We	do	this	all	the	time:	if	 I	 like	it,	 it	 is	good,	 if	 I	don’t	 like	it,	 it	 is	bad.	 	This	 is	our	existence	as	a	
demon	 with	 fantasies	 of	 world	 domination.	 If	 we	 were	 world	 ruler	 what	 countries	 would	 we	
invade?		How	many	chocolate	factories	would	we	reserve	for	our	own	consumption?	

Staying	open,	then,	is	very	difficult.		And	this	is	because	habitual	attachment,	the	habitual	
positioning,	 the	 habitual	 movement	 back	 into	 the	 earth	 element	 rather	 than	 relaxing	 into	 the	
space	element,	is	very	powerful	for	us.		But	as	Saraha	says:	if	you	understand	this	one	point	then	
all	 the	 problems	 are	 solved.	 	 However,	 when	 we	 stay	 inside	 our	 particular	 positioning	 we	 are	
continually	being	presented	with	problem	after	problem	after	problem.		Life	is	always	bringing	us	
new	things	to	think	about	whereas	the	vajra	mind	is	the	same	in	all	circumstances,	although	the	
energy	of	this	vajra	mind	is	showing	many	different	kinds	of	responses.		

B.	 Three	aspects	to	the	meditation	

We	now	move	on	 to	 the	 second	part	 (B)	 of	 this	 second	 section,	where	 there	 are	 three	
aspects	to	meditation.			

1.	 Firstly,	the	non-meditation	of	mahamudra	

Saraha	says:	 ‘The	real	nature	of	mind	that	has	cut	the	root	of	ignorance	is	like	the	sky.’		
This	 is	 just	what	we	were	 looking	at.	 	When	you	 stop	 relying	on	attachment	and	 investment	 in	
concepts	and	feelings	and	so	on,	 then,	because	there	 is	no	external	object	 to	hold	to,	 the	mind	
relaxes	and	opens	like	the	sky.			

He	then	continues:	 ‘There	is	no	meditation	to	be	done,	so	avoid	meditation.’	 	In	Sanskrit	
and	Tibetan	there	are	many	words	for	what	is	called	meditation.		They	tend	to	be	concerned	with	
keeping	the	mind	stable,	giving	the	mind	depth,	focusing	the	attention	without	being	distracted,	
maintaining	 a	 one-pointed	 attention,	 and	 developing	 a	 capacity	 to	 stay	 with	 various	 changes.		
'Meditation'	 here	 implies	 a	method,	 a	method	 for	 achieving	 something:	 for	 achieving	 calmness	
and	clarity,	 for	developing	particular	kinds	of	energetic	potentials	 so	 that	 these	can	manifest	 in	
the	world.		For	example,	you	may	want	to	purify	your	anger	by	meditation	on	wrathful	deities	so	
that	you	can	use	the	power	of	your	existence	to	effectively	change	difficult	circumstances.		In	this	
case	our	meditation	practices	carry	a	particular	agenda	and	are	seen	as	being	more	effective	than	
just	allowing	our	lives	to	tumble	along.		Meditation	can	also	be	established	as	something	sacred	as	
opposed	to	the	profane	nature	of	our	ordinary	existence.		For	example,	places	of	meditation	tend	
to	 have	 a	 sort	 of	 sacred	 quality	 to	 them:	 ‘You	 shouldn’t	 talk	 too	much	 or	 you	will	 disturb	 the	
people	who	 are	 in	meditation;	 theirs	 is	 very	 important	work.’	 	 However,	what	 Saraha	 is	 saying	
here	 is	 ‘Don’t	do	any	of	 that.’	 	This	 is	because,	 this	kind	of	meditation	means	that	you	bring	an	
agenda	into	the	world;	you	are	already	‘about’	something	even	before	the	situation	has	occurred.	
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In	my	 view	 there	 are	 two	abominations	 in	 the	 kitchen:	 the	 freezer	 and	 the	microwave.		
Food	goes	from	the	freezer	to	the	microwave;	 ‘Here	 is	something	 I	prepared	earlier.’	This	 is	the	
structure	of	neurosis.	 	We	are	always	re-heating	something	that	we	have	already	cooked	a	 long	
time	ago.		All	the	vitamins	have	gone,	it	looks	like	food	but	it	tastes	like	something	else.	

There	is	the	danger	that	meditation	can	become	like	that:	‘I	feel	anxious	and	so	I	start	to	
do	my	mantra.’	From	the	point	of	view	that	Saraha	is	talking	about,	if	you	feel	anxious,	if	you	feel	
afraid,	whatever	the	circumstances,	just	be	with	what	is	there.		What	is	making	you	anxious?		The	
relation	you	have	with	the	object.		The	object	itself	is	illusory.		Therefore,	it	is	your	own	grasping	
and	attachment	to	the	object,	and	your	own	idea	that	life	should	be	other	than	how	it	actually	is,	
that	 is	 the	 cause	 of	 the	 anxiety.	 	 So	 don’t	 introduce	 any	 artificial	 method	 for	 changing	 the	
circumstance,	stay	with	the	clarity	of	what	you	have	understood.			

He	 then	 continues:	 ‘Keeping	 ordinary	 mind	 in	 its	 spontaneous	 original	 mode	 it	 is	
unadulterated	 by	 any	 artificial	 concepts.’	 	 As	 Namkhai	 Norbu	 Rinpoche	 often	 says:	 ‘Even	 if	 a	
prison	has	bars	made	of	gold,	it	is	still	a	prison.’		You	can	limit	your	own	existence	with	many	kinds	
of	holy	and	special	ideas.	

We	have	to	be	very	clear;	this	is	not	some	infantile	narcissistic	inflation.		When	we	talk	of	
the	primordial	freedom,	it	is	not	the	freedom	of	‘I’,	‘me’,	‘myself’	to	do	whatever	I	like.		This	is	the	
unadulterated	 simple	 pure	 openness	 of	 the	mind	 itself.	 	 Therefore,	 if	 you	 allow	 your	 ordinary	
mind,	your	life	as	it	is	to	be	just	as	it	arises,	you	will	find	that	is	doesn’t	need	to	be	mixed	up	with	
any	 artificial	 concepts.	 	 For	 example,	 perhaps	 you	 have	 been	 very	 selfish	 to	 a	 partner	 and	 you	
think	you	should	be	more	compassionate.		Then	you	might	want	to	do	some	meditation	practice	
on	the	deity	Chenrezig.	 	That	 is	one	method.	 	Saraha	would	say,	 ‘Who	 is	 the	one	who	has	been	
selfish?’	 	 ‘To	 whom	 have	 you	 been	 selfish?’	 	 You	 may	 reply:	 ‘My	 partner.’	 	 ‘Who	 is	 this	 ‘my	
partner’?’	 	 ‘Do	you	 live	with	your	partner	twenty-four	hours	a	day?’	 	 ‘No,	they	do	other	things.’		
When	they	do	other	things	you	don’t	know	what	they	are	doing;	they	have	another	life.		So,	they	
are	 not	 your	 partner	 all	 the	 time.	 	Here	 is	 somebody	who	does	many	different	 things;	 is	many	
different	kinds	of	people,	and	you	think,	‘They	are	my	partner.’	

This	 is	very	 important.	This	other	 is	not	 fixed.	You	do	not	know	them.	 	You	know	about	
them	and	you	construct	a	 story	which	doesn’t	quite	 fit.	 	 Staying	present	and	open	 to	 the	other	
you	 can	 respond.	 	 If	 you	 respond	 then	you	are	no	 longer	being	 selfish.	 	 So	without	 introducing	
anything	artificial,	everything	is	changed.		This	is	the	teaching.		

He	then	says:	 ‘This	naturally	pure	mind	has	no	need	of	artifice.’	 	You	don’t	need	to	add	
any	ingredients	to	it,	you	don’t	need	to	work	on	it	or	develop	it	in	any	way.		Because,	as	is	said	in	
many	 texts,	 the	mind	 itself	 is	 not	 created	 by	 good	 thoughts	 and	 virtuous	 actions	 and	 it	 is	 not	
destroyed	by	bad	thoughts	and	un-virtuous	actions.	 	Your	own	busyness	 is	part	of	 the	problem,	
because	 it	 is	 very	 affirmative	 to	 the	 ego	 to	 feel	 that	 we	 have	 some	 important	 function	 in	 the	
world.		If	you	live	in	Tibet	and	you	know	how	to	do	a	special	puja	you	can	get	some	status,	you	can	
earn	 some	 food.	 	 However,	 Saraha	 is	 saying	 that	 you	 don’t	 have	 to	 do	 anything	 artificial.		
'Artificial'	means	a	kind	of	method.		That	means	to	live	in	a	naked	way,	having	complete	faith	and	
openness	into	the	practice.		That	is	to	say,	liberation	arises	from	letting	go	rather	than	from	doing	
more.			

He	then	continues:	 ‘Without	holding	tight	or	letting	go,	rest	in	your	own	nature.’	 	Here	
when	he	is	saying	‘letting	go’	it	is	more	like	‘pushing	away’.		Everything	is	impermanent	and	goes	
by	itself.		Therefore,	don’t	hold	onto	things	and	try	to	maintain	what	you	know.		Don’t	try	to	push	
things	 away	 because	 they	 feel	 intolerable,	 because	 this	 is	 the	 busy	work	 of	 the	 ego	 and	 it	will	



	
62	

never	end:	there	is	always	something	to	be	done;	always	something	you	can	do	better.		It	 is	not	
that	 one	 doesn’t	 want	 things	 to	 be	 better	 but	 you	 trust	 that	 they	 will	 be	 better	 if	 you	 don’t	
interfere	with	the	process.		Therefore,	‘to	rest	in	your	own	nature’	means	stay	in	the	state	of	the	
mirror,	relaxed	and	open,	because	in	this	state	you	have	a	panoramic	vision,	you	have	the	optimal	
chance	to	be	in	touch	with	all	the	factors	of	the	situation.		Without	interfering	with	the	process,	
this	movement	will	 lead	 into	a	 response.	 	However,	once	you	start	controlling	and	thinking	and	
planning,	 you	 operate	 from	 a	 very	 narrow	 sphere	 and	 you	 follow	 the	 line	 of	 your	 habitual	
attention	and	from	that	position	you	can’t	help	but	edit	what	is	happening.		

He	 then	 continues:	 ‘If	 there	 is	 nothing	 to	 realise	 then	 the	 intellect	 needs	 nothing	 to	
meditate	on.’	 	This	 is	very	 important.	 	As	people,	we	have	a	 lot	of	work	to	do;	we	have	a	 lot	of	
things	to	develop.		There	are	many	qualities	and	many	ways	of	being	in	the	world	which	we	can	
develop	 very	 usefully.	 	 However,	 our	 own	 nature	 itself	 does	 not	 need	 any	 development.		
Therefore,	when	we	feel,	‘I	need	to	become	a	better	person’	this	is	a	very	messy	kind	of	construct.		
What	is	a	person?			

From	the	point	of	view	of	the	theravada	or	hinayana	tradition,	there	are	no	people,	there	
are	only	the	five	skandhas.		So,	‘I	need	to	become	a	better	five	skandhas.’		From	the	point	of	view	
of	 the	 mahayana,	 we	 are	 form	 and	 emptiness:	 ‘I	 can	 develop	 my	 form	 but	 can	 I	 develop	 my	
emptiness?’	 	However	what	Saraha	 is	 saying	 is	 that	 there	 is	nothing	 to	be	 realised	because	 it	 is	
already	there	from	the	very	beginning.	If	we	look	at	the	formulation:	‘I	need	to	realise	my	Buddha	
nature.	 	 I	need	 to	awaken	to	who	 I	 really	am.’	 the	energy	 is	 in	 the	first	part	of	 the	sentence:	 ‘I’	
need	to	do	this;	it	is	up	to	me.	However,	since	the	mind	itself	is	not	created	or	destroyed	what	is	it	
you	need	to	do?		It	is	your	own	busyness	that	obscures	what	is	already	there.			

This	is	the	essential	difference	between	‘paths	of	the	cause’	and	‘paths	of	the	result’.		The	
‘paths	of	the	cause’	are	about	generating	the	accumulations	of	merit	and	wisdom	in	order	to	have	
the	 resources	necessary	 to	 realise	 something.	 	 Following	 the	Council	of	 Lhasa,	which	happened	
just	after	Padmasambhava	had	 left	Tibet,	 the	path	of	graded	effort,	 the	path	of	 lamrim	became	
established	 as	 the	 central	way	of	 doing	 things.	 	However,	mahamudra	 does	 not	 belong	on	 this	
path.	

Our	own	nature	is	there	from	the	very	beginning.	 	So	where	are	we?		We	are	looking	at	
something	else.		We	just	have	to	simply	look	where	our	nature	is.		And	as	we	looked	earlier,	this	is	
not	about	looking	in	terms	of	subject	to	object	because	the	mind	itself	is	not	an	object.		The	path	
is	to	relax	into	that	which	has	always	been	the	case.		This	is	not	a	path	of	effort.		There	is	nothing	
for	you	 to	do.	 	By	not	doing,	by	getting	out	of	 the	way,	 the	natural	 integration	 that	has	always	
been	there	will	be	fully	present.	 	Everything	is	already	here	but	we	constantly	distract	ourselves	
by	our	activity.		Therefore,	this	is	a	very	different	view;	this	is	something	very	profound	and	not	at	
all	similar	to	our	ordinary	way	of	thinking	of	life.			

I	 have	heard	 that	 the	 farmers	 have	been	 very	 busy	 just	 now	 taking	 in	 the	hay	because	
they	 fear	 some	 bad	weather	 is	 coming.	 	 If	 they	 don’t	 bring	 in	 the	 hay	 now	 and	 heavy	 rain	 or	
hailstones	come	then	it	will	be	a	lot	more	work.	It	is	like	this	in	life;	there	are	many	things	to	be	
done.	 	 This	 is	 the	 level	 of	manifestation.	 	 It	 is	 not	 saying	 that	 if	 you	 awaken	 to	 this	 everything	
stops;	eating,	sleeping,	walking	and	talking	still	goes	on.	 	This	 is	the	domain	of	cause	and	effect.		
However,	 there	 is	 no	 cause	 to	 the	 original	 nature.	 	 Your	 meditation	 will	 not	 cause	 it.	 	 Your	
meditation	won’t	prepare	it	in	anyway.		You	might	think,	‘Well,	maybe	it	will	prepare	‘me’,	make	
‘me’	more	able	to	understand	it.’		However,	that	is	to	assume	that	you	know	how	you	have	to	be	
in	order	to	awaken	to	it.	
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Saraha	 said	earlier:	 ‘Keeping	ordinary	mind	 in	 its	 spontaneous	original	mode,	 just	being	
yourself,	 it	 is	 unadulterated	with	 any	 artificial	 concepts.’	 	 Therefore,	 you	 are	walking	down	 the	
road,	 you	 are	 looking	 at	 the	 flowers	 and	 then	 you	 go	 off	 on	 a	 little	 riff	 in	 your	 mind,	 some	
daydream	or	other.	 	We	could	say	that	before	we	went	off	 into	this	daydream	we	were	present	
with	the	flowers	but	now	we	are	somehow	more	distracted.		However,	where	is	this	daydream?		
The	daydream	 is	 in	 the	mind.	 	Where	 is	 the	mind?	 	 Is	 it	 up	 your	nose?	 	 In	 ancient	Egypt	when	
people	died	and	were	embalmed,	the	undertakers	had	little	hooks	they	would	stick	up	the	dead	
person's	nose	to	pull	out	the	brain.		You	can	have	a	look	but	from	the	very	beginning	the	unborn	
mind	 is	 not	 up	 your	 nose!	 	 Or,	 if	 it	 is	 up	 your	 nose	 it	 is	 up	 your	 bum	 as	 well,	 because	 it	 is	
everywhere;	 it	 is	 not	 fixed	 in	 any	 place,	 all	 places	 are	 within	 it.	 	 Therefore,	 don’t	 make	
discriminations	of	 focus	or	not	 focused,	distracted	or	 clear.	 	All	of	 this	 is	 just	 the	energy	of	 the	
original	nature	of	the	mind.		We	don't	say	‘bad	energy’,	‘good	energy’;	it	is	just	energy.			

He	 continues:	 ‘And	 the	 one	 who	 realises	 is	 free	 of	 both	 object	 of	 meditation	 and	
meditator.’	 That	 is	 to	 say,	 relaxing	 into	 this	 open	 state	 everything	 becomes	 the	 object	 of	
meditation	and	so	there	is	no	object,	and	there	is	no	meditator	because	the	meditator	is	the	open	
dimension	of	the	mind	itself.		

He	then	says:	 ‘Just	as	the	sky	is	not	an	object	for	the	sky,	sunyata	does	not	meditate	on	
sunyata.’	 Sunyata	 is	 sunyata.	 	Our	nature	 is	 sunyata.	 	Within	 that	everything	 is	present.	 	This	 is	
very	important.		Modern	astrophysics	wouldn’t	agree	with	this	but	Tibetans	use	the	metaphor	of	
the	sun.		The	sun	is	just	there,	it	is	always	there.		It	doesn’t	do	anything	but	light	is	radiating	from	
it	 all	 the	 time.	 	 This	 light	 illuminates	 all	 the	 sky,	 all	 the	 space	 and	when	 it	 touches	 us	 it	 brings	
warmth	and	life.		Therefore,	they	say,	in	the	same	way	this	natural	condition	of	the	mind	or	rigpa,	
the	shining	quality	of	the	mind,	is	like	the	sun.		Without	any	effort	rays	shine	out	from	it	into	the	
world;	this	is	the	clarity	of	seeing	everything	immediately.	Moment-by-moment	as	we	are	present	
with	the	world	specific	items	come	into	more	shining	arrangement.		This	energy	manifests	in	the	
form	of	speaking	and	moving	and	all	the	activities	of	the	senses.		Therefore,	activity	is	there	and	
ceaseless,	but	it	does	not	affect	the	unborn	nature	of	the	mind.	

The	nature	of	samsara	is	based	on	confusion;	the	confusion	of	thinking	that	‘I	am	like	the	
mind	itself,	 I	am	unchanging’.	 	The	ego	says,	‘I	am	just	me,	 I	have	always	been	me.’	and	on	that	
basis	 ‘I	am	the	one	who	is	at	the	centre,	this	 is	where	I	make	a	stance,	this	 is	what	I	believe	in.’	
However,	 this	 is	 just	 like	 children	 playing,	 because	 really	 we	 are	 simply	 the	 energy	 of	 the	
dharmakaya.	 	Since	we	came	out	of	our	mother's	belly,	 thoughts,	 feelings,	sensations,	gestures,	
movements,	speech	and	so	on	have	been	unceasing.	 	We	have	not	remained	the	same	for	even	
one	 second.	 	 Our	 existence	 is	movement,	 it	 is	 unstable;	 it	 is	 influenced	 by	many	 factors.	 	 You	
travel	to	work	in	the	bus	and	somebody	is	coughing	over	your	shoulder	and	then	you	get	a	cold.		
Someone	tells	you	a	joke	and	you	laugh.		Someone	tells	you	a	sad	story	and	you	cry.		We	are	just	
moving	around	 like	 seaweed	 in	 the	 currents	of	 the	ocean.	 	 Therefore,	 let’s	not	get	 too	 inflated	
about	our	importance.		Relaxing	into	the	natural	condition,	movement	occurs	automatically.		And	
this	 ground	 nature	 is	 not	 a	 thing	 at	 all;	 it	 is	 nothing	 to	 be	 caught	 by	meditation.	 	 You	 cannot	
meditate	on	 your	 own	nature;	 you	 can	 only	meditate	as	 you	 own	nature,	which	 is	 not	 really	 a	
meditation	it	is	just	being	there.			

He	then	says	to	end	this	part:	‘This	non-dual	understanding	is	like	milk	in	water	and	thus	
all	things	remain	unchangingly	in	the	total	satisfaction	of	integration.’		Milk	and	water	are		great	
obsessions	in	India.		This	is	because	the	milk	sellers	are	always	adding	water.		And	once	the	water	
is	 in	 the	milk	 it	 is	 very	 difficult	 to	 get	 it	 out;	 you	 can	 boil	 the	milk	 but	 that	 changes	 how	 it	 is.	
Therefore,	as	an	example,	he	is	saying	that	when	water	and	milk	are	mixed	together	you	can’t	see	
where	one	begins	and	the	other	ends.		Therefore,	one	aspect	is	water	and	one	aspect	is	milk;	one	
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aspect	is	this	unborn	spaciousness	the	other	aspect	is	movement.		From	the	very	beginning	they	
have	been	together;	you	can’t	separate	one	from	the	other.	

Although	we	talk	about	 these	aspects	using	 language,	we	have	 to	 remember	 that	 these	
are	not	entities,	they	are	not	things.		Relying	on	words	will	never	bring	us	to	awakening.		Relaxing	
and	 opening,	 immediately	 there	 is	 the	 non-dual	 presence.	 	 Then	we	 start	 to	move	 about	with	
others	and	talk.		However,	there	are	many	hooks	to	start	conceptualising	and	relying	on	familiar	
habits.		It	is	at	this	point	that	we	need	to	relax	and	not	make	effort;	just	stay	open	and	trust	that	
just	as	the	sun	ceaselessly	sends	out	rays,	the	open	dimension	of	our	being	will	respond.	

Often	 in	group	therapy	people	find	 it	difficult	to	speak.	They	often	feel	they	don’t	know	
what	to	say	or	that	they	should	say	something	important.		Therefore,	they	spend	their	time	trying	
to	prepare	 in	 their	mind	what	 they	should	 say	 that	would	be	a	good	 thing	and	not	upset	other	
people.		This	takes	a	lot	of	time	and	by	the	time	they	have	prepared	this	special	thing	to	say,	it	has	
become	very	heavy	and	important	inside	them,	and	of	course	the	conversation	in	the	group	has	
moved	on.		Eventually	there	is	a	pause	in	the	discussion	and	they	make	their	important	statement	
and	 people	 say,	 ‘Yeah,	 yeah.’	 but	 don't	 join	 in.	 This	 is	 because	 they	 are	 completely	 out	 of	 the	
rhythm	of	the	group.		When	the	group	has	been	running	for	some	time	and	people	start	to	really	
belong	in	the	group	and	it	has	a	life	of	its	own	then	the	conversation	is	moving	much	more	freely.		
This	is	because	instead	of	feeling	outside	the	group	and	having	to	step	in,	they	are	feeling	inside	
the	group	and	part	of	the	energetic	movement.		This	can	be	one	example	for	thinking	of	how	to	
be	in	the	world.		As	long	as	we	are	feeling	apart	and	separated,	feeling	we	have	to	do	something	
important,	 we	 are	 likely	 to	 miss	 the	 ongoing	 rhythmic	 changes	 of	 manifestation	 as	 it	 occurs.		
However,	 when	we	 feel	 part	 of	 it	 then	 it	 comes	 easily	 and	 so	 he	 says:	 ‘Thus	 all	 things	 remain	
unchangingly	 in	 the	 total	 satisfaction	 of	 integration.’	 	 That	 is,	 because	 there	 is	 no	 difference	
between	 this	 open	 unborn,	 infinite	 aspect	 of	 your	 existence	 and	 your	 moment-by-moment	
manifestation	you	are	grounded	and	satisfied	through	all	the	changes	and	so	you	never	step	back	
into	isolation.			

2.	 Secondly,	the	supreme	meditation	of	never	separating	from	the	nature	of	non-
meditation	

Now	we	come	to	the	second	aspect	to	the	meditation	and	he	says:	‘Secondly	the	supreme	
meditation	of	never	 separating	 from	 the	nature	of	non-meditation.’	This	means	always	 to	 stay	
with	what	has	been	understood.	

He	continues:	‘In	this	way,	throughout	the	three	times,	abide	in	the	limitless	state	free	of	
meditation.’		To	maintain	this	is	what	is	conventionally	called	meditation.		It	means	that	just	being	
at	 home	 in	 yourself	 as	 you	 really	 are,	which	 is	 not	what	 you	 think	 you	 are,	 then	 you	 find	 that	
meditation	is	occurring	all	the	time.			

He	says:	‘Do	not	restrain	the	vital	winds,	do	not	bind	the	mind.’		That	is	to	say,	you	don’t	
need	to	control	your	breathing,	you	don’t	need	to	focus	attention	by	any	form	of	yoga;	you	don’t	
have	to	bind	yourself	in	any	way.		Again,	this	section	is	about	meditation,	therefore	it	is	both	what	
happens	when	you	are	sitting	on	the	cushion	by	yourself	and	what	happens	when	you	are	with	
other	people;	because	in	mahamudra	there	is	no	difference	between	the	two.	

Now,	when	 it	 says	 that	you	don’t	have	to	bind	your	mind,	 it	doesn’t	mean	that	you	are	
going	to	go	from	order	into	chaos.		Because	subject	and	object	arise	together	you	are	in	the	world	
with	 others.	 	 Therefore,	 you	 don’t	 have	 to	 be	 your	 own	 policeman—you	 are	 surrounded	 by	
policemen—other	 people	 will	 surely	 give	 you	 feed	 back	 if	 what	 you	 are	 doing	 is	 wrong.	 	 The	
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rulebook	 in	 your	 head	 is	 not	 the	 rulebook	 in	 anyone	 else’s	 head.	 	 You	 don’t	 know	what	 other	
people	will	like	or	not	like.	

For	 example,	when	 I	was	 on	 the	 plane	 coming	 over,	 there	were	 several	 small	 children.		
One	of	the	small	children	was	sitting	near	me	and	was	crying	a	lot.		In	response	to	this	some	of	the	
passengers	were	very	angry	and	upset;	others	developed	very	soft	faces	of	concern	for	the	baby;	
others	 just	 said,	 ‘Oh,	 Yeah,	 these	 things	 happen;	 babies	 do	 that.’	 There	 are	 very	 different	
rulebooks.	Someone	may	say,	‘I	am	a	passenger	on	this	plane,	why	should	I	be	disturbed?	I	want	
to	 read	my	 paper!	 	 These	 children	 should	 be	 somewhere	 else!’	 Now,	 if	 the	mother	 feels	 a	 bit	
anxious	and	looks	at	someone	who	has	that	mood	she	is	going	to	feel	that	her	baby	is	terrible	and	
very	 disturbing.	 	What	 should	 the	mother	 do?	 	Nobody	 knows.	 	 Even	 if	 all	 the	 Buddhas	 of	 the	
three	 times	 met	 here	 together	 what	 would	 they	 say?	 	 There	 is	 no	 perfect	 answer	 to	 these	
questions	of	life.		If	children	can’t	sleep	at	night	and	they	want	to	come	into	the	parents’	bedroom	
what	 to	do?	 	 Should	you	always	put	 them	back	or	 should	you	 let	 them	stay	a	 little	bit?	People	
have	many	 different	 ideas	 about	 these	 things.	 	 The	 level	 of	manifestation	 is	 a	 level	 of	 change	
which	means	that	 it	 is	a	 level	of	uncertainty	which	means	that	you	cannot	know.	 	Thinking	that	
you	should	know	when	you	can’t	know	 is	a	 form	of	self-torture.	 	Therefore,	he	 is	saying,	 ‘Don’t	
bind	the	mind,	be	in	contact,	be	present	with	the	evolving	field	and	if	you	are	relaxed	and	open	
your	energy	will	correspond.’			

Then	he	continues:	 ‘Keep	non	artificial	awareness	as	you	would	a	child.’	 	This	 refers	 to	
when	you	are	developing	capacity	in	this	meditation.		You	have	to	be	present	all	the	time	because	
you	are	likely	to	slip	off	into	distraction.		However,	be	very	very	gentle	in	bringing	yourself	back	to	
a	focused	awareness.		If	you	are	too	tight,	too	severe	and	angry	with	yourself	that	will	not	help.		
And	if	you	are	self-abandoning	and	self-indulgent	that	won’t	help	either.				

He	continues,	‘When	thoughts	and	recollections	arise	keep	the	presence	of	your	own	real	
nature—do	not	create	any	difference	between	the	water	and	the	wave.’	 	Whatever	 is	arising	 is	
just	a	manifestation	of	the	openness	and	it	will	go	back	into	the	openness.		There	was	emptiness	
before	 it	 arose—it	 arises	 as	 a	 mode	 of	 emptiness—and	 then	 it	 goes	 back	 into	 emptiness.		
Therefore,	 don’t	 get	 into	 interfering.	 	 Recognise	 the	 emptiness	 of	 all	 phenomena	 in	 their	
manifestation	and	through	that	relax	the	nervous	habit	of	over-involvement	and	over-activity.			

3.	 Thirdly,	illustrating	by	examples	the	path	of	mahamudra.	

He	says:	 ‘The	real	nature	that	is	free	of	reifying	the	ordinary	mind	completely	liberates	
the	three	principles	of	interaction.’		These	three	are	the	subject,	the	object,	and	their	connection.		
And	 they	 are	 seen	 as	 three	over-lapping	 interacting	 circles.	 	 Because,	 this	 is	what	 our	 lives	 are	
based	on:	a	sense	of	who	we	are,	a	sense	of	what	the	other	and	the	situation	is,	and	then,	what	
the	relationship	is.		

Certainly	in	English,	the	word	‘relationship’	becomes	used	more	and	more	frequently	and	
is	seen	to	be	very	important.		A	relationship	is	like	a	bridge	between	two	islands;	it	is	about	‘what	
is	going	on	between	us’.		I	write	a	little	note	on	paper,	fold	it	to	make	an	aeroplane	and	fly	it	over	
to	your	desk,	and	then	you	fly	it	back	to	me.		In	that	way,	we	often	have	this	sense	that	something	
is	 going	 between	 us,	 but	we	 remain	 essentially	 ourselves.	 	 Now,	 if	 you	 take	 a	 more	 systemic	
reading	you	have	a	sense	that	as	soon	as	we	meet,	a	new	system	is	established	which	is	the	‘us’.		
You	might	think	that	this	is	self-evident	but	in	my	work	with	couples	I	see	people	who	have	been	
married	for	ten	years,	twenty	years,	and	they	don’t	have	any	sense	of	‘we’.		Each	person	lives	in	
their	own	world	 sending	occasional	messages	 to	 the	other.	 	And	of	 course	 that	 is	 a	 very	 lonely	
place	to	be.	What	Saraha	is	saying	here	is	that	because	this	real-nature—which	is	not	inside	us,	is	
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not	our	personality,	but	is	the	ground	out	of	which	we	arise—because	is	not	reified,	because	it	is	
not	a	thing,	it	cannot	stand	in	relation	to	anything	else.	

	For	example,	in	the	hospital	where	I	worked	we	had	to	make	some	changes	to	our	audit	
system.		Because	most	therapists	don’t	want	to	do	the	final	questionnaires	with	the	patient	they	
find	some	reason	for	it	not	to	happen.		This	means	that	we	cannot	show	any	clear	outcomes	for	
all	the	work	that	we	do.		Clearly	I	could	feel	a	problem	with	this	since	I	head	up	our	little	unit	and	
it	 is	my	responsibility.	 	However	 if	 I	 take	that	position	then	 I	could	start	 to	get	pretty	pissed	off	
with	 the	 people	who	don’t	 do	what	 they	 should	 do.	 I	 could	 even	 take	 it	 personally	 because	 in	
some	ways	they	are	undermining	me	and	are	giving	me	more	work	to	do.		So	this	shows	that	as	
soon	as	your	own	position	gets	determined	 the	 interaction	with	 the	other	 takes	on	a	particular	
impactful	quality.	 	 That's	why	 it	 is	 important	 is	 to	be	 relaxed	and	 spacious	and	 just	experience:	
‘Well,	this	is	how	we	are.		People	are	not	very	efficient.		What	would	make	them	more	efficient?’		
You	have	to	tickle	them	a	little	bit.		However,	you	can	only	tickle	them	if	you	feel	friendly	towards	
them	and	we	are	only	going	to	feel	friendly	towards	them	if	we	are	all	part	of	the	same	system.		
‘But	I	am	pissed	off	with	them	because	they	are	attacking	me!’		In	this	way,	in	life	there	are	always	
these	two	pathways	opening	up.	

When	 I	was	a	 teenager,	about	sixteen,	 I	had	been	walking	 in	 the	hills	and	 then	met	my	
parents	to	have	a	holiday.	 	 I	had	been	walking	from	Scotland	down	into	England	down	this	 long	
hill	path.		I	had	been	doing	it	on	my	own	going	really	hard	through	all	this	mud	and	over	the	tops	
of	 the	 hills	 and	was	 feeling	 ‘just	me’.	 	 And	when	 I	met	my	 family	 I	 had	 an	 even	more	 intense	
feeling:	‘How	can	I	be	part	of	this.		Who	are	these	people?		I	have	already	spent	sixteen	years	with	
these	people,	this	is	impossible.’		Therefore,	I	was	a	real	pain	for	them	for	that	holiday.		However,	
the	point	 is:	 	how	can	we	be	ourselves	with	others?	 	This	 is	 the	most	challenging	aspect	of	our	
human	situation.	

If	we	are	close	to	people	they	will	change	us	and	this	is	where	this	kind	of	practice	is	very	
helpful,	because	it	is	saying,	‘This	you	that	is	going	to	be	changed	in	the	interaction	is	not	a	fixed	
thing.		It	is	always	being	changed	anyway.		You	are	change.’	Everything	is	beyond	reification;	there	
are	 no	 entities.	 	 Subject,	 object,	 and	 movement,	 is	 a	 ceaseless	 unfolding	 in	 which	 it	 is	 never	
concretised	into	separate	entities.			

Then	he	says:	‘In	mahamudra	the	mind	is	not	set	to	work	and	there	is	not	the	least	atom	
of	meditation	practice	so	there	is	no	meditation.’		That	is	to	say,	the	mind	is	left	in	its	own	place	
and	the	energy	of	 the	mind	comes	free.	 	You	cannot	 set	 the	mind	to	work	but	when	you	say,	 ‘I	
have	to	do	this,	this	is	really	important.’	it	is	as	if	you	are	setting	the	mind	to	work.		And	because	
of	 that	meditation	happens	by	 itself	because	meditation	here	means	 simply	being	present	with	
whatever	is	occurring,	and	so	it	says,	‘there	is	no	meditation’.			

He	then	continues:	‘The	supreme	meditation	is	never	to	be	separated	from	the	nature	of	
non-meditation.’		That	is	to	say,	stop	being	busy,	stop	being	active	and	don’t	get	in	the	way;	just	
trust	 that	 things	will	be	OK.	 	However,	 this	means	 trust	 that	 things	will	be	OK	without	knowing	
how	they	will	be.		This	doesn’t	mean	that	your	own	energy	isn’t	going	to	be	part	of	that	process.		
It	 is	 not	 about	 waiting	 passively	 for	 other	 people	 to	 decide	 your	 life	 and	 impact	 you,	 but	
experiencing	yourself	coming	into	manifestation	by	being	part	of	what	is	going	on.	

And	 so	 he	 says:	 ‘Non-dual,	 spontaneously	 co-emergent,	 this	 is	 the	 flavour	 of	 complete	
satisfaction.’	 	 Non-dual	 means,	 as	 we	 have	 looked	 before,	 non-separation	 between	 the	 open	
dimension	 and	 the	 movement.	 	 Spontaneous	 co-emergence	 means,	 as	 subject	 and	 object	 are	
together	there	is	a	revelation	which	is	spontaneous.		It	is	in	the	moment	and	doesn’t	need	to	be	
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prepared	somewhere	else	in	some	previous	moment,	because,	movement	and	unfolding	is	what	
we	are.	

However,	we	have	to	be	clear	here,	as	preparation	 is	also	a	dynamic	movement.	 	 If	you	
are	a	 school	 teacher	and	you	are	preparing	a	 lesson	 for	 the	next	day	 the	 task	 is	 to	prepare	 the	
lesson	in	a	way	that	remains	fresh	and	alive	for	you,	so	that	when	you	bring	it	into	the	class	you	
have	it	 in	a	 light	responsive	way	that	can	work	with	the	energy	of	the	class.	 	That	 is	to	say,	that	
freshness	and	spontaneity	is	in	every	activity;	everything	is	for	the	first	time.		Each	time	you	clean	
your	teeth	it	is	for	the	first	time.		If	you	do	that	you	can	smell	the	toothpaste	and	you	can	feel	the	
difference	between	the	upper	and	lower	gums	because	you	are	there	with	what	is	going	on;	you	
are	not	on	automatic	pilot.			

He	then	says:	‘When	water	is	put	into	water	there	is	just	one	flavour,	and	similarly	when	
you	 are	 fully	 merged	 in	 the	 natural,	 the	 mentation	 of	 expectation	 and	 concrete	
conceptualisation	 is	 completely	 terminated.’	 	 This	 is	 saying	 that	 when	 you	 trust	 spontaneity,	
when	 you	 trust	 that	 it	 will	 be	 sufficient	 unto	 the	 day,	 then	 you	 don’t	 need	 to	 be	 full	 of	
expectations.		The	world	is	always	changing.		Even	when	I	prepare	my	invoices	and	so	on	and	take	
them	to	my	accountant	it’s	not	the	same	thing	every	year,	because	the	tax	rules	change.		And	he	
says,	‘Oh,	maybe	you	should	do	something	different,	you	don’t	have	to	do	it	that	way.’		Therefore,	
what	I	prepare	is	always	tentative.	 	This	doesn’t	mean	anxious,	 it	 just	means	I	am	not	holding	 it	
too	tightly.	 	That	 is	to	say,	 it	 is	a	gesture;	 it	 is	not	definite.	 	And	a	gesture	meets	other	gestures	
and	they	move	together.	 	 If	 I	am	over-committed	to	things,	 if	 I	think	I	know	how	they	are	done,	
then	the	change	becomes	an	attack	on	my	sense	of	what	it	is.	Therefore,	being	profoundly	relaxed	
in	this	open	state	one	moves	in	relation	to	whatever	is	going	on.		And	so	in	this	way	the	role	of	the	
earth	element	is	diminished,	one	integrates	in	space,	and	there	is	more	freedom	and	more	trust	
for	the	movement	of	water,	fire	and	wind.			

C.	 Three	aspects	to	the	teaching	of	the	conduct	

We	now	come	to	Part	C	of	this	second	section	and	there	are	three	aspects	to	this.		Saraha	
was	living	the	later	part	of	his	life	as	a	yogi.		Nevertheless,	somehow	he	couldn’t	stop	organising	
his	writing	in	a	very	academic	way,	which	is	why	we	have	all	these	sections	and	subsections.			

1.	 Firstly,	to	show	that	the	conduct	of	mahamudra	is	not	fixed	by	rule.	

The	first	part	of	this	is	to	show	that	the	conduct	of	mahamudra	is	not	fixed	by	rule	and	he	
says:	‘This	is	wonderful.’		He	continues	by	saying:	‘The	yogis	who	abide	in	the	unchanging	nature	
of	 non-duality	 have	 not	 the	 least	 taint	 of	 accepting	 and	 rejecting.’	 	 Therefore,	 in	 general	 one	
should	 say,	 ‘yes’.	 	 If	 you	 are	 not	 grounded	 in	 your	 own	 prejudice	 then	why	 not	 be	 in	 a	 boring	
situation?		What	is	boring	for	you	may	be	very	helpful	for	someone	else.	

When	 I	 was	 a	 horrible	 teenager,	 thinking	 I	 was	 being	 very	 true	 to	 myself,	 I	 was	 very	
unpleasant	to	my	parents.		It	felt	that	there	was	a	battle	for	power	between	us,	because	certain	
things	 I	 just	 did	 not	want	 to	 do.	 	 I	wouldn’t	 be	 ‘me’	 if	 I	 did	 these	 things.	 	 And	 of	 course,	 on	 a	
relative	 level	 that	 is	 completely	 true;	 we	 manifest	 as	 a	 composite	 out	 of	 our	 prejudices,	 our	
conditioning,	 our	 training,	 likes,	 dislikes	 and	 so	 on.	 	 However,	 there	 is	 not	 much	 scope	 for	
compassion	in	that	because	it	is	so	self-referential.		Therefore,	what	he	is	saying	here	is	because	
of	this	great	satisfaction,	because	of	being	at	peace	 in	oneself,	ones	gestures	 into	the	world	are	
for	the	other.		Therefore,	one	can	go	along	with	what	is	going	on,	eat	what	other	people	eat	and	
talk	 about	 the	 things	 that	 other	 people	 talk	 about.	 	 One	 doesn’t	 need	 to	 have	 a	 very	 strong	
position	of	one’s	own.			
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He	then	says:	‘I	neither	hold	nor	discard	any	phenomena,	so	I	do	not	tell	you	my	sons	to	
do	 anything.’	 	 That	 is	 to	 say,	 he	 is	 a	 great	 scholar,	 a	 great	 yogi	 with	 years	 and	 years	 of	 life	
experience,	but	he	is	not	going	to	tell	others	what	to	do.		This	is	not	because	he	is	saying	you	have	
to	find	your	own	way	and	through	that	you	will	develop	your	own	identity,	but	that	only	you	are	
in	that	situation.	

This	is	a	question	that	comes	up	in	the	supervision	of	therapists.		The	more	structured	the	
therapy,	 the	more	 it	 is	 done	 by	 a	 rulebook.	 	 For	 example	 in	 cognitive	 behavioural	 therapy	 the	
supervisor	 may	 tell	 the	 therapist	 what	 they	 should	 be	 doing	 or	 saying	 in	 the	 next	 session.		
However,	 in	 other	 forms	 of	 therapy	 where	 the	 therapist	 is	 very	 present	 with	 the	 patient,	 the	
supervisor	will	only	help	to	unpack	some	of	the	complexities	that	might	be	in	the	field	and	try	to	
help	the	therapist	loosen	up	and	be	more	available.		The	‘engagement	in	supervision’	and	‘being	
with	the	patient	in	the	room’	are	completely	different	events	in	time	and	space.		And	the	‘person	
who	comes	for	supervision’	and	the	‘person	who	is	in	the	room	as	the	therapist’	are	not	the	same,	
because,	 we	 arise	 into	 our	 being	 in	 the	 context;	 it	 is	 co-emergent.	 	 So	 nobody	 should	 tell	 the	
therapist	what	they	should	do,	because	this	revelation	moment-by-moment	is	naked,	is	raw,	it	is	
not	covered	by	anything;	it	is	just	this.		Therefore,	the	more	we	are	relaxed	and	open	the	more	we	
trust	this	is	how	to	be.		Saraha	is	giving	a	very	profound	encouragement	to	yogis	to	be	at	home	in	
themselves	as	the	basis	for	being	at	home	in	the	world.	

Then	he	says:	‘Just	as	this	jewel,	the	mind,	has	no	substantial	reality,	so	the	conduct	of	a	
yogi	 is	 also	 devoid	 of	 substantial	 reality.’	 	 On	 one	 level,	 because	 we	 are	 social	 beings,	 it’s	
important	 that	we	don’t	disturb	other	people	 too	much.	 	Also	other	people's	opinions	of	us	do	
have	some	significance.	 	 If	we	don’t	pay	any	attention	to	 these	two	aspects	we	are	going	 to	be	
very	unpleasant	to	be	around.		However,	on	the	other	hand	you	cannot	please	everyone.		This	is	
really	 important;	you	can’t	please	everyone	because	other	people	have	other	 rulebooks	 in	their	
head.		That	is	just	a	fact.	The	way	you	construe	the	world,	or	in	buddhist	language,	the	particular	
patterns	 of	 conditioning,	 of	 samskaras,	 of	 patterns	 that	 you	 have	 built	 up,	 are	 different	 from	
those	of	other	people.	

When	 a	 being	 comes	 into	 the	 world	 it	 always	 comes	 in	 fragments	 –	 one	 of	 the	 great	
themes	 of	 Heidegger.	 	 There	 are	 many	 legends	 about	 being	 torn	 into	 pieces	 and	 scattered.	
Dionysus,	for	example.	Dionysus	is	the	son	of	Zeus	and	was	destroyed	by	the	titans,	torn	to	pieces	
and	scattered.	 	His	father	Zeus	finds	Dionysus'	heart	and	cuts	a	hole	 in	his	own	thigh	and	keeps	
him	 safe	 in	 there.	 	 We	 also	 have	 the	 story	 of	 Orpheus	 who,	 when	 he	 comes	 back	 from	 the	
underworld,	is	torn	to	pieces	by	dogs	as	an	envious	punishment	for	his	relation	with	music.		Again,	
in	ancient	Egypt	we	also	have	the	god	Osiris	being	hacked	to	pieces	by	his	brother		and	scattered.	
Hinduism	has	the	story	of	Parvati,	the	wife	of	Shiva.	 	When	she	dies,	Shiva	holds	her	in	his	arms	
and	keeps	dancing.	 	He	won’t	stop	and	nobody	can	 interrupt	him.	 	He	holds	her	for	such	a	 long	
time	that	her	body	starts	to	rot	and	bits	of	it	fall	off.		The	bits	fall	all	over	India	and	the	eight	main	
parts	of	her	body	form	the	eight	great	cemeteries.	One	of	her	knuckles	fell	near	the	place	where	I	
lived	with	CR	Lama	and	we	used	to	go	there	and	practice	in	this	little	sacred	place.		In	the	Tibetan	
tradition	there	is	the	carving	up	of	the	body	of	the	first	form	of	the	demonic	force,	Matram	Rudra,	
which	is	then	scattered	all	over	India.		You	can	understand	these	stories	in	many	different	ways.		
However,	each	of	these	figures	represents	a	kind	of	symbolic	integrity:	on	one	level	they	seem	to	
have	everything	but	they	can’t	live	in	the	world	as	everything,	so	they	have	to	be	in	pieces.			

It	 is	 like	 this	 for	 us	 too.	 No	 one	 knows	 us.	 	 People	 know	 bits	 of	 us;	 they	 have	 some	
experience	with	us.	 	Neither	do	we	know	ourselves.	 	When	we	are	walking	down	the	street	we	
can’t	 see	 what	 our	 own	 bum	 looks	 like,	 we	 will	 never	 see	 our	 own	 face.	 	 All	 we	 will	 see	 is	 a	
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photograph	or	a	reflection	in	the	mirror.		Our	face	belongs	more	to	other	people	than	it	does	to	
us.		That	is	to	say,	we	are	little	fragments	shining.			

Last	night	some	of	us	were	sitting	around	the	fire	and	there	were	many	sparks	coming	up	
from	 the	 fire	 and	 some	of	 them	 came	 in	 long	 turning	 lines	 like	 bits	 of	 spaghetti.	 	 This	 force	of	
manifestation	in	Tibetan	 is	 linked	with	the	idea	of	the	nirmanakaya,	of	the	trul	ku	–	 	 that	out	of	
the	dharmakaya	many	nimitta,	or	sparks	of	manifestation,	come	into	the	world.	 	How	we	are	 in	
the	world	is	just	like	sparks	from	the	fire,	you	can’t	catch	them	—only	bits—only	moments—only	
gestures.		In	that	way,	we	are	constantly	being	torn	to	pieces	by	life,	because	how	I	am	here	with	
you	is	not	how	I	am	going	to	be	in	the	airport.		When	I	go	into	the	airport,	a	big	place,	immediately	
my	body	is	going	to	be	a	little	bit	tighter	and	my	breathing	will	change.	What	is	there	to	look	at?	
Maybe	 I	 will	 read	 a	 book?	 I	 don’t	 feel	 like	 that	 here,	 I	 feel	 very	 happy	 here.	 	 Our	 existence	 is	
situational	 and	 contingent.	 	 Therefore,	 it	 means	 that	 our	 behaviour	 is	 just	 these	 moments	 of	
responsiveness.		And	because	they	are	happening	in	new,	fresh,	situations	you	can’t	know	if	it	is	
right	 or	 wrong.	 	 Other	 people	 will	 respond	 to	 it	 according	 to	 their	 mood,	 to	 their	 fantasy.		
Therefore,	 he	 is	 saying	 trust	 that	 relaxation	 and	 integration	 into	 the	 ground	 is	 a	more	 reliable	
basis	of	ethics	than	anxiously	wondering	what	other	people	make	of	you,	or	trying	to	have	some	
particular	rulebook	that	will	determine	your	behaviour.		

For	example,	when	 I	was	 younger,	before	 I	 became	 so	 involved	 in	buddhism,	 I	 joined	a	
traditional	order	of	sadhus	 in	 India.	 I	was	given	clear	 instructions	that	when	you	walk	along	the	
road	 you	 look	at	 the	ground;	 every	woman	you	meet	 is	 either	 your	mother	 your	 sister	or	 your	
daughter;	don’t	get	 involved	in	any	funny	stuff.	You	are	not	separate	as	Shiva,	you	live	as	Shiva.		
Therefore,	 there	 was	 a	 rulebook	 and	 I	 knew	what	 to	 do	 before	 anything	 happened.	 However,	
what	Saraha	is	saying	here	is	that	behaviour	will	arise	in	connection,	not	in	advance.			

He	continues:	‘We	talk	of	many	different	kinds	of	mental	constructions	but	yogis	abide	in	
just	one	perception.’	Again	he	is	saying,	‘You	can	have	a	very	big	holiday	here,	you	can	really	take	
this	weight	off	your	shoulders.’		You	don’t	have	to	remember	many	things:	just	relax	and	open	in	
yourself	and	 live	 in	the	connection	with	all	 things.	 	Again,	 the	most	 important	basis	 for	ethics	 is	
the	face	of	the	other;	if	you	see	people	clearly	it	is	very	difficult	to	do	bad	things	to	them.		When	
we	 are	 angry	 with	 people	 we	 don’t	 see	 them,	 we	 project	 something	 on	 them.	 Therefore,	 you	
don’t	need	to	have	rules	of	morality	since	just	being	present	with	others	will	be	attuned	conduct.			

He	 then	 says	 of	 this	 ‘just	 one	 perception’	 that:	 ‘it	 is	 not	 an	 entity	 and	 so	 the	 yogi	 is	
completely	 free	 from	the	many	possibilities	of	manifestation.’	 	 This	doesn’t	mean	 that	 the	yogi	
doesn’t	manifest,	that	they	don't	do	different	things,	but	rather,	they	are	free	from	them	by	not	
identifying	with	them.	

As	we	 looked	 yesterday,	 life	 is	 always	 happening.	 	 Therefore,	 if	 you	 do	 something	 and	
then	you	start	to	worry	about	what	you	did,	or	you	think,	‘What	will	I	do	next	time?’	you	are	not	
present	 here.	 	 The	 yogi	 is	 not	 caught	 up	 in	wondering	 about	what	 they	 just	 did,	 or	wondering	
about	what	they	are	going	to	do	in	the	future.		They	are	present	in	the	moment,	and	the	moment	
is	dissolving	as	soon	as	 it	arises	and	so	 in	that	way	they	are	 ‘free	 from	the	many	possibilities	of	
manifestation’.		That	is	to	say,	not	conditioned	by	them,	not	defined	by	them.		

He	continues:	‘So	with	this	crazy	unlimited	freedom	maintain	the	child-like	conduct,	free	
of	 all	 intentional	 activity.’	 	 It	 is	 crazy	 because	 it	 is	 not	 self-protective.	 	 It	 doesn’t	 have	 an	
intention.	 	What	 is	 it	 grounded	 in?	 	 It	 is	 grounded	 in	 the	 situation.	 	However,	 it	 is	an	unlimited	
freedom	because	it	has	no	determination	coming	from	anywhere	except	a	moment	which	doesn’t	
exist.		Being	fully	in	the	moment	is	being	fully	in	a	place	which	is	not	substantiated	anywhere.	
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And	he	says,	‘maintain	the	childlike	conduct	free	of	all	intentional	activity.’		Clearly	when	
children	play	together	they	have	an	intention.		Maybe	they	are	building	a	sandcastle	and	spend	a	
lot	of	time	building	it	up	and	then	at	a	certain	point	someone	decides	to	jump	on	top	of	it	and	it	
all	collapses.		The	parents	say,	‘Oh,	why	didn’t	you	wait,	I	was	going	to	take	a	photo	of	it.’	That	is	
what	playing	 is;	 it’s	not	an	 intention	 in	 terms	of	 the	worldly	 intentions	of	gaining	 something	or	
avoiding	 losing	 something.	 	 In	 a	 game	 everything	 is	 dissolved	 back	 into	 nothing,	 everything	
becomes	nothing.		It	is	like	the	image	we	have	used	before,	of	writing	on	water	with	your	finger;	
you	write	something	and	 it	 is	gone.	 	 In	the	same	way,	after	they	have	spent	a	 long	day	playing,	
you	ask	the	child,	 ‘What	did	you	do	today?’	and	they	shrug	and	say,	 ‘I	was	just	playing.’	 	 It	 is	all	
dissolved	 into	 just	play.	 	 This	 is	how	 the	yogi	 lives.	 	 There	 is	no	doggie	bag	 to	 take	home.	 	 It	 is	
sufficient	to	itself.			

2.	 Secondly,	teaching	on	how	to	avoid	being	tainted	by	the	objective	situation	
when	behaving	in	that	way	

Again	he	says,	 ‘Wonderful!’	 	He	carries	on:	 ‘The	mind	is	like	the	lotus	which	grows	from	
the	mud	of	 samsara,	 for	no	matter	how	many	 faults	one	has,	mind	 is	never	 touched	by	any	of	
them.’		This	is	enormously	important.		From	the	very	beginning	our	nature	is	this	unborn	infinity.		
It	has	no	self-substance	and	so	nothing	can	be	added	onto	it.		It	doesn’t	get	made	dirty	or	spoiled	
or	contaminated	or	destroyed	by	anything.		Therefore,	don’t	take	your	own	activity	too	seriously.		
Your	 faults	are	 just	passing	moments;	 they	don’t	define	you	 forever,	because	 the	 real	nature	 is	
unborn	and	activity	is	always	changing.	

He	continues:	 ‘Food	and	drink	can	both	bring	pleasure	but	your	mind	and	body	can	be	
tormented	by	them.		So	no	matter	what	you	make	use	of,	be	unaffected,	neither	bound	nor	freed.’			
Truly,	the	answer	does	not	lie	in	the	object.		No	object	can	give	us	more	than	a	momentary	relief.	

People	 get	 very	 excited	when	 they	 go	 for	 a	 job	 interview.	 	 They	 anxiously	wait	 for	 the	
result.		Then	they	get	the	job	and	then	after	a	month	it	is	just	their	job.		Children	anxiously	await	
their	exam	results,	especially	if	they	are	the	final	results	for	ending	school.		So	much	is	invested	in	
this	but	afterwards	nobody	ever	asks	you	about	this	again,	unless	you	are	applying	for	a	job	and	
want	to	build	up	your	CV.	No-one	wears	a	tee-shirt	saying	‘A	grade	in	Geography’	however	for	the	
school	pupil	focused	on	this,	it	is	really	the	limit	of	their	existence.		Therefore,	here	he	is	saying:	
don’t	live	in	that	way.	Of	course,	on	a	relative	level	our	existence	is	determined	to	a	certain	extent	
by	what	happens.		If	we	get	sick	we	feel	different	from	when	we	are	healthy;	if	we	are	very	hungry	
it	is	different	from	having	a	full	belly.			

From	the	point	of	view	of	a	practitioner	of	mahamudra,	these	are	all	experiences	you	can	
be	with.	 	 If	you	enter	into	judgement	and	you	say	this	experience	is	better	than	that	experience	
then	you	go	very	quickly	 into	saying,	 ‘Well,	 I	want	more	of	 the	experience	 I	 like	and	 less	of	 the	
experience	 I	don’t	 like.'	and	 in	order	to	do	that	you	have	to	spend	more	and	more	time	making	
sure	that	you	can	be	in	charge	of	your	own	existence.		When	the	your	focus	of	your	attention	is	
self-referential	any	thought	of	compassion	goes	out	of	the	window.			

When	Saraha	says,	 ‘unaffected’	here,	 it	doesn’t	mean	untouched.	 	 If	you	are	awake	and	
alive	in	the	moment	you	will	get	the	full	impact	of	the	glorious	variety	of	greens	on	the	mountains	
and	 the	 shining	 tone	of	 the	bird	when	 it	 sings.	 	 ‘Unaffected’	means	not	 provoked	 into	 activity.	
Therefore,	 you	can	 look	at	 these	green	hills,	 you	don’t	have	 to	 think,	 ‘Oh,	 it	 is	 so	 lovely	here,	 I	
must	come	back	here	later	in	the	year,	I	want	to	see	it	in	Autumn.’	You	drink	the	whole	thing	in	
instantly	 in	this	moment;	that	 is	all	you	have.	 	Maybe	you	will	come	back,	maybe	not,	we	don’t	
know.	 	 Therefore,	 in	 that	 way	we	 are	 unaffected.	 	We	 are	 not	 tilted	 and	moving	 in	 a	 definite	
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direction	to	make	sure	that	something	happens.		However,	we	are	not	indifferent	to	it,	we	are	not	
dead.		

3.	 Thirdly,	teaching	on	benefiting	others	spontaneously	from	desireless	
compassion.	

He	 says:	 ‘From	 the	 state	 of	 realisation’s	 unlimited	 display	 of	 conduct,	 on	 seeing	 the	
torment	of	foolish	beings,	tears	flow	from	an	overwhelming	compassion.’		Clearly,	being	touched,	
being	shifted	out	of	 the	bubble	of	oneself	 is	very	 important.	 	One	hasn’t	arrived	at	a	safe	place	
where	 the	 turbulence	 has	 come	 to	 an	 end.	 	 Rather,	 one	 is	 always	 infinitely	 bathing	 in	 the	
mountain	spring,	the	source	of	all	manifestation	and	so	one	is	ceaselessly	refreshed	and	able	to	
enter	again	and	again	into	the	turbulence	of	the	world.		

He	continues:	 ‘Giving	them	your	happiness	and	taking	on	their	suffering,	you	engage	in	
their	welfare.’	 	 In	this	section	because	he	is	dealing	with	conduct	he	is	not	meaning	just	doing	a	
meditation	practice	of	tonglen,	visualising	the	suffering	of	others	melting	into	you	and	visualising	
your	own	happiness	going	out	to	others.		Here	he	it	means	responding	to	situations.	

There	 are	many	 Tibetan	 lamas	 in	 their	 late	 seventies	 and	 even	 over	 eighty	 who	 travel	
around	the	world	all	the	time.	They	are	quite	tired	and	not	so	energetic	yet	they	go	to	the	airport,	
get	in	the	plane,	come	off	the	plane,	meet	new	people	and	do	all	these	things.	 	They	do	this	for	
others.	 	 They	 go	 out	 of	 their	way;	 they	 leave	where	 their	 comfort	 zone	would	 be.	 	 This	 is	 not	
about	 some	kind	of	 sacrifice	or	martyrdom	but	 rather	 the	 fact	 that	 the	 centre	of	 their	world	 is	
tilted	towards	the	other.		

Realising	that	the	centre	of	your	own	existence	is	this	infinite	space	which	has	no	centre,	
what	you	will	do	with	your	own	life?		What	are	you	here	for?		Do	you	want	to	go	to	South	America	
and	climb	in	the	Andes?	That	would	be	very	nice.		You	could	go	to	China	and	walk	along	the	Great	
Wall.		Or	you	could	go	to	Thailand	and	have	sex	with	children.	People	do	all	sorts	of	things.		What	
are	 you	 going	 to	 do	with	 your	 life?	 	 Look	 inside	 yourself,	 ‘What	 do	 I	want	 to	 do?’	 	 All	 sorts	 of	
strange	karmic	habits	arise	and	the	years	go	by	then	that	was	your	life.	Therefore,	what	shall	we	
do	with	our	lives?		And	what	does	it	mean	to	help	others?			

When	he	 says,	 ‘benefiting	others	 spontaneously	 from	desireless	 compassion.’	 	 it	means	
that	anything	is	possible.		It	can	mean	taking	some	little	worm	off	the	road,	spending	time	caring	
for	a	sick	 friend;	not	making	any	changes	to	your	external	 life	but	 just	doing	 it	with	a	quality	of	
openness	and	connection,	so	that	the	motive	for	arising	is	the	benefit	for	others.	 	This	 is	why	in	
many	of	the	tantric	practices	we	sing	invitation	verses.		We	sing	to	Padmasambhava,	‘Please	come	
here	from	Zangdokpalri.		We	know	you	are	having	a	nice	time	there,	life	is	easy	there,	and	it	is	not	
so	easy	here,	but	please	come	here.'	 	We	want	you	to	do	something	not	so	pleasant	for	you	but	
which	is	good	for	us.’		And	he	says,	‘Ok.’		He	doesn’t	need	to	come,	he	doesn’t	want	to	come	but	
he	comes	because	that	is	what	he	does.			

That	is	why	it	is	desireless	compassion:	he	is	not	wanting	to	save	sentient	beings,	because	
what	would	that	mean?		 It	would	just	fill	 the	space	with	all	kinds	of	gameplans	such	as	bringing	
democracy	to	the	Middle	East	and	as	we	can	see	with	what	has	happened	in	the	Middle	East	–	we	
always	 need	 to	 do	 more	 planning.	 	 He	 is	 just	 available.	 	 Without	 a	 strong	 intention	 forward,	
without	 any	 defensive	 move	 backwards,	 he	 is	 just	 available.	 	 He	 is	 alive	 in	 his	 skin	 so	 that	
availability	 is	 just	 ready	 for	 action	 but	 it’s	 not	 moving;	 if	 you	 don’t	 need	 it,	 it	 is	 not	 going	 to	
happen.			
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On	 an	 ordinary	 level	 this	 is	 why	 dharma	 teaching	 is	 always	 done	 on	 the	 basis	 of	 an	
invitation.		If	somebody	wants	to	teach	dharma	and	goes	around	saying,	‘I	am	a	very	good	dharma	
teacher,	don’t	you	want	to	invite	me	to	come	to	your	centre?’	we	would	think	that	is	very	strange.			

He	 then	 says:	 ‘If	 you	 examine	 reality,	 you	 will	 find	 that	 it	 is	 free	 from	 the	 three	
conceptions	 of	 subject,	 object	 and	 their	 connection.’	 That	 is	 to	 say,	 you	 are	 not	 standing	 in	
relation	to	anything.	Relating	is	something	which	arises	moment-by-moment.		A	relationship	is	a	
concept,	an	abstraction.		All	that	we	have	is	this	moment	in	which	we	are	either	relating	or	not.		

He	then	says:	 ‘It	is	not	something	truly	real	for	it	is	like	a	dream	or	a	magical	illusion.’		
He	is	referring	to	reality,	what	we	take	to	be	reality.		Everything	that	we	encounter:	buses,	planes,	
shops,	children	and	so	on.		These	are	just	something	amazing,	ungraspable,	like	a	magical	illusion.		
I	 remember	 little	 Paul	when	 he	was	 ‘little	 Paul’	 and	 now	he	 is	 not	 little	 Paul	 anymore.	 	 This	 is	
something	magical,	 this	 is	 something	amazing.	 	 There	was	 someone	and	now	 there	 is	 someone	
else	there,	and	yet,	they	are	the	same	and	yet	different—this	is	magic.	 	There	is	nothing	we	can	
grasp	 in	this	world,	nothing	we	can	hold	onto.	 	However,	by	relaxing	and	being	open	we	can	be	
always	present	wherever	we	are	with	whatever	is	there.		

He	continues:	‘Being	free	of	all	desire	and	attachment	you	experience	a	joy	devoid	of	all	
attachment	and	all	sorrow,	so	act	like	a	master	of	illusion	performing	magic.’	 	This	means,	live	
your	 life	 in	 the	manner	 of	 a	 dream.	 	 Don’t	 take	 yourself	 too	 seriously.	 	 Don’t	 go	 doing	 things	
looking	for	rewards,	fame	and	so	on.		When	the	moment	has	gone	it	has	gone.		It	is	just	that.		

At	 the	moment	 I	am	sitting	here	with	you	going	 ‘bla,	bla,	bla’	and	you	are	all	 looking	at	
me.		When	I	get	to	the	airport	nobody	is	looking	at	me	except	the	man	checking	my	passport.		This	
is	 just	 a	 moment.	 	 Then	 I	 go	 shopping	 in	 the	 supermarket;	 it	 is	 just	 like	 that.	 	 There	 is	 no	
permanent	gain	from	anything.		Neither	is	there	any	loss.		What	there	is,	is	just	being	here—being	
here—being	 here.	 	 Therefore,	 this	 brings	 a	 great	 joy	 because	 it	 has	 one	 taste	 running	 through	
everything	and	yet	simultaneously	there	is	the	wonder	of	the	incredible	unfolding	difference.			

Section	3:	dealing	with	the	full	attainment	of	mahamudra	

Now	we	come	to	 the	 last	brief	part	of	 this	 text,	which	deals	with	 the	 full	attainment	of	
mahamudra.			

A.		 Teaching	on	the	certain	attainment	of	the	result.	

The	 first	part	of	 this	section	 is	 the	 teaching	on	the	certain	attainment	of	 the	result.	 	He	
says:	 ‘Primordially	 pure	 in	 nature	 like	 the	 sky,	 there	 is	 not	 the	 least	 entity	 to	 be	 gained	 or	
discarded.	 This	 is	 the	mahamudra	 free	 of	 mentation	 so	 do	 not	 yearn	 for	 any	 result!’	 	 This	 is	
something	we	have	 looked	at	many	times:	because	this	condition	has	been	there	from	the	very	
beginning,	because	it	has	no	limit	and	because	it	is	free	of	anything	like	an	object,	there	is	nothing	
to	be	done.	 	You	can	 imagine	calming	your	mind,	you	can	 imagine	being	born	 in	a	pure	Buddha	
land,	but	you	can’t	imagine	what	this	would	be	like.		It	is	what	is	already	here,	and	it	has	always	
been	here	but	you	have	not	seen	it	because	of	the	way	that	you	look	for	things.		Therefore,	it	is	
not	like	anything	you	have	ever	encountered.		Therefore,	he	says,	don’t	keep	yourself	waiting	for	
some	kind	of	result.			

He	continues:	 ‘Because	 the	mind	 that	entertains	hopes	has	been	unborn	 from	the	very	
beginning,	how	can	there	be	any	entities	to	be	gained	or	discarded?’		How	can	nothing	give	rise	
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to	 something?	 	 Nothing	 comes	 from	 nothing.	 	 Everything	 is	 an	 illusion	 therefore	 there	 are	 no	
entities.	 	 Therefore,	 there	will	 be	 nothing	 to	 pin	 your	 hopes	 onto.	 	 There	 is	 nothing	 to	 be	 put	
away,	 nothing	 to	 be	 gained.	 	 Therefore,	 clearly	 the	 obstacle	 is	 our	 own	 belief	 that	 there	 is	
something	 to	 be	 gained	 and	 something	 to	 be	 removed.	 	 However,	 these	 very	 hopes	 and	 fears	
don’t	need	to	be	removed	because	from	the	very	beginning	they	have	been	empty.			

For	example,	when	you	go	to	the	cinema	you	come	into	relationship	with	the	film.	 	You	
take	it	as	real.	 	When	the	film	ends	you	have	to	leave.		We	have	been	taken	in	by	this	film	for	a	
very	 long	time—that	 is	all.	 	The	 film	has	never	been	anything	other	 than	a	 film.	 	Therefore,	 the	
plot	of	the	film	doesn’t	need	to	change	and	the	characters	don’t	need	to	change;	the	film	can	go	
on	as	being	a	film.	However,	now	you	see	it	is	a	film.		You	can	watch	a	film	knowing	it	is	a	film	and	
you	won’t	get	so	sucked	into	it.		If	you	know	what	it	is,	it	starts	to	change.			

For	 example,	 I	work	with	men	who	 spend	a	 lot	of	 time	 looking	 at	pornography.	 	When	
they	start	to	realise	what	they	are	looking	at,	that	this	is	the	un-free	behaviour	of	people	who	are	
trapped,	then	their	desire	to	masturbate	to	these	images	declines,	because	when	you	know	what	
it	 is,	 it	 is	not	very	nice.		It	pretends	to	be	something	that	it	 is	not.	 	This	is	why	we	say,	‘The	only	
place	you	can	awaken	is	in	your	own	place.’		Your	own	place	is	where	you	already	are.		Therefore,	
something	 is	 different,	 although	 it	 is	 not	 different.	 	 That	 cannot	 be	 explained	 you	 can	 only	
experience	it.			

He	then	continues:	‘Now	if	someone	was	able	to	actually	possess	a	real	entity,	then	what	
would	become	of	the	doctrine	of	the	four	mudras?’		This	is	expressed	as	a	question	however,	it	is	
not	an	invitation	to	research.		He	is	not	suggesting	that	you	actually	go	and	find	a	real	entity.		It	is	
an	ironic	rhetorical	question.		That	is	to	say,	you	won’t	be	able	to	find	one.	

B.	 Teaching	on	the	confusion	of	wanting	to	get	something	when	there	is	nothing	
to	get	

He	 says:	 ‘Just	 as	 a	 mountain	 deer	 when	 confused	 by	 thirst	 runs	 rapidly	 towards	 the	
water	it	sees	in	a	mirage,	foolish	people	troubled	by	desire	find	that	no	matter	how	much	they	
try,	their	goal	just	gets	further	away.’		We	have	to	do	a	lot	of	dharma	practice	because	we	are	not	
good	 enough	 to	 recognise	 our	 own	 nature.	 	 However,	when	will	 we	 be	 good	 enough?	 	 Never.		
Death	will	come	and	we	will	not	be	ready.		Is	there	a	point	where	we	go	from	not	being	ready	to	
being	ready?	He	is	saying	that	this	 is	to	misunderstand	the	situation.	 	There	 is	nothing	to	get	so	
don’t	go	looking.		One’s	own	energy	is	the	only	thing	that	binds	us	to	the	state	of	not	seeing	what	
is	there.		That	is	to	say,	you	have	to	give	up	before	you	can	get.			

For	 example,	 the	 obsessive-compulsive	 person	 who	 has	 to	 keep	 cleaning	 their	 house	
again	and	again,	is	convinced	of	the	importance	of	this	activity.		However,	it	is	making	them	mad	
and	making	everyone	around	them	mad.	 	They	are	convinced	of	something	even	though	no	one	
else	can	see	 it.	 	 In	a	similar	way	we	develop	a	sense	of	what	needs	to	be	done	because	we	feel	
that	 we	 know	 what	 is	 wrong	 with	 us	 and	 what	 has	 to	 change.	 Since	 there	 is	 no	 end	 to	 such	
thoughts	we	will	always	be	chasing	some	other	activity.	 	The	danger	of	this	 is	that	the	more	we	
reinforce	 the	 idea	of	mobilisation	 towards	a	goal	 the	more	difficult	 it	 is	 to	 relax	 into	a	goal-less	
state.		

C.	 Not	getting	anything	at	all,	which	is	called	gaining	the	state	of	Vajradhara	

The	third	part	of	this	section	is:	 ‘Not	getting	anything	at	all	which	is	called	gaining	the	
state	of	Vajradhara.’	
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He	 says:	 ‘The	 completely	 pure	 nature	 has	 been	 unborn	 from	 the	 very	 beginning,	 and	
when	there	is	not	the	least	trace	of	discrimination,	the	consciousness	that	creates	distinction	is	
purified	 in	 the	 field	 of	 actuality.’	 	 Therefore,	 our	 own	 nature	 pure	 from	 the	 very	 beginning	 –		
meaning	it	has	never	been	touched	by	anything	else	–	doesn’t	stand	in	relation	to	anything	else	
because	 there	are	no	 real	entities.	 	We	are	not	 truly	different	 from	each	other	and	we	are	not	
truly	different	from	the	mountains	and	the	rivers.		It	is	only	in	the	discriminations	we	develop	in	
our	 own	 minds	 that	 this	 appears	 to	 be	 the	 case.	 	 In	 letting	 go	 of	 this	 discrimination	 the	
consciousness	that	creates	all	the	distinctions	which	puzzles	and	confuses	us	and	gives	us	things	
to	do,	just	dissolves	by	itself	in	the	field	of	actuality,	in	the	moment.		

He	continues:	‘The	only	name	that	need	be	applied	is	Vajradhara.’		The	gloss	given	by	CR	
Lama	on	this	is	that	it	means	never	straying	from	the	pure	nature.		Dhara	means	to	hold,	but	since	
we	are	 talking	about	non-duality	he	 is	not	holding	anything;	 it	means	he	 is—this	 is	 the	 state	of	
non-dual	union	with	the	unchanging	state,	the	vajra.			

He	 continues,	 using	 the	 same	 image	 as	 before:	 ‘Just	 as	 in	 a	 dry	 desert	 plain	 one	 sees	
mirages	of	pure	water	where	 there	 is	 in	 fact	none,	 so	 the	mind	 that	names	and	discriminates	
must	be	purified	on	the	original	purity.’		At	swimming	baths	there	normally	is	a	notice	asking	you	
to	have	a	shower	before	you	go	in	the	pool.		Swimming	it	is	lovely	because	the	water	is	cool	and	
refreshing	and	you	feel	clean	and	purified	afterwards.		That	is	your	experience.		However	for	the	
owners	of	the	swimming	baths	if	all	these	nasty	dirty	people	come	and	make	the	pool	dirty	then		
they	will	 have	 to	 spend	a	 lot	of	money	purifying	 it	 all	 the	 time.	 	 So	 you	have	 to	make	 yourself	
clean	before	you	get	to	feel	clean.		Saraha	is	saying	here:	‘No,	no,	it	is	not	like	that.		Our	nature	is	
vajradhara	which	means	beyond	being	destroyed,	beyond	being	 contaminated;	 it's	 never	made	
dirty	in	anyway.’		

The	 mind	 that	 names	 and	 discriminates,	 the	 one	 that	 causes	 all	 the	 trouble,	 must	 be	
purified	on	the	original	purity.		The	only	way	to	be	pure	is	to	recognise	that	you	have	always	been	
pure;	there	is	no	other	method	of	purification.		This	is	very	important	and	yet	it	is	not	what	it	says	
in	many	books.		Only	the	original	purity	which	you	already	have	can	convince	you	of	your	natural	
purity.			

When	 I	was	 in	 India	we	used	 to	do	very	 long	practices	with	my	 teacher	CR	 lama	which	
would	go	on	for	six	or	seven	hours.		There	were	many	things	to	repeat	and	lots	of	meditations	and	
prayers	 and	 so	 on.	 	 In	 the	 final	 section	we	would	 read	 out	 the	 concluding	 prayers,	 prayers	 of	
confessing	all	the	mistakes	we	had	made	in	doing	the	practice.		 'Just	doing	your	best	is	not	good	
enough;	you	shouldn’t	make	any	mistake	at	all.		However,	if	I	were	able	to	not	make	any	mistakes	
I	wouldn’t	be	doing	the	practice!		I	am	doing	the	practice	because	I	am	not	very	good	and	I	make	
mistakes	doing	 the	practice	and	now	 I	 have	got	 to	apologise	 for	doing	 that!	 	 Plus	 it	 is	 hot,	 and	
there	are	lots	of	mosquitoes,	and	I	have	got	to	clean	a	hundred	butter	 lamps.'	 	Therefore,	this	 is	
the	way	we	accumulate	merit	and	wisdom.		

The	point	here	is	that	whenever	you	do	an	activity	with	an	intention,	such	as	going	from	A	
to	B,	there	is	a	lot	of	room	for	making	mistakes.		It	is	like	the	old	joke	about	the	person	driving	a	
car	out	in	the	middle	of	Ireland	and	he	is	not	quite	sure	how	to	get	to	the	nearest	town.		He	stops	
and	 asks	 a	 farmer,	 ‘How	 would	 I	 get	 to	 Wexford?’	 	 'Oh,'	 says	 the	 farmer,	 'if	 I	 were	 going	 to	
Wexford	I	wouldn’t	be	starting	from	here.’	That	then	is	the	state	of	our	dharma	practice.		This	is	
why	Saraha	is	saying	that	you	have	to	wake	up	where	you	are.			

He	continues,	referring	to	mind,	‘It	cannot	be	spoken	of	in	terms	of	being	unchanging	or	
totally	 extinguished.’	 	 Here	 is	 meaning,	 again,	 you	 are	 not	 going	 to	 arrive	 at	 a	 place	 where	
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everything	stops.		Wisdom	and	compassion	are	born	together;	we	are	inseparable	from	all	beings	
and	so	you	cannot	go	anywhere	else.		Even	when	you	realise	your	own	nature	the	work	continues.		
In	 some	dharma	 texts	 it	 says,	 ‘At	 this	 point	 everything	 is	 extinguished’	 or,	 ‘Now,	 you	enter	 the	
unchanging	state,	the	safe	secure	castle	or	fortress	of	Dorje	Chang.’		However,	each	moment	we	
go	out	into	the	world	being	with	others	and	are	in	the	turmoil	of	what	is	going	on.		Therefore,	you	
are	 not	 getting	 anything,	which	 is	 the	 title	 of	 this	 section	 (Not	 getting	 anything	 at	 all,	which	 is	
called	gaining	the	state	of	Vajradhara).	 	However,	this	very	non-getting	is	to	get	the	state	of	the	
Vajradhara	who	in	this	system	is	the	highest	Buddha.		

Then	he	says:	‘Like	the	wish-fulfilling	gem	and	the	wish-granting	tree,	your	hopes	will	be	
fulfilled	 by	 the	 power	 of	 your	 aspiration.	 	 Moreover,	 the	 conventional	 notions	 of	 this	 world	
belong	only	to	relative	truth—in	reality	not	one	single	thing	has	any	true	individual	existence.’		
Here,	again,	he	 is	 repeating	at	 the	very	end	what	he	has	said	all	 the	way	through:	 there	are	no	
entities,	nothing	exists	 in	truth.	 	The	world	 is	not	what	you	think	 it	 is	and	you	are	not	what	you	
think	 you	 are.	 	When	 you	 see	 how	 things	 actually	 are	 you	 realise	 you	 talk	 in	 the	manner	 of	 a	
magician,	calling	things	into	being	when	nothing	is	truly	there.	

Colophon	

	Here	we	have	the	Colophon:		

This	mahamudra	secret	teaching	known	as	“The	Treasury	of	Songs”	(The	Dohakosha),					
arose	 from	 the	 speech	 of	 the	 glorious	 hermit	 Saraha.	 It	 was	 translated	 by	 the	 Indian	 	 scholar	
Vairocanaraksita.	

In	India	at	that	time	it	was	the	custom	for	yogis	to	sing	about	their	experience.		This	is	a	
tradition	 that	 continued	 in	 Tibet	 and	 some	 Tibetan	 lamas	 still	 do	 it	 today.	 	 You	 also	 find	 it	
throughout	 India	where	some	wandering	Hindu	sadhus	and	Muslim	sadhus,	malang,	 sing	about	
their	own	experience.	

This	therefore	brings	us	to	the	end	of	the	text.	

Questions	invited	from	participants	

Do	you	have	any	questions	about	what	we	have	looked	at:	the	view	or	the	meditation	or	
the	practice?	

Participant:	The	colophon	has	the	word	'secret'	in	it.	Could	you	say	a	little	about	this?	

James:	 These	 teachings	are	 seen	as	being	 secret	 in	 various	ways.	 	One,	 is	 that	 they	are	
said	 to	 be	 ‘self-secret’	 because	 if	 you	 don’t	 get	 it	 you	 don’t	 get	 it.	 	 It	 is	 also	 a	 secret	 teaching	
because	 it	doesn’t	exist	 in	 the	world.	 	 You	may	have	noticed	when	we	have	gone	 through	 this,	
that	in	a	sense	he	is	not	saying	anything	at	all.	 	Therefore,	if	you	don’t	get	it,	there	is	nothing	to	
get,	it	is	just	jumbling	tumbling	words.		It	is	also	secret	because,	generally,	this	would	be	sung	to	
people	who	were	in	the	same	game.		However,	it	is	not	a	closed	game,	anyone	can	play.	

Buddhism	 is	 not	 a	 missionary	 religion;	 it	 is	 not	 seeking	 to	 convert	 anyone.	 Nowadays	
there	are	some	kinds	of	buddhism	which	do	spread	out	in	a	missionary	way.		For	example,	in	the	
Japanese	 tradition	 the	 Nichiren	 sect,	 linked	 to	 the	 worship	 of	 Amidha	 Buddha,	 is	 very	
evangelising.	They	go	out	and	try	to	convert	people.		Also	some	sects	in	the	Tibetan	tradition	are	



	
76	

very	missionary-like.	There	is	a	breakaway	Gelugpa	sect	whose	members	are	like	that.		However,	
generally	speaking,	it	is	due	to	the	ripening	of	our	karma	or	our	luck	that	we	come	in	contact	with	
these	teachings.		

Saraha,	as	 I	 said	at	 the	beginning,	 left	a	hierarchical	 system,	 left	 the	monastery	and	the	
university	and	his	status.	He	lived	on	the	outside,	only	to	have	his	work	reincorporated	and	put	up	
on	a	high	shelf.	 	We	 	 read	that	 the	same	thing	happened	to	St	Francis	of	Assisi	who	renounced	
everything	and	developed	an	order	based	on	poverty	and	purity,	but	lived	long	enough	to	see	it	
turned	into	an	extension	of	the	Papal	movement,	a	very	powerful	very	rich	movement	with	fancy	
bishops	 with	 fancy	 hats,	 so	 that	 later	 another	 group	 had	 to	 develop	 calling	 itself	 the	 ‘Poor	
Franciscans’.			

So	 'secret'	 can	mean	all	 sorts	 of	 things.	 	However,	 essentially	 it	means	here	 that	 if	 you	
look	 to	 find	 your	 own	 nature	 in	 the	manner	 of	 looking	 for	 things	 in	 the	world	 you	will	 always	
encounter	just	a	secret	wall.			

Nowadays	 buddhism	 has	 come	 into	 the	market	 place	 and	 people	 use	 it	 for	 all	 sorts	 of	
purposes:	 to	make	a	 lot	of	money,	 to	develop	new	career	opportunities	and	so	on.	 	 So	 there	 is	
always	a	danger	that	teachings	like	this	will	simply	become	another	commodity.		As	we	saw,	the	
motivation	is	everything.	

Participant:	 So	 in	 this	 context	 of	 such	 a	 teaching	 where	 is	 the	 term	 karma?	 	 Like	 for	
instance	if	you	sow	a	lemon	seed	you	will	get	lemon	and	not	rice	and	it	would	be	stupid	to	expect	
to	get	rice.	On	the	one	hand	one	is	always	sowing	something	and	on	the	other	hand	there	is	not	
much	to	do.	Is	this	related	to	the	idea	of	karma	and	if	so,	how?	

James:	 If	 you	 can	 abide	 in	 the	 practice	 you	 won’t	 have	 any	 karma	 at	 all.	 	 You	 may	
remember	being	at	teachings	with	me	in	the	past	where	we	looked	at	the	four	stages	of	karma?		
The	first	stage,	which	is	called	the	basis,	is	to	see	subject	and	object	as	truly	real	and	separate.		In	
resting	in	this	state	that	basis	is	not	there.		You	can,	however,	cheat	yourself.		If	you	imagine	that	
you	are	 free	and	you	are	not	 free	 then	you	will	 get	big	karma.	 	When	 this	 text	 is	 talking	about	
spontaneity,	it	is	spontaneity	arising	from	the	ground.		However,	if	you	are	caught	up	in	yourself	
and	 your	 matrix	 of	 memories	 and	 hopes	 and	 fears	 then	 the	 'spontaneity'	 arising	 from	 that	 is	
simply	the	reheated	impulsivity	of	old	patterns—and	that	most	certainly	causes	karma.		

Three	‘Aa’	meditation—merit	immediately	and	directly	shared	with	all	beings		

Now	we	will	conclude	by	doing	the	three	‘Aa’	practice.	 	 In	this	state	the	mind	is	without	
any	limits,	without	any	boundaries.		It	is	not	inside	our	body,	it	is	not	inside	this	room,	this	valley,	
inside	 Germany.	 It	 is	 infinite	 and	 incorporates	 the	 whole	 world	 and	 so	 all	 sentient	 beings	 are	
present	 in	 our	 practice.	 	 In	 that	 way,	 whatever	 merit	 is	 generated	 by	 our	 study	 and	 practice	
together	is	immediately	and	directly	shared	with	all	beings.		

[Practice	of	three	‘Aa’]	

Now	that	we	come	to	the	end	of	our	brief	time	together	I	would	like	to	thank	Robert	for	
translating	so	easily	beside	me.	 It	makes	my	 life	very	easy,	and	the	organiser.	 	And	of	course	to	
everyone	who	comes,	who	participates,	who	gives	their	attention,	and	makes	this	a	real	field	for	
study	and	practice	together.		It	is	a	real	pleasure	for	me	to	be	here	with	you.	Thank	you.		


