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Foreword
by His Holiness the Dalai Lama

IN THIS TIMELY BOOK, Sogyal Rinpoche focuses on
how to understand the true meaning of life, how to accept
death, and howv to help the dying; and the dead.

Death is a natural part of life, which we will all surely have
to face sooner or later. To my mind, there are two ways we
can deal with it while we are alive, We can either choose to
ignore it or we can confront the prospect of our own death
and, by thinking clearly about it, try to minimize the suffering
that it can bring. However, in neither of these ways can we
actually overcome it.

As a Buddhist, I view death as a nonmal process, a reality
that I accept will occur as long as I remain in this earthly exis-
tence. Knowing that I cannot escape it, [ s2e no point in wor-
rying about it. I tend to think of death as being like changing
your clothes when they are old and wom out, rather than as
some final end. Yet death is unpredictable: We do not know
when or how it will take place. So it is only sensible to take
certain precautions before it actually happens.

Naturally, most of us would like to die a peaceful death,
but it is also clear that we cannot hope to die peacefully if our
lives have been full of viclence, or if cur minds have mostly
been agitated by emotions like anger, attachment, or fear. So if
we wish to die well, we must learn how to live well: Hoping
for a peaceful death, we must cultdvate peace in our mind, and
in our way of life.

As you will read here, from the Puddhist point of view, the
actual experlence of death is very important. Although how or
where we will be reborn is generally dependent on Karmic
forces, our state of mind at the time of death can influence the
quality of our next rebirth. So at the moment of death, in
spite of the great varlety of karmas we have accumulated, if
we make a special effort to generate a virtuous state of mind,
we may strengthen and activate a virtuous karma, and so
bring about a happy rebirth,
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The actual point of death is also when the most profound
and beneficial inner experiences can come about, Through
repeated acquaintance with the processes of death in medita-
tion, an accomplished meditator can use his or her actual death
to gain great spiritual realization. This is why experienced prac-
titloners engage in meditative practices as they pass away. An
indication of their attainment iz that often their bodies do not
begin to decay until long after they are clinically dead.

No less significant than preparing for our own death is
helping others to die well. As a newborn baby each of us was
helpless and, without the care and kindness we received then,
we would not have survived. Because the dying also are
unable to help themselves, we should relieve them of discom-
fort and anxiety, and assist them, as far as we can, to die with
COmposure,

Here the most important point is to avoid anything which
will cause the dying person’s mind to become more disturbed
than it may already be. Our prime aim in helping a dving per-
gon ig to put them at ease, and there are many ways of doing
this. A dving person who is familiar with spiritual practice
may be encouraged and inspired if they are reminded of it,
but even kindly reassurance on our part can engender a peace-
ful, relaxed attitude in the dying person’s mind.

Death and Dying provide a meeting point between the
Tibetan Buddhist and modern scientific traditions, [ believe
both have a great deal to contribute to each other on the level
of understanding and of practical benefit. Sogyal Rinpoche is
especially well placed to facilitate this meeting; having been
bom and brought up in the Tibetan tradition, he has received
instructions from some of our greatest Lamas. Having also
benefitted from a modem education and lived and worked as
a teacher for many years in the West, he has become wrell
acquainted with Western ways of thought.

This book offers readers not just a theoretical account of
death and dying, but also practical measures for understanding,
and for preparing themselves and others in a calm and fulfill-

ing way.

&y~

June 2, 1992 The Dalai Lama



[ntroduction to the Revised Edition

IT IS NOW TEN YEARS SINCE The Tibetan Book of Liv-
ing and Dwying was first published. In this book, [ endeavored
to share something ol the wisdom ol the tradition 1 grew up
in. I sought to show the practical nature of its ancient teach
ings, and the ways in which they can help us ar every stage of
living and dying. Many people, over the years, had urged me
to write this book, They said that it would help relieve some
of the intense suffering that so many of us go through in the
modern world. As His Holiness the Dalai Lama has pointed
out, we are living in a society in which people [ind it harder
and harder 1o show one another basic alfecrion, and where
any inner dimension to life is almest entirely overlooked. It is
no wonder that there is today such a tremendous thirst for the
compassion and wisdom that spiritual teachings can offer.

It must have been as a reflection of this need that The
Tibetan Book of Living and Dying was received with such enthu-
slasm around the world., At [irst [ was astonished: | had never
expected it to have such an impact, especially since at the
time: ol writing this book, death was still very much a subject
that was shunned and 1gnored. Gracdually, as [ raveled to dif
ferent countries, reaching and leading workshops and trainings
based on the teachings in this book, 1 discovered the exrent to
which it had struck a chord in people’s hearts. More and more
individuals came up w0 me or wirote 1o tell me how these
reachings had helped rhem rthrough a cnsis in rtheir lives or
supported them through the death of a loved one. And even
though the teachings it contains may be unfamiliar, there are
those who have rold me they have read this book several
times and keep returning to it as a source of inspiration. Alter
veading The Tibetan Book of Living aud Dying, a woman in
Madras in India was so inspired that she ounded a medical
rrust, with a hospice and palliative care center. Another person

xt
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our attitudes roward death and in the kind of care we as a
sociery ofler to the dying and the bereaved. Public awareness
ol death and the many issues surrounding dying has been
heighrened. Books, Web sires, conferences, senious radio and
television series, films, and support groups have all contributed
to a greater openness toward looking into death. There has
been a considerable expansion in hospice work and palliative
care, and this has been the period during which, in some
countries, the whole lield of care for the dying has been
opened up. Initatives ol many kinds have taken place,
mspired by courageous men and women, for whom [ have
the greatest respect and admiration. Meanwhile, there have
been more and more requests for those working in the Bud
dhist tradition to rake part in projects and explore how they
can contribute.

A number of my Iriends and students have gradually cre
ated an international program ol education and training based
on the feachings in this book and designed to offer spintual
care to the dying, their families, and those who care for them.
We offer courses for the medical profession and the public,
coordinate volunteers, and have begun to work hand in hand
with hospitals, clinics, hospices, and universities. What is
encouraging is that there is a growing recognition everywhere
that spiritual issues are central to the care of the dying, and in
some countries a number of medical schools now offer
courses in spirituality and medicine. Yet, I am told, surveys
show that denial of death still prevails, and we are still lacking
in our ahiliry to offer spiritual help and care for the dying and
answer their deepest needs. The kind of death we have is so
imponant. Death is the most crucial moment ol our lives, and
each and every one ol us should be able to die in peace and
tulfillment, knowing that we will be surmounded by the best in
spiritual care.

It The Tibewn Book of Living and Dying has played some
small part in helping us look at how we deal with our own
death and that of those around wus, it is an answer Lo my
prayers, and I am deeply moved and grareful. Ir is snll my
dream that the teachings presented here be made available to
people everywhere, of all ages, and at all levels of education.
My original hope for this book was that it would help inspire
a quiet revolution in the whole way we look at death and
care for the dying, and so the whole way we look at life and
care: for the living. Our need for spiritual transformation and 1o
rake responsibility, in the rruest sense, for ourselves and others
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has not become any less urgent these ten years on. What
would it mean il more and more people thought senously
about their [uture and the [uire of the worldy Imagine how
things woulkd be if we could live our lives infusing them wirh
a sacred meaning; if our end-of-life care were always lit by a
sense of awe n the face of death; and if we looked on hife
and death themselves as an inseparable whole. What would
be the ellect of seeking to make love and compassion the
measure of our every action, and of understanding, 1o any
degree, the inmost nature of the mind that underlies our entire
existences This would be a rrue revolunion, one thar would
free men and women to discover their birthright, that inner
dimension so long neglected, and unite them with the fullness
of the human experience in all its mystery and grandeur.

Sogyal Rinpoche:
Lerab Ling, France

November 2001



Preface

I WAS BORN IN TIRET, and | was six months
old when I entered the monastery of my master Jamyang
Khyentse Chékyi Lodré, in the province of Kham. [n Tibet we
have a unique tradition of finding the reincarnations of great
masters who have passed away. They are chosen young and
given a special education to frain them to become the reachers
of the future. I was given the name Sogyal, even though it
was only later that my master recognized me as the incama-
tion of Tertdn Sogyal, a renowned mystic who was one of his
own teachers and a master of the Thirteenth Dalai Lama.

My master, Jamyang Khyentse, was 1all for a Tibetan, and
he always seemed to stand a good head above others in a
crowel. He had silver hair, cur very short, and kind eyes that
glowed with humor. His ears were long, like those of the Bud-
dha. But what you noticed most about him was his presence.
His glance and bearing told you thar he was a wise and holy
man. He had a rich, deep, enchanting voice, and when he
taught his head waould dle slightly backward and the teaching
would flow [rom him in a stream of eloquence and poerry.
And for all the respect and even awe he commanded, there
was humility in everything he did.

Jamyang Khyentse is the ground of my life, and the inspira-
tion of this book. He was the incarnation of a master who
had wansformed the practice ol Buddhism in our country. In
Tiber it was never enough simply o have the name of an
incamaton, you always had to eam respect, through your
learning and through your spiritual practice. My master spent
vears in retreat, and many miraculous stories are told about
him. He had prolound knowledge and spiritual realization, and
| came to discover that he was like an encyclopedia of wis-
dom, and knew the answer 1o any question you might ask
him. There were many spintual tradifions in Tiber, but

v
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Jamyang Khyentse was acclaimed as the authority on them all.
He was, [or everyone who knew or heard abour him, the:
embodiment of Tibetan Buddhism, a living prool of how
someone who had realized rthe reachings and completed their
practice would be.

I have heard that my master said that | would help con
tinue his work, and certainly he always treated me like his
own son. | [eel that what | have been able to achieve now in
my work, and the audience | have been able 1o reach, is a
ripening of the blessing he gave me.

All my earliest memones are of him. He was the environ
ment in which I grew up, and his influence dominated my
childhood. e was like a father to me. He would grant me
anyrhing | asked. His spiritual consort, Khandro Tsering
Chédrdn, who is also my aunt, used to say: “Don’t disturb
Rinpoche, he might be busy,” but I weould always want to be
there next to him, and he was happy to have me with him.

[ would pester him with questions all the time, and he always
answered me patiently. [ was a naughty child; none of my
tutors were able to discipline me, Whenever they tried to
beat me, [ would run to my master and climb up behind
him, where no one would dare to go. Crouching there,

I felt proud and pleased with mysell; he would just laugh.
Then one day, without my knowledge, my tutor pleaded
with him, explaining that for my own benehit this could not
go on. The next time I fled to hide, my tutor came into the
room, did three prostrations to my master, and dragged

me out. | remember thinking, as [ was hauled our of the
room, how strange it was that he did not seem to be alraid
ol my master.

Jamyang Khyenise used to live in the room where his pre-
vious incarmaton had seen his visions and launched the renais
sance of culture and spirituality that swept through eastern
Tibet in the last century. It was a wonderful room, not partic-
ularly large but with a magical atmosphere, full of sacred
objects, paintings, and books. They called it “the heaven of the
buddhas,” “rhe room of empowermenr,” and if rthere is one
place that I remember in Tibet, it is that room. My master sat
on a low seat made of wood and strips of leather, and [ sat
next to him. I would refuse to eat if it was not from his bowl.
In the small bedroom close by, there was a veranda, but it
was always quite dark, and there was always a kettle with rea
bubbling away on a little stove in the comer. Usually T slept
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next to my master, on a small bed at the foot of his own. One
sound [ shall never lorger is the clicking of the beads of his
mala, his Buddhist rosary, as he whispered his prayers. When |
went to sleep he would be there, sitring and pracricing; and
when [ awoke in the moming he would already be awake
and sitting and practcing again, uve:rﬂuwing with b]es:sing and
power. As [ opened my eyes and saw him, I would be filled
with a warm and cozy happiness. He had such an air ol peace
abour him.

As | grew older, Jamyang Khyentse would make me preside
over ceremonies, while he took the part of chant leader. T was
witness to all the teachings and initiations that he gave to oth-
ers; but rather than the details, what I remember now is the
armosphere. For me he was the Buddha, of thar there was no
question in my mind. And everyone else recognized it as well.
When he gave initations, his disciples were so overawed they
hardly dared lock into his [ace. Some would see him actually
in the form of his predecessor, or as different buddhas and
bodkisanvas.? Everyone called him Rinpoche, “the Precious One,”
which is the tdtle given to a master, and when he was present
no other teacher would be addressed in that way. His pres-
ence was so impressive that many allectionately called him
“the Primordial Buddha.”™

Had I not met my master Jamyang Khyentse, [ know [
would have been an entirely different person. With his
warmth and wisdom and compassion, he personified the
sacred truth of the teachings and so made them practical and
vibrant with life. Whenever | share that armosphere of my
master with others, they can sense the same prolound [eeling
it aroused in me. Whar then did Jamyang Khyentse inspire in
me¢ An unshakable conlidence in the reachings, and a convic-
tion in the central and dramatic importance of the masrer.
Whatever understanding [ have, | know [ owe it to him. This
is something [ can never repay, but | can pass on to others.

Throughout my youth in Tibet [ saw the kind of love
Jamyang Khyentse used to radiate in the community, espe-
cially in guiding the dying and rhe dead. A lama in Tiber was
not cnly a spiritual teacher but also wise man, therapist, parsh
prest, doctor, and spirtual healer, helping the sick and the
dying. Later I was to learn the specific techniques for guiding
the dying and the dead [rom the teachings connected with the
Tibetan Book of the Dead, But the greatest lessons | ever leamned
about death—and life—came rom watching my master as he
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Living
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Inn the Mirror of Deatl

MY OWN FIRST EXPERIENCE of death came when |
was about seven. We were preparing to leave the eastern
highlands o wavel to central Tibet. Samten, one of the per-
sonal attendants of my master, was a wonderful monk whe
was kind to me during my childhood. He had a bright, round,
chubby face, always ready to break into a smile. He was
everyone's favorite in the monastery because he was so good-
natured. Every day my master would give teachings and initia-
tions and lead practices and rituals. Toward the end of the
day, | would gather together my [riends and act out a little
theatrical performance, reenacting the moming's events. It was
Samten who would always lend me the costumes my master
had wom in the moming. He never refused me.

Then suddenly Samten fell ill, and it was clear he was not
going to live. We had to postpone our departure. [ will never
forger the two weeks thar followed. The rank smell of dearh
hung like a cloud over everything, and whenever [ think ol
that rime, that smell comes back to me. The monastery was
saturated with an intense awareness ol dearh. This was not ar
all morbid or fmghrening, however; in the presence of my
master, Samten’s death took on a special significance. It
became a teaching for us all.

Samten lay on a bed by the window in a small temple in
my master’s residence. 1 knew he was dying. From tme o dme
I would go in and sit by him. He could nor ralk, and T was
shocked by the change m hus face, which was now so haggard
and drawn. | realized that he was going to leave us and we
would never see him again. [ felt intensely sad and lonely.

Samten’s death was not an easy one. The sound ol his
labored breathing followed us everywhere, and we could smell
his body decaying. The monastery was overwhelmingly silent
except for this breathing. Everything focused on Samten. Yer
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although there was so much suffering in Samten's prolonged
dying, we could all see that deep down he had a peace and
inner confidence about him. A [irst I could not explain this,
bur then T realized what it came from: his faith and his rmrain
ing, and the presence of our master. And though I felt sad, [
knew then that if our master was there, everything would
turn out all right, because he would be able to help Samten
toward liberation. Later | came to know that it is the dream ol
any practitioner 1o die belore his master and have the good
lortune to be guided by him through death.

As Jamyang Khyentse guided Samten calmly through his
dying, he introduced him to all the stages of the process he
was going through, one by one. | was astonished by the preci
sion of my masrer's knowledge, and by his confidence and
peace. When my master was there, his peacelul conlidence
would reassure even the most anxious person. Now Jamyang
Khyentse was revealing 1o us his [earlessness of death. Not
that he ever treated death lightly: He often told us thar he was
afraid of it, and wamed us against taking it naively or compla-
cently. Yet what was it that allowed my master to face death
in a way that was at once so sober and so lighthearted, so
practical vet so mysteriously carelree? That question [ascinated
and absorbed me.

Samrten’s death shook me. At the age of seven, I had my
first glimpse of the vast power of the tradition [ was being
made part of, and I began to understand the purpose of spiri-
tual practice. Practice had given Samten an acceptance of
death, as well as a clear understanding that suffering and pain
can be pan of a deep, naural process of purilication. Practice
had given my master a complete knowledge of what death is,
and a precise rechnology lor guiding individuals through ir.

After Samten died we set off for Lhasa, the capital of Tibet, a
tortuous three-month journey on horseback. From there we
continued our pilgrimage to the sacred sites ol central and
southermn Tiber. These are the holy places of the sainrs, kings,
and scholars who brought Buddhism to Tibet from the sev-
enth century onward. My master was the emanation of many
masters of all raditions, and because of his reputarion he was
given a tumultuous reception everywhere we went.

For me thar journey was extremely exciting, and has
remnained full of beauwriful memories. Tibetans rise early, in
order ro make use of all the narural light. We would go o bed
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at dusk and rise before daybreak, and by hrst light the yaks
cartying the baggage would be moving our. The tents would
be struck, and the last ones to come down were the kitchen
and my master’s rent. A scour would go ahead o choose a
good camping place, and we would stop and camp around
noon for the rest of the day. [ used to love to camp by a rver
and listen to the sound of the water, or to sit in the tent and
hear the rain pattering on the rool.

We were a small party with about thiny tents in all. During
the day [ rode on a golden-colored horse next to my master.
While we rode he gave reachings, told stories, practiced, and
composed a number of practices specially for me. One day, as
we drew near the sacred lake of Yamdrok Tso, and caught
sight of the turquoise radiance of its waters, another Lama in
our party, Lama Iseten, began o die.

The death of Lama Tseten proved another strong teaching
for me. He was the tuwor to my master’s spiritual wile,
Khandro Tsening Chodrdn, who is still alive today. She is
regarded by many as Tibet's foremost woman practitioner, a
hidden master who for me is an embodiment of devotion,
teaching through the simplicity of her loving presence. Lama
Tseten was an immensely human and grandlatherly character
e was over sbay, quite tall and with gray hair, and exuded
an effortless gentleness. He was also a highly accomplished
practifioner of meditation, and just to be near him used to
give me a sense of peace and serenity. Sometimes he would
scold me, and [ would be afraid of him; but for all his occa-
sional sternness, he never lost his warmth.

Lama Tseten died in an extraordinary way. Although there
was a monastery close by, he refused to go there, saying he
did not want to leave a corpse lor them o clear up. So we
camped and pirched our tenrs in a circle as usual. Khandro
was nursing and caring for Lama Tseten, as he was her rutor
She and [ were the only two people in his tent when he sud-
denly called her over. He had an endearing way of calling her
“A-mi,” meaning “my child” in his local dialect. “A-mi,” he
said renderly, “come here. It’s happening now. I've no further
advice for you. You are fine as you are: | am happy with you.
Serve your master just as you have been doing.”

Immediately she turned to run out of the rent, but he
caught her by the sleeve. “Where are you going?” he asked.
“I'm going to call Rinpoche,” she replied.

“Don’t bother him, there's no need,” he smiled. “With the
master, there’s no such thing as distance.” With rhat, he just



§] THE TIRETAN BOOK OF LIVING AND DYING

gazed up into the sky and passed away. Khandro released her-
sell from his grip and rushed ou o call my master. [ sar there,
unable w move.

[ was amaved rhar anyone who was sranng into the face of
death could have that kind of confidence. Lama Tseten could
have had his Lama there in person to help him—something
anyone else would have longed for—but he had no need. |
understand why now: He had already realized the presence ol
the master within himsell. Jamyang Khyentse was there with
him always, in his mind and hean; never [or one moment did
he feel any separation.

Khandro did go to fetch Jamyang Khyentse.! [ shall never
forget how he stooped to enter the tent. [e gave one look at
Lama Tseten's face, and then, peering into his eyes, began to
chuckle. He always used 1o call him “La Gen,” “old Lama”; it
was a sign of his affection. “La Gen,” he said, “don’t stay in
that state!” He could see, 1 now understand, that Lama Tseten
was doing one particular practice of meditation in which the
practitioner merges the nature of his mind with the space of
truth and can remain in that state for many days as he dies.
“La Gen, we are travelers. We're pilgrims. We don't have the
time 1o wail that long. Come on. I'll guide you.”

Translixed, | watched what happened next, and if T hadn’
seen it mysell I would never have believed it Lama Tseten
came back to life. Then my master sat by his side and took him
through the phowa, the practice for guiding the consciousness
at the moment before death. There are many ways of doing
this practice, and the one he used then culminated with the
master uttering the syllable “A” three times. As my master
declared the lirst “A," we could hear Lama Tseten accompany
ing him quite audibly. The second time his voice was less dis-
fncr, and the third tme it was silent; he had gone.

The death of Samten taught me the purpose of spiritual
practice; Lama Tseten’s death taught me that it is not unusual
for practitioners of his caliber to conceal their remarkable qual-
ities during their liletime. Sometimes, in [act, they show them
only once, ar the momenr of dearh. I understood, even as a
child, that there was a striking difference between the death of
Samten and that of Lama Tseten, and | realized thar it was the
difference berween the death of a good monk whe had prac-
ticed in his life and that of a much more realized practitioner.
Samten died in an ordinary way and in pain, yet with the
confidence of faith; Lama Tseten’s death was a display ol spiri-
fual mastery.
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Soon after Lama Tseten’s huneral, we moved up into the
monastery of Yamdrok, As usual, I slept next to my master in
his room, and | remember that night watching the shadows of
rhe burter lamps Hickering on the wall. While everyone else
slept soundly, | lay awake and cried the whole night long. I
understood that night that death is real, and that I too would
have ta die. As I lay there, thinking about death and about my
own death, through all my sadness a prolound sense ol accep-
tance began slowly 1o emerge, and with it a resolve to dedi-
cate my lile to spiritual practice.

So 1 began to face dearh and its implications very young. |
could never have imagined then how many kinds of death
there were to follow, one heaped upon another. The death
thar was the tragic loss of my country, Tibet, after the Chinese
occupation. The death that is exile. The death ol losing every-
thing my [amily and [ possessed. My [amily, Lakar Tsang, had
been among the wealthiest in Tibet. Since the [ourteenth cen-
fury it had been famous as one of the most important bene
factors of Buddhism, supporting the teaching of Buddha and
helping the great masters with their work.”

The most shattering death of all was yet to come—that of
my master Jamyang Khventse. Losing him [ [elt I had lost the
ground of my existence. It was in 1959, the year of the [all of
Tibet. For the Tibetans, my master’s death was a second dev-
astating blow. And for Tiber, it marked the end of an era.

DEATII IN THE MODERN WORLD

When 1 lirst came o the West, [ was shocked by the con-
trast between the attitudes 1o death I had been brought up
with and those [ now found. For all its rechnological achieve-
ments, modem Western society has no real understanding of
death or what happens in death or after death.

| learned that people today are taught to deny death, and
taught that it means nothing but annihilation and loss. That
means that most of the world lives either in denial of death or
in rerror of ir. Even ralking abour dearh is considered morbid,
and many people believe that simply mentioning death 1s to
nsk wishing it upon ourselves.

Orhers look on death with a naive, thoughtless cheerful-
ness, thinking that for some unknown reason death will work
out all right for them, and that it is nothing to worry abour.
When I think of them, I am reminded of what one Tibetan
master says: “Feople often make the mistake of being fmvolous
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abour death and think, ‘Oh well, death happens to everybody.
It's not a big deal, it’s natural. I'll be: fine.” That’s a nice theory
until one is dying.”™

OF these rwo ardrudes roward death, one views dearh as
something to scurry away from and the other as something
that will just take care of itself. How far they both are from
understanding death’s true significance!

All the greatest spirtual traditions ol the world, including of
course: Christianity, have told us clearly that death is not the
end. They have all handed down a vision of some sort of lile
to come, which infuses rthis life that we are leading now wirh
sacred meaning. But despite their teachings, modern society is
largely a spintual desert where the majority imagine that s
fife is all thar there is. Withour any real or authendc faith in
an afterlife, most people live lives deprived ol any ultimate
meaning.

[ have come to realize that the disastrous effects of the
denial of death go far beyond the individual: They atfecr the
whole planet. Believing fundamentally that this life is the only
one, modern people have developed no long-term vision. So
there is nothing to restrain them from plundering the planet
lor their own immediate ends and [rom living in a sellish way
that could prove [atal for the [uture. How many more warn
ings do we need, like this one from the former Brazilian Min-
ister for the Environment, responsible for the Amazon ramn
foresty

Modern industrial society is a fanatcal religion. We are demolish-
ing, poisoning, destroving all life-sysiems on the planet. We are
siguistg [OUs our childres will wot be able w pay . . . We are act-
ing as if we were the last peneration on the planer. Without a rad-
ical change in heary, i mind, 0 vision, the earth will end up like
Veuus, charred and dead.”

Fear of death and ignorance of the afterlife are fueling that
destruction of our environment that is threatening all of our
lives. So isn't ir all the more disturbing rhar people are nor
taught what death 15, or how to die? Or given any hope in
what lies after death, and so what really lies behind life?
Could it be more ironic that young people are so highly ecu-
cated in every subject except. the one that holds the key to the
entire meaning of life, and perhaps to our very survival?

It has often intrigued me how some Buddhist masters |
know ask one simple question of people who approach rhem
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for reaching: Do you believe in a lite after this one? They are
not being asked whether they believe in it as a philosophical
propositon, but whether they [eel it deeply in their hear. The
master knows thar if people believe in a life after this one,
their whole outlook on life will be different, and they will
have a distinct sense of personal responsibility and morality.
What the masters must suspect is thar there is a danger that
people who have no strong beliel in a lile alter this one will
create a society [ixated on short-term results, without much
thought [or the consequences ol their actions. Could this be
the major reason why we have creared a brural world like rhe
one in which we are now living, a world with little real com-
passiony

Sometimes [ think that the most affluent and powerful
countries ol the developed world are like the realm ol the
gods described in the Buddhist teachings. The gods are said to
live lives of fabulous hocury, reveling in every conceivable plea-
sure, withour a thought for the spinitual dimension of life. All
seemns to go well untl death draws near and unexpected signs
of decay appear. Then the gods’ wives and lovers no longer
dare approach them, but throw Howers to them from a dis-
tance, with casual prayers that they be rebom again as gods.
None of their memories of happiness or comlon can sheler
them now from the sullering they lace; they only make it
more savage. So the dying gods are left to die alone in misery.

The fate of the gods reminds me of the way the elderly,
the sick, and the dying are treated today. Our society is
obsessed with yourh, sex, and power, and we shun old age
and decay. lsn't it rerrilying that we discard old people when
their working life is linished and they are no longer useful?
Isnt it disturbing that we cast them into old people’s homes,
where they die lonely and abandonedy

Isn't it time also that we took another look at how we
sometimes treat those suffering with terminal illnesses like
cancer and AIDS? [ know a number of people who have died
lrom AIDS, and [ have seen how olten they were Lreated as
ourcasrs, even by rheir friends, and how rhe srigma arrached
to the disease reduced them to despair, and made them feel
their life was disgusting and had in the eyes of the world
already ended.

Even when a person we know or love is dying, so olten
people find they are given almost no idea of how to help
them; and when they are dead, we are not encouraged to give
any thought to the furure of the dead person, how he or she
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will continue, or how we could go on helping him or her. In
fact, any attempt 1o think along these lines risks being dis-
missed as nonsensical and ridiculous.

Whar all of this is showing us, with pamful danty, is that now
wmore thaw ever before we need a fundamenial change in our anitude
toward death and dying.

Happily, attitudes are beginning to change. The hospice
movement, for example, is doing marvelous work in giving
practical and emotional care. Yet practical and emotional care
are not enough; people who are dying need love and care, but
they also need something even more profound. They need ro
discover a real meaning to death, and to life. Without that,
how can we give them ultimate comfort? Helping the dying,
then, must include the possibility of spiritual care, because it is
only with spiritual knowledge that we can truly face, and
understand, death.

I have been heartened by the way in which in recent years
the whole subject of death and dying has been opened up in
the West by pioneers such as Elisabeth Kiibler-Ross and
Raymond Moody. Looking deeply into the way that we care
for the dying, Elisabeth Kiibler-Ross has shown that with
unconditional love, and a more enlightened attitude, dying can
be a peaceful, even transformative experience. The scientilic
studies of the many different aspects of the neardeath experi-
ence that followed the brave work of Raymond Moody have
held out to humanity a vivid and strong hope that life does
not end with death, and there is indeed a “life after life.”

Some, unfortunarely, did not really understand the full
meaning of these revelations about death and dying. They
went to the extreme of glamorizing death, and I have heard of
tragic cases ol young people who committed suicide because
they believed death was beautiful and an escape from the
depression of their lives. But whether we fear death and refuse
to face it, or whether we romanticize it, death is trivialized.
Both despair and euphoria about death are an evasion. Death
is neither depressing nor exciting; it is simply a [act of lile.

How sad it is thar most of us only begin ro appreciare our
life when we are on the point of dying. I cften think of the
words of the great Buddhist master Padmasambhava: “Those
who believe they have plenty of dme ger ready only at the
time ol death. Then they are ravaged by regret. But isn't it [ar
too late?” What more chilling commentary on the modern
world could there be than thar most people die unprepared lor
death, as rhey have lived, unprepared for life?
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THE JOURNEY THROUGH LIFE AND DEATH

According to the wisdom ol Buddha, we cm actually use
our lives to prepare for death. We do not have to wait for the
painful death of someone close ro us or the shock of terminal
illness to force us into looking ar our lives. Nor are we con
demned to go out empty-handed at death ro meer the
unknown. We can begin, here and now, to find meaning in
our lives. We can make of every moment an opportunity to
change and 1o prepare—wholeheantedly, precisely, and with
peace of mind-—for death and eremnity.

In the Buddhist approach, life and death are seen as one
whole, where death is the beginning of another chapter of life.
Death is a mirror in which the entire meaning of life is
reflected.

This view is central to the teachings of the most ancient
school of Tibetan Buddhism. Many of you will have heard of
the Tibetan Book of the Dead. What [ am seeking to do in this
book is o explain and expand the Tiberan Book of the Dead, ro
cover not only death but life as well, and to fill out in detail
the whole teaching of which the Tibeun Book of the Dead is
only a part. [n this wonderlul teaching, we [ind the whole ol
lile and death presented together as a series ol constantly
changing rransitional realities known as bardos. The word
“bardo” is commonly used to denote the intermediate state
between death and rebirth, but in reality bardos are occrring
contimiously throughout botl life and death, and are junctures
when the possibility of liberation, or enlightenment, is height-
ened.

"The bardos are particularly powerlul opportunities [or liber-
ation because there are, the teachings show us, certain
morments that are much more powerful than others and much
more charged with potential, when whatever you do has a
crucial and far-reaching effect. I think of a bardo as being like
a moment when you step toward the edge of a precipice;
such a moment, [or example, is when a master introduces a
disciple to the essential, original, and innermost nature of his
or her mind. The greatest and most charged ol these
moments, however, is the moment of death.

So from the Tibetan Buddhist point of view, we can divide
our entire existence into four continuously interlinked realities:
(1) life, (2) dying and death, (3) after death, and {4) rebirth.
These are known as the [our bardos: (1) the natural bardo of
this life, (2) the painlul bardo of dying, (3] the luminous bardo
ol dharmata, and (4) the karmic bardo of becoming.



12 THE TIBETAN BOOK OF LIVING AND DYING

Because of the vastness and all-comprehensiveness of the
barde teachings, this book has been carelully structured. You
will be guided, stage by stage, through the unflolding vision of
the joumney rhrough lite and dearh. Our exploraton necessarily
begins with a direct reflection on what death means and the
many facets of the truth of impermanence —the kind of reflec
tion that can enable us to make rich use of this life while we
still have tme, and ensure that when we die it will be with-
oul remorse or sell-recrimination at having wasted our lives.
As Tibet's lamous poet saint, Milarepa, said: “My religion is to
live-—and die—wirhout regret.”

Contemplating deeply on the secret message of imperma-
nence—what lies in fact beyond impermanence and death
leads directly ro the heart of the ancient and powerful Tibetan
teachings: the introduction to the essential “nature of mind.”
Realization of the nature of mind, which you could call our
innermost essence, that truth we all search for, is the key 1o
understancling life and death. Tor what happens at the
moment of death is that the ordinary mind and its delusions
die, and in that gap the boundless sky-like nature of our mind
is uncovered. This essential nature of mind is the background
1o the whole ol lile and death, like the sky, which [olds the
whole universe in its embrace.

The teachings make it clear that if all we know ol mind is
the aspect of mind that dissolves when we die, we will be left
with no idea of what continues, no knowledge of the new
dimension of the deeper reality of the nature of mind. So it is
wvital for us all to familiarize ourselves with the nature of mind
while we are still alive. Only then will we be prepared when
it reveals itsell spontaneously and powerfully ar the moment
ol death; be able to recognize it “as naturally,” the reachings
say, “as a child minning into irs mother’s lap”; and by remain
ing in that state, finally be liberated.

A description of the nature of mind leads naturally into a
complete instruction on meditation, for meditation is the only
way we can repeatedly uncover and gradually realize and sta-
bilize rhar nature of mind. An explanation will then be given
of the nature of human evolution, rebirth, and kamra, so as to
provide you with the fullest possible meaning and context of
our path through life and death.

By this point you will have enough knowledge to be able
to enter confidently the heart of the book: a comprehensive
account, drawn [rom many dilferent sources, of all of the four
bardos and of all of the different stages of death and dying.



IN THE MIRROR OF DEATH 13

Instruction, practical advice, and spiritual practices are set out
in detail for helping both ourselves and others through lile,
through dying, through death, and alter death. The book then
concludes wirth a vision ot how the bardo reachings can help
us understand the deepest nature of the human mind, and of
the umverse,

My students olten ask me: How do we know what these bar-
dos are, and [rom where does the astonishing precision of the
bardo teachings and their uncannily clear knowledge of each
stage of dying, death, and rebirth come? The answer may
seemn 1nitally difficult to understand for many readers, because
the notion of mind the West now has is an extremely narrow
one. Despite the major breakthroughs ol recent years, espe-
cially in mind/body science and rranspersonal psychology, the
great majority of scientists continue to reduce the mind to no
more than physical processes in the brain, which goes against
the testimony of thousands of years of experience of mystcs
and meditators of all religions.

From what source or authority, then, can a book like this
be written? The “inner science” of Buddhism is based, as one
American scholar puts i, “an a thorough and comprehensive
knowledge of reality, on an already assessed, depth under-
standing of self and environment; that is to say, on the com
plete enlightenment of the Buddha.™ The source of the bardo
teachings is the enlightened mind, the completely awake bud-
dha mind, as experienced, explained, and transmitred by a
long line ol masters that stretches back to the Primordial Bud-
dha. Their careful, meticulous—vou could almost say scien
tific—explorations and formulations of their discoveries ol
mind over many centuries have given us the most complete
picture possible of both life and death. It is this complete pic-
ture that, inspired by Jamyang Khyentse and all my other
great masters, | am humbly attempting to transmit for the
very [irst time 1o the West

Ower many years of conremplarion and reaching and prac
tice, and clarifying questions with my masters, I have written
The Tibetan Book of Living and Dying as the quintessence of the
heart-advice of all my masters, to be a new Tibetan Book of the
Dead and a Tibetan Beok of Life. | want it to be a manual, a
guide, a work of reference, and a source of sacred inspiration.
Only by going over this book and reading it again and again, |
suggest, can irs many layers of meaning be revealed. The more
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you use it, you will find, the more profoundly vou will feel its
implications, and the more you will come to realize the depth
of the wisdom that is being wansmited o yvou through the
reachings.

The bardo teachings show us precisely what will happen if
we prepare lor death and what will happen il we do not. The
choice could not be dearer. Il we reluse 1o accept death now,
while we are still alive, we will pay dearly throughout our
lives, ar the moment of dearh, and thereafrer. The etfecrs of
this refusal will ravage this life and all the lives to come. We
will not be able to live our lives fully; we will remain impris
oned in the very aspect of ourselves thar has to die. This igno-
rance will rob us of the basis ol the journey to enlightenment,
and trap us endlessly in the realm of illusion, the uncontrolled
cycle of birth and death, that ocean ol suffering that we Bud-
dhists call sapsara.’

Yet the fundamental message of the Buddhist reachings is
that if we are prepared, there is remendous hope, both in life
and in death. The teachings reveal to us the possibility of an
astounding and linally boundless [reedom, which is ours to
work [or now, in lile—the [reedom thar will also enable us 1o
choose our death and so to choose our birth. For someone who
has prepared and practiced, death comes not as a defeat but as
a triumph, the crowning and most glorious moment of life.
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There 1s wo place on earth where death cannot find us—even if we
constanly rwist our heads abour in alf direciions as i a dubious and
suspect land . . . If there were any way of sheltering from deatlt’s
blows—1 am not the man to recoil from it. . . But it is madiess o
thinke that vou can succeed . . .

Men come and they po and they trot and they dance, and never a
word about death. All well and good, Yer when death does come—io
thetn, their wives, their children, their friends—catching them
unawares and wiprepared, then what siorms of passion overwhelimn
thews, what cries, what fury, what despaie! . ..

To begint depriving death of its greawest advanage over us, let us
adopt a way dean contrary 0 that common one; let us deprive deaik
of its sirangeness, let us frequent 1, let us get used 1o 14 let us have
uothing wmote often inn wind than deash . .. We do not know where
death awais us: s0 let us wait for it everywhere, 1o practice death is
to practice freedom. A man who has learned how w die has
unlearmed how 1o be a slave.

MONTAIGNE!

WIIY IS IT SO VERY HARD to practice death and to
practice freedom? And why exactly are we so frightened of
death that we avoid looking at it altogether? Somewhere,
deep down, we know we cannot avoid [acing death [orever
We know, in Milarepa’s words, “This rhing called ‘corpse’ we
dread so much is living with us here and now.” The longer we
postpone facing death, the more we ignore it, the greater the
fear and insecurity that build up to haunt us. The more we try
to run away [rom that fear, the more monstrous it becomes.

Death s a vast mystery, but there are two things we can
say about itz [t is absolutely cerain that we will die, and it is uncer-
witnt when or row we will die. The only surety we have, then, is

15






IMPERMANENCE 17

son, without any connection. Swept along by the chaos of
every moment, we are the victims of the fickleness of our
mind. If this is the only stawe ol consciousness we are lamiliar
with, then to rely on our minds ar the moment of dearh is an
absurd gamble.

THE GREAT DECEPTION

The birth of a man is the binds of his sorrow. The longer he lwes,
the wmore stupid he becomes, because his anxiety to avoid unavoidable
death becomes more and more aaue, What binerness! He lives for
what is always out of reach! His thirst for survival in the future
nakes im incapable of Iving m the present,

CHUANG TZU

Alter my master died, I enjoyed a close connection with
Dudjom Rinpoche, one of the greatest meditation masters,
mystics, and yogins of recent times. One day he was drving
through France with his wile, admiring the countryside as
they went along. They passed a long cemetery, which had
been [reshly painted and decorated with [Howers. Dudjom
Rinpoche’s wile said, “Rinpoche, look how everything in the
West is so neat and clean. Even the places where they keep
corpses are spotless. In the East not even the houses that people
live in are anything like as clean as this.”

“Ah, ves,” he replied, “that’s true; this is such a civilized
country. They have such marvelous houses for dead corpses.
Bur haven't you noticed? They have such wondetlul houses
for the living corpses too.”

Whenever [ think of this story, it makes me think how hol-
low and futile life can be when its founded on a false belief in
contnuity and permanence. When we live like that, we
become, as Dudjom Rinpoche said, unconscious, living corpses.

Most of us do live like that; we live according to a pre-
ordained plan. We spend our youth being educated. Then we
find a job, and meer someone, marry, and have children. We
buy a house, try to make a success of our business, aim for
dreams like a country house or a second car. We go away on
holiday with our friends. We plan for retirement. The biggest
dilemmas some ol us ever have to lace are where to take our
next holiday or whom to invite at Christmas. Our lives are
monotonous, petty, and repetitive, wasted in the pursuit of the
rmivial, because we seem ro know of nothing better.
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"The pace of our lives is so hectic that the last thing we
have ume o think ol is death. We smother our secret [ears of
impermanence by surrounding ourselves with more and more
goods, more and more things, more and more comfors, only
to find ourselves their slaves. All our time and energy is
exhausted simply maintaining them. Our only aim in life soon
becomes to keep everything as safe and secure as possible.
When changes do happen, we [ind the quickest remedy, some
slick and remporary solution. And so our lives drift on, unless
a serious illness or disaster shakes us out of our stupor.

It is nor as if we even spare much time or thoughr for this
life either. Think of those people who work for years and then
have to retire, only to find that they don't know what to do
with themselves as they age and approach death. Despire all
our chatter about being practical, wo be practical in the West
means to be ignorantly and often sellishly short-sighted. Our
myopic focus on this life, and this life only, is the grear decep-
fion, the source of the modern world’s bleak and destruchive
materialisn. No one ralls about death and no one ralks about
the afterlife, because people are made to believe that such talk
will only thwart our so-called “progress™ in the world.

Yet il our deepest desire is truly 10 live and go on living,
why do we blindly insist that death is the endy Why not al
least try and explore the passibility that there may be a lile
afters Why, if we are as pragmatic as we claim, don't we
begin to ask ourselves seriously: Where does our real future
lie? After all, no one lives longer than a hundred years. And
after that there stretches the whole of eternity, unaccounred
lor ...

ACTIVE LAYZINESS

There is an old Tibetan story that I love, called “The Father
of ‘As Famous as the Moon.” A very poor man, after a great
deal of hard work, had managed to accumulate a whole sack
ol grain. He was proud ol himsell, and when he got home he
strung the bag up wirh a rope from one of the rafrers of his
house to keep it safe from rats and thieves. He left it hanging
there, and settled down undemeath it for the night as an
added precaution. Lying there, his mind began ro wander: “If
can sell this grain off in small quantities, that will make the
biggest profit. With that [ can buy some more grain, and do
the same again, and belore too long I'll become rich, and Il
be someone to reckon with in the communiry. Plenty of grls
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will be afrer me. I'll marry a beautiful woman, and before too
long we'll have a child .. . it will have 1o be a son ... what on
earth are we going to call him?” Looking round the room, his
gare fell upon rhe lirtde window, through which he could see

the moon dsing.

“What a sign!” he thought. “How auspicious! That's a really
good name. I'll call him ‘As Famous as the Moon.". . " Now
while he had been cared away in his speculation, a rat had
found its way up to the sack ol grain and chewed through the
rope. At the very moment the words “As Famous as the
Moon” issued from his lips, the bag of grain dropped from the
ceiling and killed him instantly. “As Famous as the Moon,” of
course, Wwas never borm.,

How many of us, like the man in rhe story, are swept
away by what [ have come to call an “active laziness™y Natu-
rally there are different species of laziness: Fastern and West
ern. The Eastern style is like the one practiced to perfection in
India. It consists of hanging our all day in the sun, doing noth
ing, avoiding any kind of work or useful activity, drnking cups
of tea, listening to Hindi flm music blaring on the radio, and
gossiping with friends. Western laziness is quite different. It
consists ol cramuming our lives with compulsive activity, so
that there is no nme at all 1o conlront the real issues.

Il we look into our lives, we will see clearly how many
unimportant tasks, so-called “responsibilities” accumulate to fill
them up. One master compares them to “housekeeping in a
dream.” We tell ourselves we want to spend time on the
important things of life, but there never is any dme. Even sim-
ply to get up in the morming, there is so much to do: open the
window, make the bed, rake a shower, brush your teeth, feed
the dog or car, do last night’s washing up, discover you are
out of sugar or cottee, go and buy them, make breakfast—the
list is endless. Then there are clothes to sort out, choose, iron,
and fold up again. And what about vour hair, or your
malkeup? Helpless, we watch our days fill up with telephone
calls and petty projects, with so many responsibilities—or
shouldn’t we call them “iresponsibiliries”s

Owur lives seemn to live us, to possess their own bizarre
momentum, to carry us away; in the end we feel we have no
choice or control over them. OF course we feel bad about this
sometimes, we have nightmares and wake up in a sweat,
wondering: “What am | doing with my life?” But our fears
only last until breakfast time; out comes the briefcase, and
back we go to where we started.
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[ think of the Indian saint, Ramakrishna, who said to one of
his disciples: “If you spent one-tenth of the time you devored
to distractions like chasing women or making money 1o spiri-
rual pracrice, you would be enlightened in a few years!” There
was a Tibetan master who lived around the mirn of the cen-
tury, a kind of Himalayan Leonardo da Vinci, called Mipham.
He is said to have invented a clock, a cannon, and an airplane.
But once each ol them was complete, he destroyed them, say-
ing that they would only be the cause of further distraction.

In Tibetan the word [or body is #, which means “some-
thing you leave behind,” like baggage. Fach fime we say “liy,”
it reminds us that we are only travelers, taking temporary
refuge i this life and this body. So in Tibet people did not
distract themselves by spending all their ime rrying to make
their external circumstances more comlortable. They were sat-
islied il they had enough to eat, clothes on their backs, and a
rool over their heads. Going on as we do, obsessively trying
to improve our condifions, can become an end in itself and a
pointless distraction. Would anyone in their rght mind think
of fastdiously redecorating their hotel room every time they
boaked into one? [ love this piece of advice from Parrul
Rinpoche:

Remember the example of an old cow,
She's content to sleep in a barn.

You have 10 ear, sleep, and shit—
That's unavoidable—

Bevoud that is noue of vour busisess.

Sometimes [ think thar the greatest achievement of modern
culture is its brilliant selling of samsara and its barren distrac-
fons. Modem soaery seems to me a celebration of all the
things that lead away from the truth, make truth hard to live
for, and discourage people from even believing that it exists.
And to think that all this springs from a civilization that claims
o adore life, but actually starves it of any real meaning; that
endlessly speaks of making people “happy,” bur in facr blocks
their way to the source of real joy.

This modem samsara feeds off an anxiety and depression
that ir fosters and trains us all in, and carefully nurtures with a
consumer machine that needs to keep us greedy 1o keep
going. Samsara is highly organized, versatile, and sophisticared,;
it assaults us [rom every angle with its propaganda, and cre-
ates an almost impregnable environment of addiction around
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us. The more we try to escape, the more we seem to fall into
the traps it is so ingenious at setting for us. As the eighteenth-
century libetan master Jikmé Lingpa said: “Mesmerized by
rhe sheer vaniety of perceprions, beings wander enclessly
astray in samsara’s vicious cycle.”

Obsessed, then, with false hopes, dreams, and ambitions,
which promise happiness but lead only to misery, we are like
people crawling through an endless desert, dying ol thirst. And
all that this samsara holds out to us to drink is a cup ol salt
water, designed Lo make us even thirstier.

FACING DEATH

Knowing and realizing this, shouldn't we listen ro Gyalsé
Rinpoche when he says:

Planning for the fuwre is Ike going fishing tn a dry guldy

Nothing ever works out as you wanted, so give up all your
schemes and ambinions,

If veu have got to think about something—

Malee it the unceriainty of the hour of vour death . . .

For Tiberans, the main [estival of the year is the New Year,
which is like Christmas, Easter, Thanksgiving, and your birth-
day all rolled into one. Patrul Rinpoche was a great master
whose life was full of eccentric episodes that would bring the
teaching to life. Instead of celebrating New Year's Day and
wishing people a “Happy New Year” like everyone else, Patrul
Rinpoche used to weep. When asked why, he said that
another year had gone by, and so many people had come ane
year closer to dearh, sull unprepared.

Think of whar must have happened to nearly all of us one
day or the ather, We are strolling down the street, thinking
inspiring thoughts, speculating on important matters, or just
listening to our Walkman. A car suddenly races by and almost
runs us Over

Swirch on rhe relevision or glance ar a newspaper: You will
see death everywhere. Yet did the victims of those plane
crashes and car accidents expect to die? They took life for
granted, as we do. How often do we hear stories of people
whom we know, or even [riends, who died unexpectedlyy We
don't even have to be ill to die: our bodies can suddenly break
down and go ow ol order, just like our cars. We can be quite
well one day, then fall sick and die rhe nexr. Milarepa sang:
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When you are sirong and healthy,
You never thinle of sickuess coming,
But it descends with sudden force
Like a swoke of lighming,

When involved in worldly things,
You never think of death’s approach;
Cuick it comes like thunder

Crashivg round your head?

We need ro shake ourselves sometimes and really ask:
“What if [ were to die tonight? What then?” We do not know
whether we will wake up tomorrow, or where. If vou breathe
out and you cannot breathe in again, you are dead. It's as
simple as that. As a Tibetan saying goes: “lomorrow or the
next life—wwhich comes first, we never know.”

Some ol the renowned contemplative masters ol Tibet,
when they went to bed at mght, would empry their cups and
leave them, upside down, by their bedside. They were never
sure if they would wake up and need them in the moming.
They even put their fires out at night, withour bothering to
keep the embers alight [or the next day. Moment to moment,
they lived with the passibility ol imminent death.

Near Jikmé Lingpa’s hermitage was a pond, which he had
great difficulty crossing. Some of his disciples oftered to build
him a bridge, but he replied: “What’s the use? Who knows if
I'll even be alive to sleep here tomorrow night?”

Some masrers try to wake us up to the fragiliny of life with
even harsher images: They tell each ol us wo reflect on our-
selves as a condemned prisoner taking our last walk from our
cell, a fish struggling in the net, an animal lining up for its end
in the slaughterhouse.

Orthers encourage their students to imagine vivid scenarios
of their own death, as part of a calm and structured contem-
plation: the sensations, the pain, the panic, the helplessness,
the griel ol their loved ones, the realization ol what they have
or have nor done wirh rheir hves.

Body lying flat on a last bed,

Voices whispering a few last words,
Mind watching a final mewmory glide pasi:
When will that drama come for you??

[t is impornant to reflect calmly, again and again, that deads i
real, and comes without warmming. Don't be like rthe pigeon in the



IMPERMANENCE 23

Tibetan proverb. He spends all night fussing abour, making his
bed, and dawn comes up before he has even had time 10 go 1o
sleep. As an important vwellth-century master, Drakpa Gyalsen,
saicl: “Tuman beings spend all their lives prepanng, preparing,
preparing .. . Only to meet the next life unprepared.”

TAKING LIFE SERIOQUSLY

Perhaps it is only those who understand just how [ragile
lile is who know how precious it is. Once when | was taking
part in a conference in Brirain, the participants were inter
viewed by the BBC. At the same time they talked to a
woman who was actually dying. She was distraught with fear,
because she had not really thoughe rhar death was real. Now
she knew. She had just one message to those who would sur-
vive her: to take life, and death, seriously.

Taking lile seriously does not mean spending our whole
lives meditating as if we were living in the mountains in the
Himalayas or in the old days in Tibet. In the modern world,
we have to work and eam our living, but we should not get
entangled in a nine-to-five existence, where we live without
any view ol the deeper meaning of life. Our Lask is to strike a
balance, 1o find a middle way, 1o leamn not 1o overstretch our
selves with extraneous activities and preoccupations, but to
simplhfy our lives more and more. The key to finding a happy
balance in modern lives is simpliciy,

[n Buddhism this is what is really meant by discipline. In
Tibetan, the term for discipline is sl #im. Tsul means “appro-
priate or just,” and g means “rule” or “way.” So discipline is
to do what is appropriate or just; that is, in an excessively
complicated age, to simplify our lives.

Peace of mind will come from this. You will have more
time to pursue the things of the spirt and the knowledge that
only spiritual truth can bring, which can help you face death.

Sadly, this is something that few of us do. Maybe we
should ask ourselves the question now: “What have | really
achieved in my life¥” By thar I mean, how much have we
really understood about life and death? I have been inspired
by the reports that have appeared in the studies on the near
cdeath experience, like the books by my friend Kenneth Ring
and others. A striking number ol those who survive near-fatal
accidents or a near-death experience describe a “panoramic life
review.” With uncanny vividness and accuracy, they relive the
evenrs of their lives. Sometimes they even live through the
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effects their actions have had on others, and experience the
emotions their actions have caused. One man told Kenneth

Ring:

I realized that there are things that every person is sent w eartl to
realize and to learn. For instance, to share more love, to be more
loving toward one anoter, To discover that the most imporiant
thing is human relationships and love and wot materialisiic things.
And 1o realize that every single thing that you do i your fife is
recorded and that even though vou pass it by wot thinking at the

time, it always comes up later!

Sometimes the life review takes place in the company of a
glorious presence, a “being of light.” What stands out from rhe
various tesimonies is that this meeting with the “being”
reveals that the only truly serious goals in life are “learning 1o
lowve other people and acquiring knowledge.”

One person recounted to Raymond Moody: “When the
light appeared, the first thing he said to me was, “What have
you done to show me that you've done with your life?" or
something to that effect ... All through this, he kept stressing
the importance of love ... He seemed very interested in things
concerning knowledge too .. .™ Another man 1old Kenneth
Ring: “I was asked—but there were no words: it was a
straight mental instantaneous communication—“What had |
done to benefit or advance the human race?™®

Whatever we have done with our lives makes us what we
are when we die. And everything, absolutely everything,
COUNLS.

AUTUMN CLOUDS

At his monastery in Nepal, my master’s oldest living disci-
ple, the great Dilgo Khyentse Rinpoche, had come to the end
of a teaching. He was one of the foremost teachers of our
ume, the teacher of the Dalai Lama himsell, and of many
other masrers who looked ro im as an inexhausnble rreasure
house of wisdom and compassion. We all locked up at this
gentle, glowing mountain of a man, a scholar, poet, and mys
He who had spent rwenty-rwo years of his life in retrear. He
paused and gazed into the distance:

“l am now seventy-eight years old, and have seen so many
things during my lifetime. So many young people have died,
so many people of my own age have died, so many old people
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have died. So many people that were high up have become
low. So many people that were low have risen to be high up.
So many countries have changed. There has been so much
rurmoil and rragedy, so many wars, and plagues, so much rer
rible destruction all over the world. And vet all these changes
are no more real than a dream. When you look deeply, you
realize there is nothing that is permanent and constant, noth-
ing, not even the tiniest hair on your body. And this is not a
theory, but something you can actually come to know and
realize and see, even, with your very own eyes.”

[ ask myself ofren: “Why is it that everything changes?”
And only one answer comes back to me: That is how life is.
Nothing, nothing at all, has any lasting character. The Buddha
said:

This existence of ours is as trawnsient as auuimms clouds.

To waich the birdr and deaik of beings is like lookiug at the move-
ments of a dance.

A lifenimme is like a flash of lighwang m the sky,

Rushing by, like a wrrent down a sweep wmouniain,

One ol the chiel reasons we have so much anguish and dil-
ficulty facing death is that we ignore the truth of imperma
nence. We so desperately want everything to continue as it is
that we have to believe that things will always stay the same.
Bur this is only make-believe. And as we so often discover,
belief has little or nothing to do with reality. This make-
believe, with its misinformation, ideas, and assumptions, is the
rickety [oundation on which we construct our lives. No mater
how much the tnuth keeps interrupting, we preler o go on
rrying, with hopeless bravado, 1o keep up our pretense.

[n our minds changes always equal loss and suffering. And
if they come, we v to anesthetize ourselves as far as possi-
ble. We assume, stubbornly and unquestioningly, that perma-
nence provides security and impermanence does not. But, in
lact, impermanence is like some of the people we meel in
life difficulr and disrurbing ar first, bur on deeper acquain
tance far friendlier and less unnerving than we could have
imagined.

Reflect on this: The realization of impermanence is para-
doxically the only thing we can hold onto, perhaps our only
lasting possession. It is like the sky, or the earth. No matter
how much everything around us may change or collapse, they
endure. Say we go through a shartering emontonal cnsis . . .
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our whole life seems to be disintegrating . .. our husband or
wile suddenly leaves us without warning. The earth is still
there; the sky is still there. Of course, even the eanth wembles
now ard again, just ro remind us we cannor take anyrhing for
granted. . ..

Even Buddha died. His death was a teaching, to shock the
naive, the indolent, and complacent, to wake us up to the
truth that everything is impermanent and death an inescapable
fact of lile. As he was approaching death, the Buddha said:

OFf adl foorprints

That of the eleyhant is supreme;
OFf afl mmdfulness meditanions
That on death is supreime.”

Whenever we lose our perspective, or all prey to laziness,
refllecting on death and impermanence shakes us back into the

truth:

What is born will die,

What has been gathered will be dispersed,
What has been accumudated will be exhausted,
Whet has been built up will collapse,

And what has been high will be bronght low,

The whole universe, scientists now tell us, is nothing but
change, activity, and process—a totality of flux that is the
ground of all things:

Every subatomic ineraction consists of the annthilation of the origi-
nal particles and the creation of new subatomic paricies. The sub-
atoric world 1s a comtinual dance of creation and anwihilation, of
indss changing o energy and eneray changing to mass, Trawnstent
fars sparkle i and out of existence, creating a never-ending, for-
ever wewly created realin.®

Whar 18 our life bur rhis dance of mransienr forms? Isn't
everything always changing: the leaves on the trees in the
park, the light in your room as you read this, the seasons, the
weather, the time of day, the people passing vou in the streety
And what about us? Doesn't everything we have done in the
past seem like a dream now? The frends we grew up with,
the childhood haunts, those views and opinions we once held
with such single minded passion: We have lefr them all
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behind. Now, at this moment, reading this book seems vividly
real to you. Even this page will soon be only a memaory.

The cells of our body are dying, the neurons in our brain
are decaying, even the expression on our face is always chang
ing, depending on our mood. What we call our basic character
is only a “mindstream,” nothing more. Today we feel good
because things are going well; tomorrow we feel the opposite.
Where did that good [eeling go¥ New influences took us over
as circumstances changed: We are impermanent, the inlluences
are impermanent, and there s nothing solid or lasting any-
where thar we can poinr to.

What could be more unpredictable than our thoughts and
emotions: do you have any idea what you are going to think
or feel nexty Qur mind, in fact, is as empry, as impermanent,
and as transient as a dream. Look at a thought: It comes, it
stays, and it goes. The past is past, the future not yet risen,
and even the present thought, as we experience it, becomes
the past.

The only ihing we really have is nowness, is wow.

Sometimes when [ teach these things, a person will come up
to me alterward and say: “All this seems obvious! I've always
known it Tell me something new.” I say to him or her: “Have
you actually understood, and realized, the truth of imperma
nence? Have you so integrared it with your every thought,
breath, and movement that your life has been transformedy
Ask yourself these twa questions: Do | remember ar every
moment that [ am dying, and everyone and everything else is,
and so trear all beings av all times with compassion? [Has my
understanding of death and impermanence become so keen
and so urgent rhat [ am devoting every second to the pursuit
of enlightenment? If you can answer ‘yes' to both of these,
thew vou have really understood impermanence.”
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Reflection and Change

WHEN [ WaAS A CHILD IN TIBET, | heard the story of
Krisha Gotami, a young woman who had the good fortune o
live at the time ol the Buddha. When her lirstborn child was
about a year old, it fell ill and died. Griel-stricken and cluch
ing its little body, Krisha Gotami roamed the streets, begging
anyone she met for a medicine that could restore her child
life. Some ignored her, some laughed at her, some thought she
was mad, but finally she met a wise man who told her that
the only person in the world who could perform the miracle
she was looking [or was the Buddha.

S0 she went to the Buddha, laid the body of her child al
his [eet, and vold him her story. The Buddha listened with infi-
nite compassion. Then he said gently, “There 15 only one way
to heal your affliction. Go down to the city and bring me back
a mustard seed from any house in which there has never been
a death.”

Krisha Gotami felt elated and set off at once for the city.
She stopped at the first house she saw and said: “T have been
told by the Buddha to ferch a mustard seed from a house that
has never known dearh.”

“Many people have died in this house,” she was told. She
went on to the next house. “There have been countless deaths
in our family,” they said. And so to a third and a fourth
house, until she had been all around the city and realized the
Buddha’s condinion could nor be fulfilled.

She took the body of her child to the chamel ground and
said goodbye to him for the last time, then retumed to the
Buddha. “Did you bring the mustard seed¢” he asked.

“No,” she said. “I am beginning to understand the lesson
you are trying to teach me. Grief made me blind and |
thought that only I had suflered at the hands of death.”

“Why have you come back?” asked the Buddha.

28
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“lo ask you to teach me the truth,” she replied, “of what
death is, what might lie behind and beyond death, and what
in me, il anything, will not die.”

The Buddha began to reach her: “If you want o know the
truth of life and death, you must reflect continually on this:
There is only one law in the universe that never changes
that all things change, and that all things are impermanent.
The death ol your child has helped vou to see now that the
realm we are in—samsara—is an ocean of unbearable sulfer-
ing. There is one way, and one way only, out of samsara’s
ceaseless round of birth and dearh, which is the parh o libera
tion. Because pain has now made you ready to learn and your
heart 1s opemng to the uth, T will show it to you.”

Krisha Gotami knelt at his feet, and followed the Buddha
lor the rest of her life. Near the end of it, it is said, she
attained enlightenment.

ACCEFTING DEATH

Krisha Gotami’s story shows us something we can observe
again and again: A close encounter with death can bring a real
awakening, a transformation in our whole approach to lile.

Take, for example the near death experience. Perhaps one
ol its maost important revelations 1s how it transforms the lives
of those who have been through it. Researchers have noted a
startling range of aftereffects and changes: a reduced fear and
deeper acceptance of death; an increased concern tor helping
others; an enhanced vision of the importance of love; less
interest in materialistic pursuits; a growing beliel in a spiritual
dimension and the spiritual meaning of lile; and, of course, a
greater openness to beliel in the alierlife. One man said 1o
Kenneth Ring:

[ was trausformed from a man who was lost and wandering aim-
lessly, with wo goal in life oiher than a desire for material wealih,
to someone whe had a deep motivaiion, a purpose in life, a defi-
wite direction, and an overpowering convicuon that there would be
a reward at the end of life. My interest in material wealth and
greed for possessions were replaced by a thirst for spiritual under-
standing and a passionaie desire io see world conditions trmprove,)

A woman told Margot Grey, a British researcher into the
near-death experience:



30 THE TIBETAN BOOK OF LIVING AND DYING

The things that [ felt slowly were a very heightened sense of love,
the ability w communicate love, the abiliyy w find joy and pleasures
in the smallest and wost insignificant things about we . . . | devel-
oped a grear compassion for people that were il and facing death
and I warted so much 10 let them Enow, w0 somehow make them
aware that the dying process was wnothing more than an extension

of ene’s life.”

We all know how life-menacing crises such as serious ill-
ness can produce transformations of a similar depth. Freda
Naylor, a docror who courageously kept a diary as she died of
candcer, wrote:

I have had experiences which I never wonld have had, for which 1
have w thank the cancer, Humilivg, coming 1o werms with my own
woriality, knowledge of wmy inner sirength, which conttmually sur-
prises e, and more things about mysell which T have discovered
because I have had 1o stop in my tracks, reassess and proceed

IF we can indeed “reassess and proceed” with this newfound
humility and openness, and a real acceptance of our death, we
will find ourselves much more receptive Lo spiritual instructions
and spiritual practice. This receptivity could well open to us el
another marvelous passibility: that of true healing,

[ remember a middle aged American woman who came to
see Dudjom Rinpoche in New York in 1976. She had no par-
tHeular interest in Buddhism, but had heard that there was a
grear master in town. She was extremely sick, and in her des-
peration she was willing o try anything, even to see a Tibetan
master! At thar time 1 was his translaror,

She came into the room and sat in [ront of Dudjom
Rinpoche. She was so moved by her own condition and his
presence that she broke down into tears. She blurted our, “My
doctor has given me only a few months to live. Can vou help
me¥ | am dying.”

lo her surprise, in a gentle vet compassionate way, Dudjom
Rinpoche began ro chuckle. Then he said quiedy: “You see,
we are all dying. It's only a matter of time. Some of us just
die sooner than others.” With these few words, he helped her
to see the universality of death and thar her impending death
was not unique. This eased her anxiety. Then he ralked about
dying, and the acceptance of death. And he spoke about the
hope there is in death. At the end he gave her a healing prac-
Ace, which she Followed enthusiastically.
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Not only did she come to accept death; bur by following
the: practice with complete dedication, she was healed. T have
heard of many other cases ol people who were diagnosed as
rerminally 11l and given only a few months o live. When they
went into solitude, followed a spiritual practice, and truly
faced themselves and the fact of death, they were healed.
What is this telling us¥ That when we accept death, transform
our attitude toward life, and discover the [undamental connec-
tion between life and death, a dramatic possibility [or healing
can occur.

Tibetan Buddhisrs believe rhar illnesses like cancer can be a
warning, to remind us that we have been neglecting deep
aspects of our being, such as our spiritual needs? If we rake
this warning seriously and change fundamentally the direction
ol our lives, there is a very real hope lor healing not only our
body, but our whole being.

A CHANGE IN THE DEPTHS OF THE HEART

‘lo reflect deeply on impermanence, just as Krisha Gotami
did, is to be led to understand in the core of your heart the
truth that is expressed so strongly in this verse ol a poem by a
contemporary master, Nyoshul Khenpo:

The nature of everything ts tlusory and ephemeral,

Those with dualisic perception regard suffering as happiness,
Like they who lick the honey from a razor's edge.

How pitiful they who cing sirongly io concrete reality:

Tisrn vour anendon within, wmy heart friends.”

Yer how hard it can be o turn our attention swithin! How
easily we allow our old habirs and set patterns to dominate
us! Even though, as Nyoshul Khenpo's poem tells us, they
bring us suffering, we accept them with almost fatalistic resig-
nation, for we are so used to giving in to them. We sy ideal-
fze freedam, but when it comes to our habis, we are compleiely
enslaved.

Still, reflection can slowly bring us wisdom. We can come
to see we are falling again and again into fixed repetitive pat
terns, and begin ro long to get out of them. We may, of
course, [all back into them, again and again, but slowly we
can emerge from them and change. The following poem
speaks to us all. It's called “Awobiography in Five Chapters.™
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w live is learning o let go. And this is the tragedy and the irony
ol our struggle 1o hold on: not only is it impossible, but
brings us the very pain we are seeking 1o avoid.

The intenton behind grasping may not in irself be bac;
there's nothing wrong with the desire to be happy, but what
we grasp on to is by nature ungraspable. The Tibetans say
you cannot wash the same dirty hand twice in the same run-
ning river, and, “No matter how much you squeeze a handful
of sand, you will never get oil our of it.”

laking impermanence truly to heart is to be slowly [reed
from the idea of grasping, from our Hawed and destrucrive
view of permanence, from the false passion for security on
which we have builr everything. Slowly it dawns on us that
all the heartache we have been through from grasping ar the
ungraspable was, in the deepest sense, unnecessary. At the
beginning this too may be painful to accept, because it seems
so unfamiliar. But as we reflect, and go on reflecting, our
hearts and minds go through a gradual transformaton. Letting
20 begins to feel more natural, and becomes easier and easier.
It may take a long time for the extent of our foolishness to
sink in, but the more we reflect, the more we develop the
view of letting go; it is then that a shilt takes place in our way
of looking at everything.

Centemplating impermanence on its own is not enough: You
have to work with it in your life. Just as medical studies require
both theory and practice, so does life; and in life the practical
training is here, is now, in the laboratory of change. As changes
occur we learn to look at them with a new understanding; and
though they will stll go on arising just as they did belore,
something in us will be different. The whole situation will now
be more relaxed, less intense and painful; even the impact of
the changes we go through we will ind less shocking. With
each successive change, we realize a little bit more, and our
views of living becomes deeper and more spacious.

WORKING WITH CHANGES

Let's try an expeniment. Pick up a coin. Imagine that it rep-
resents the object at which you are grasping. Hold it tightly
clutched in your fst and extend yvour arm, with the palm of
your hand [acing the ground. Now if you let go or relax your
grip, you will lose what you are clinging onto. That's why
vou hold on.

Bur there’s another possibility: You can let go and yet keep
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hold of it. With your arm still outstretched, numn vour hand
over so that it faces the sky. Release vour hand and the coin
still rests on your open palm. You let go. And the coin is sull
yours, even with all rhis space arouned ir.

So there is a way in which we can accept impermanence
and still relish life, at one and the same time, without grasping.
Let us now think of what frequently happens in relation-

ships. So olten it is only when people suddenly [eel they are
losing their partner that they realize that they love them. Then
they cling on even tighter. But the more they grasp, the more
the other person escapes them, and the more fragile their rela
tionship becomes.

So often we want happiness, but the very way we pursue
it is so clumsy and unskillful thar it brings only mare sorrow.
Usually we assume we must grasp in order to have that some-
thing that will ensure our happiness. We ask ourselves: How
can we possibly enjoy anything il we cannot own ity How
often attachment 1s mistaken for lovel Tven when the relation
ship is a good one, love is spoiled by attachment, with its
insecurity, possessiveness, and pride; and then when love is
gone, all you have left to show for it are the “souvenirs” of
love, the scars of artachment.

How, then, can we work to overcome attachments Only by
realizing its impermanent nature; this realization slowly wleases
us from its gnp. We come to glimpse what the masters say the
true attitude toward change can be: as if we were the sky look-
ing at the clouds passing by, or as free as mercury. When mer-
cury is dropped on the ground, its very nature is to remain
intact; it never mixes with the dust. As we uy 1o [ollow the
masters’ advice and are slowly released [rom anachment, a great
compassion is released in us. The clouds of grasping pan and
cdisperse, and rhe sun of our true compassionare heart shines
out. It is then that we begin, in our deepest self, to taste the
elating truth of these words by William Blake:

He wha binds io hamself a Joy,
Dooes the winged [ife destroy;
He who kisses the Joy as it flies,
Lives it Eternity’s suprise.”

THE SPIRIT OF THE WARRIOR

Although we have been made to believe that if we let go
we will end up with nothing, life itself reveals again and
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again the opposite: that letting go is the path to real free-
dom.

Just as when the waves lash at the shore, the rocks suller
no damage bur are sculpred and eroded into beauriful shapes,
so our characters can be molded and our rough edges wom
smooth by changes. Through weathering changes we can
learn how to develop a gentle but unshakable composure. Our
conlidence in ourselves grows, and becomes so much greater
that goodness and compassion begin naturally 1o radiate ouw
from us and bring joy to others. That goodness is what sur-
vives dearth, a fundamental goodness rhar is in every one of
us. The whole of our life is a teaching of how to uncover that
strong goodness, and a training toward realizing it.

So each time the losses and deceptions of life teach us
about impermanence, they bring us closer to the truth, When
you lall from a great height, there is only one possible place to
land: on the ground, the ground of rruth. And if you have the
understancling that comes from spintual practice, then falling is
n no way a disaster but the discovery of an inner refuge.

Difficulties and obstacles, if properly understood and used,
can often turn out to be an unexpected source of strength. In
the biographies of the masters, vou will often [ind that had
they nat faced difficulties and obstacles, they would not have
discovered the strength they needed 1o rise above them. This
was frue, for example, of Gesar, the great warrior king of Tibet,
whose escapades form the greatest epic of Tibetan literature.
Gesar means “indomitable,” someone who can never be put
down. From the moment Gesar was born, his evil uncle
Trotung tried all kinds of means to kill him. Bur with each
attempt Gesar only grew stronger and stronger. [t was thanks
to Trotung’s effons, in [acy, that Gesar was 1o become so great.
This gave nise to a Tibetan proverb: Tromng tro ma wng na,
Gesar ge mi sar, which means that if Trotung had not been so
malicious and scheming, Gesar could never have risen so high.

For the Tibetans Gesar is not only a martial warrior but
also a spiritual one. To be a spintual warrior means to develop
a special kind of courage, one rhar is innately inrelligent, gentle,
and fearless. Spintual warriors can still be frightened, but even
so they are courageous enough to taste suffering, to relate
clearly to their fundamental fear, and to draw out without
evasion the lessons [rom dilliculties. As Chogyam Trungpa
Rinpoche tells us, becoming a warrior means that “we can
trade our small-minded struggle [or security for a much vaster
vision, one of fearlessness, openness, and genuine
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heroism . ..™ 'lo enter the transforming field of that much
vaster vision is to learn how to be at home in change, and
how o make impermanence our lriend.

THE MESSAGE OF IMPERMANENCE:

WHAT IHOPE THERE IS IN DEATII

Look still deeper into impermanence, and you will find it
has another message, another lace, one of great hope, one that
opens your eyes to the fundamental nature of the umverse,
and our extraordinary relationship to it

[f everything 1s impermanent, then everything is what we
call “empty,” which means lacking in any lasting, stable, and
inherent existence; and all things, when seen and understoad
in their true relation, are not independent but interdependent
with all other things. The Buddha compared the universe 1o a
vast net woven of a countless varety of brilliant jewels, each
with a countless number of facers. Each jewel reflects in irself
every other jewel in the net and is, in fact, one with every
other jewel.

Think of a wave in the sea. Seen in one way, it seems o
have a distinct identity, an end and a beginning, a birth and a
death. Seen in another way, the wave isell doesn’t really exist
but is just the behavior of water, “empty” of any separate
identity but “full” of water. So when you really think about
the wave, you come to realize that it is something made tem-
porarily possible by wind and water, and that it is dependent
on a set of constantly changing circumstances. You also realize
that every wave is related to every other wave.

Nothing has any inherent existence of its own when you
really look at it, and this absence of independent existence is
what we call “emptiness.” Think of a tree. When you think of
a tree, you tend to think of a distinctly defined object; and on
a certain level, like the wave, it is. But when you look more
closely ar the tree, you will see that ultimarely it has no inde-
pendent existence. When vou contemplate it, you will find
that it dissolves into an extremely subtle net of relationships
thar stretches across the umiverse. The rain thar falls on its
leaves, the wind that sways it, the soil thar nounshes and sus
tains it, all the seasons and the weather, moonlight and
starlight and sunlight—all form part of this wee. As vou begin
to think about the tree more and more, you will discover that
everything in the universe helps to make the tee what it is;
that it cannot at any moment be isolated from anything else;
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and that at every moment its nature is subtly changing. This is
what we mean when we say things are empty, that they have
no independent existence,

Maodem saence speaks to us of an exrraordinary range of
interrelations. Ecologists know that a tree buming in the Ama-
zon rain forest alters in some way the air breathed by a citi
zen of Paris, and that the trembling of a butterfly’s wing in
Yucatdn allects the life of a [erm in the Hebrides. Biologists are
beginning 1o uncover the [antastic and complex dance ol genes
that creates personality and identity, a dance that stretches [ar
inro the past and shows thar each so-called “identity™ is com
posed of a swirl of different influences. Physicists have intro-
duced us to the world of the quantum particle, a world
astonishingly like thar described by Buddha in his image of
the glitering net that unlolds across the universe. Just like the
jewwels in the net, all parricles exist potentially as dilferent
combinations ol other particles.

So when we really look ar ourselves, then, and the things
around us that we took o be so solid, so stable, and so last-
ing, we find that they have no more reality than a dream.
Buddha said:

Kasow adl dungs o be e dhis:

A mirage, a coud casile,

A dream, an apparition,

Without essence, but with qualides that can be seen.

Kuow all things o be like this:

As the moon in a bright sky

Tu some clear lake reflecied,

Though 1o that lake the moon has never moved.

Kuow all things 10 be like this:
As an echo that derives

Erom wusic, sounds, and weeping,
Yet i that echo is vo wmelody.

Kswowe all things to be like this:

As a magician makes illusions

Of horses, oxen, cars and other things,
Netling is as it agpears.”

Contemplation of this dreamlike quality of reality need not
in any way make us cold, hopeless, or embitrered. On the
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contrary, it can open up in us a warm humor, a soft, strong
compassion we hardly knew we possessed, and so more and
more generosity toward all things and beings. The great
Tiberan saint Milarepa said: “Seeing emptiness, have compas
sion.” When through contemplation we really have seen the
emptiness and interdependence of all things and ourselves,
the world is revealed in a brighter, fresher, more sparkling
light as the inlinitely reflecting net ol jewels that Buddha
spoke of. We no longer have to protect ourselves or pretend,
and it becomes increasingly easy to do what one Tibetan
master has advised:

Always recogmze the dreamliice gualines of fife and reduce anackh-
mers and aversion, Fractice good-teartedness roward all beings, Be
loving and compassionaie, no matier what others do w you, What
they will do will sot maiter so wuch when you see it as a dream.
The trick is 10 have positive intention during the dream. This is the
essentin] point. This is true spirualing1©

True spirituality also is to be aware that if we are interde-
pendent with everything and evervone else, even our smallest,
least signilicant thought, word, and action have real conse-
quences throughour the universe. Throw a pebble into a pond.
It sends a shiver across the surlace of the water. Ripples merge
into one another and create new ones. Everything is mextrica
bly interrelated: We come to realize we are responsible for
everything we do, say, or think, responsible in fact for our-
selves, everyone and everything else, and the entire universe.
The Dalai Lama has said:

I wday's highly imerdependent world, individuals and nations can
#o longer resolve many of their problems by themselves. We need
onie another. We must therefore develop a sense of universal
responsibility . .. It is our collective and individual responsibility o
protect and nurture the global farily, 0 support iis weaker twem-

bers, and 10 preserve and tend to the enviromment in which we all
five 11

THE CHANGELLESS

Impermanence has already revealed to us many truths, but
it has a Hnal treasure still in its keeping, one that lies largely
hidden [rom us, unsuspected and unrecognized, yet most inti-
mately our own.
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The Western poet Rainer Maria Rilke has said that our
deepest [ears are like dragons guarding our deepest treasure.’
The [ear that impermanence awakens in us, that nothing is
real and nothing lasrs, 1s, we come o discover, our grearest
mend because it drives us to ask: [f everything dies and
changes, then what is really true? Is there something behind
the appearances, something boundless and infinitely spacious,
something in which the dance ol change and impermanence
takes place? Is there something in fact we can depend on, thar
does survive what we call death?

Allowing these questions to occupy us urgently, and reflect
ing on them, we slowly find ourselves making a profound
shift i the way we view everything, With continued contem
plation and practice in letting go, we come to uncover in our-
selves “something” we cannot name or describe or
conceptualize, “something” that we begin to realize lies behind
all the changes and deaths of the world. The narrow desires
and distractions to which our obsessive grasping onfto perma
nence has condemned us begin to dissolve and fall away.

As this happens we catch repeated and glowing glimpses
of the vast implications behind the truth of impermanence. It
is as il all our lives we have been [lying in an airplane
through dark clouds and rurbulence, when suddenly the plane
soars above these into the clear, boundless sky. Inspired and
exhilarated by this emergence into a new dimension of free
dom, we come to uncover a depth of peace, joy, and confi-
dence in ourselves thar fills us with wonder, and breeds in us
gradually a certainty that there is in us “something” that noth-
ing destroys, that nothing alters, and that cannot die. Milarepa
wrote:

In horror of death, [ 1ok 10 the mountais

Again and again [ imeditated on the wnceriainty of the hour of
deatl,

Capniring the fortress of the deathless unending varure of mind.

Now adl fear of deail 15 over and done®

Gradually, then, we become aware in ourselves of the calm
and sky like presence of what Milarepa calls the deathless and
unending nature of mind. And as this new awareness begins
to become vivid and almost unbroken, there occurs what the
Upanishads call “a turning about in the seat of consciousness,”
a personal, utterly non-conceptual revelation of what we are,
why we are here, and how we should acr, which amounts in






FOUR

The Nature of Mind

CONFINED IN THE DARK, nammow cage of our own
making which we take for the whole universe, very few of us
can even begin to imagine another dimension ol realivy. Patrul
Rinpoche tells the story of an old frog whao had lived all his
life in a dank well. One day a [rog from the sea paid him a
visit.

“Where do you come from?" asked the frog in the well.

“From the great ocean,” he replied.

“How big is your ocean?”

“It’s gigantic.”

“You mean about a quarter of the size of my well herey”

“Bigger.”

“Bigger? You mean half as bige”

“No, even bigger."

“Is it ... as big as this well?”

“There’s no comparison.”

“That's impossible! I've got to see this [or mysell.”

They set off together. When the [rog from the well saw the
ocean, it was such a shock thar his head just exploded into
pleces.

Most of my childhood memories of Tibet have faded, but two
moments will always stay with me. They were when my
master Jamyang Khyenrse introduced me ro the essenrial, orig
mal, and innermost nature of my mind.

At first | felt reticent about revealing these personal expen
ences, as in Tibet this is never done; but my students and
lriends were convinced that a description ol these experiences
would help others, and they pleaded with me and kept on
ingisting that 1 write about them.

The frst of these moments occurred when [ was six or

42
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‘The introduction by my master had sown a seed deep
inside me. Later, | came to realize that this was the method of
inroduction emploved in our lineage. Not knowing this then,
however, made whar happened complerely unexpecred, and
so more astonishing and powerful.

In our tradition we say that “three authentics” must be
present for the nanure of mind ta be introduced: the blessing
ol an authentic master, the devotion of an authentic student,
and the authentic lineage of the method ol introduction.

The President of the United States cannot introduce vou to
the nature of your mind, nor can your father or your mother.
It doesn't matter how powertul someone may be, or how
much they love vou. It can only be introduced by someone
who has fully realized i, and who carries the blessing and
experience ol the lineage.

And you, the student, must find and constantly nourish
that openness, breadth of vision, willingness, enthusiasm, and
reverence that will change the whole afmosphere of your
mind, and make you receptive to the introduction. That is
what we mean by devotion. Without it, the master may intro-
duce bur the student will not recognize. The introduction to
the nature of mind is only possible when both the master and
student enter into that experience together; only in that meet
ing of minds and hearts will the student realize.

The method 1s also of crucial importance. It is the very
same method that has been tried and tested for thousands of
years and enabled the masters of the past themselves to attain
realization.

When my master gave me the introduction so sponta-
neously, and at such an early age, he was doing something
quite out of the ordinary. Normally it is done much later,
when a disaiple has gone through the preliminary training of
meditation practice and purification. That is what ripens and
opens the student’s heart and mind to the direct understanding
of the truth. Then, in that powerful moment of introduction,
the master can direct his or her realization of the nature of
mingd-—whar we call the masrer’s “wisdom mind™—nro rthe
mind of the now authentically receptive student. The master is
doing nothing less than introducing the student to what the
Buddha acrually is, awakening rhe student, in other words, to
the living presence ol enlightenment within. [n that experi-
ence, the Buddha, the nature of mind, and the master’s wis-
dom mind are all fused into, and revealed as, one. The student
then recognizes, in a blaze of gratinude, beyond any shadow
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of doubt, that there is not, has never been, and could not ever
be, any separation: between student and master, berween the
master's wisdom mind and the nature of the student’s mind.

Dudjorm Rinpoche, in his famous declararion of realizarion,
Wrote:

Stuce pure awaresiess of nowness is the real buddha,

I openviess and contentment | found the Lama in my heart.

When we realize ihis unending nawmal wind is the very watre of
the Lama,

Then there is no need for anached, grasping, or weeping prayers
or artifical complaints,

By simply relaxing m this wnconmnved, open, and nawral staze,

We obiin the Blessing of aimless self-liberavion of wharever arnses,

When you have fully recognized that the nature of your
mind is the same as that of the master, [rom then on you and
the master can never be separate because the masrer is one
with the nature of your mind, always present, as it is.
Remember Lama lseten, whom | had watched dying as a
child? When given the chance to have his master physically
present at his deathbed, he said: “With the master, there’s no
such thing as distance.”

When, like Lama Tseten, vou have recognized that the mas-
ter and you are inseparable, an enormous grafitude and sense
of awe and homage is born in you. Dudjom Rinpoche calls this
“the homage of the View.” It is a devoton that springs sponta-
neausly from seeing the View of the natire of mind.

For me there were many other moments of introduction: in
the reachings and initiations, and later [ received the introduc
tion from my other masters. Alter Jamyang Khyense passed
away, Dudjom Rinpoche held me in his love and rook care of
me, and [ served as his translator for a number of years. This
opened another phase of my life.

Dudjom Rinpoche was one of Tibet's most famous masters
and mystics, and a renowned scholar and author. My master
Jamyang Khyenrse always used ro ralk abour how wonderful
a master Dudjom Rmpoche was, and how he was the living
representative of Padmasambhava in this age. Therefore I had
a profound respect for him, although I had no personal con-
nection with him or experience ol his teaching. One day, alter
my master had died, when [ was in my early twenties, | paid
a countesy call on Dudjom Rinpoche at his home in
Kalimpong, a hill-sration in the Himalayas.
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When I arrived | found that one of his first American stu-
dents was there, receiving some instruction. She was having a
very [rustrating time, as there was no translator with English
good enough ro rranslare reachings on the narure of mind.
When he saw me come in, Dudjom Rinpoche said: “Oh! You
are here. Good! Can you translate for her?” So I sat down and
began to translate. In one sitting, in the course of about an
hour, he gave an amazing teaching, one that embraced every-
thing. I was so moved and inspired there were tears in my
eyes. | realized that this was what Jamyang Khyentse had
mearnt.

Immediately afterward, I requested Dudjom Rinpoche to
give me teachings. [ would go to his house every afrernoon
and spend several hours with him. He was small, with a beau-
tiful and gente [ace, exquisite hands, and a delicate, almost
feminine, presence. He wore his hair long and tied up like a
yogin in a knot; his eyes always glittered with secret amuse-
ment. His voice seemed the voice of compassion itself, soft
and a little hoarse. Dudjom Rinpoche would sit on a low seat
covered with a libetan carpet, and [ sat just below him. I will
always remember him sitting there, the late sun streaming in
through the window behind him.

Then one day, when I was receiving the reaching and prac
ticing with him, I had the most astounding experience. Every-
thing I had ever heard about in the teachings seemed to be
happening to me—all the material phenomena around us were
dissolving—I became so excited and stammered:

“Rinpache ... Rinpoche . . . i's happening!” [ will never for-
get the look ol compassion on his face as he leaned down
toward me and comloned me: “It’s all righe. .. it’s all right.
Don’t get too excited. In the end, its neither good nor bad .. .7
Wonder and bliss were beginning to carry me away, but
Dudjom Rinpoche knew that although good experiences can
be useful landmarks on the path of meditadon, they can be
traps if attachment enters in. You have to go beyond them
into a deeper and more stable grounding: It was to that
grounding rhar his wise words broughr me.

Dudjom Rinpoche would inspire again and again the real-
ization of the nature of mind through the words of the teach
ing he gave; the words themselves kindled glimpses of the real
experience. For many years, every day, he would give me the
instructions on the nature of mind known as the “pointing
out” instructions. Although 1 had received all the essential
fraining from my master Jamyang Khyentse like a seed, it was
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Dudjom Rinpoche who had watered it and made it blos-
som. And when I began to teach, it was his example that
inspired me.

THE MIND AND THE NATURE OF MIND

The stll revelutionary insight of Buddhism is thar fife and
death are in the mind, and nowhere else. Mind is revealed as the
universal basis ol experience—the creator of happiness and the
creator of sullering, the creator of what we call lile and what
we call dearh.

There are many aspects to the mind, but two stand out
The first 1s the ordinary mind, called by the Tibetans sem. One
master defines ir: “Thatr which possesses discriminating aware-
ness, that which possesses a sense ol dualicy—which grasps or
rejects something external—that is mind. Fundamentally it is
that which can associate with an ‘other—with any ‘some-
thing,” that is perceived as different from rhe perceiver.”™ Sem
is the discursive, dualistic, thinking mind, which can cnly
function in relation to a projected and falsely perceived exter-
nal reference point.

So sem is the mind that thinks, plots, desires, manipulates,
that flares up in anger, that creates and indulges in waves of
negative emotions and thoughts, that has ro go on and on
asserting, validating, and confirming its “existence” by frag
menting, conceptualizing, and solidifying experience. The ordi-
nary mind is the ceaselessly shitting and shittless prey of
external influences, habitual tendencies, and conditioning: The
masters liken sem o a candle [ame in an open doorway, vul-
nerable to all the winds of circumstance.

Seen [rom one angle, sem is [ickering, unstable, grasping,
and endlessly minding others’ business; its energy consumed
by projecting ourwards. I think of it sometimes as a Mexican
jumping bean, or as a monkey hopping restlessly from branch
to branch on a tree. Yet seen in another way, the ordinary
mind has a [alse, dull stability, a smug and sell-protective iner-
ria, a stone-like calm of ingrained habirs. Sem is as cunning as
a crooked politician, skeptical, distrustful, expert at trickery
and guile, “ingenious,” Jamyang Khyentse wrote, “in the games
of deception.” It is within the experience of this chaotic, con-
lused, undisciplined, and repetitive sem, this ordinary mind,
that, again and again, we undergo change and death.

Then there is the very nature of mind, its innermost
essence, which is absolurely and always untouched by change
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or death. At present it is hidden within our own mind, our
sem, enveloped and obscured by the mental scurry of our
thoughts and emotions. Just as clouds can be shilied by a
strong gust of wind o reveal rhe shining sun and wide-open
sky, so, under certain special circumstances, some inspiration
may uncover for us glimpses of this nature of mind. These
glimpses have many depths and degrees, but each of them
will bring some light ol understanding, meaning, and [reedom.
This is because the nature of mind is the very root itsell of
understanding. In Tibetan we call it Rigpa, a primordial, pure,
pristine awareness that is at once intelligent, cognizant, radi
ant, and always awake. It could be said to be the knowledge
of knowledge itself.?

Do not make rhe mistake of imagining that the nature of
mind is exclusive to our mind only. It is in fact the nature of
everything. It can never be said too often that to realize the
nature of mind is to realize the nature of all things.

Saints and mysrics throughout history have adorned their
realizations with different names and given them different
faces and interpretations, but what they are all fundamentally
experiencing is the essential nature of the mind. Christians and
Jews call it “God”; Hindus call it “the Sell,” “Shiva,” “Brah-
man,” and “Vishnu”; Suli mystics name it “the Hidden
Essence”; and Buddhists call it “buddha nature.™ At the hean
of all religions 1s the certainty that there 1s a fundamental
truth, and that this life is a sacred opportunity to evolve and
realize it.

When we say Buddha, we narurally think of the Indian
prince Gautama Siddhartha, who reached enlightenment in the
sixth century B.C., and who raught the spiritual path [ollowed
by millions all over Asia, known today as Buddhism. Buddha,
however, has a much deeper meaning. It means a person, any
person, who has completely awakened from ignorance and
opened to his or her vast potential of wisdom. A buddha is
one who has brought a final end to suffering and frustration,
and discovered a lasting and deathless happiness and peace.

Bur for many of us in this skeprical age, this srare may
seemn like a fantasy or a dream, or an achievement far beyond
our reach. It is important to remember always that Buddha
was a human being, like vou or me, He never claimed divin-
ity, he merely knew he had the buddha nature, the seed ol
enlightenment, and that everyone else did too. The buddha
nature is simply the birthright of every sentient being, and 1
always say, “Our buddha narure is as good as any buddha’s
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buddha nature.” This is the good news that the Buddha
brought us from his enlightenment in Bodhgaya, and which
many people [ind so inspiring. His message—ihat enlighienment
ts within the reach of all—holds our rremendous hope. Through
practice, we too can all become awakened. If this were not
true, countless individuals down to the present day would not
have become enlightened.

It is said that when Buddha attained enlightenment, all he
wanted to do was o show the rest of us the nature of mind
and share completely what he had realized. But he also saw,
with the sorrow of infinite compassion, how ditficult it would
be for us to understand,

Tor even though we have the same inner nature as Buddha,
we have not recognized it because it is so enclosed and
wrapped up in our individual ordinary minds. Imagine an
empty vase. The space inside is exactly the same as the space
owside. Only the [ragile walls of the vase separate one [rom
the other. Our buddha mind is enclosed within the walls of
our ordinary mind. But when we become enlightened, it is as
if that vase shatters into pieces. The space “inside” merges
instantly into the space “outside.” They become one: There
and then we realize they were never separate or dillerent;
they were always the same.

THE SKY AND THE CLOUDS

So whatever our lives are like, our buddha nature is always
there. And it is always perfect. We say that not even the Bud-
dhas can improve it in their infinite wisdom, nor can sentient
beings spoil it in their seemingly infinite conlusion. Our true
nature could be compared to the sky, and rhe conlusion of the
ordinary mind ro clouds. Some days the sky is completely
obscured by clouds. When we are down on the ground, look-
ing up, it is very difficult to believe there is anything else there
but clouds. Yet we only have to fly in a plane to discover up
above a limitless expanse ol clear blue sky. From up there the
clouds we assumed were everyrhing seem so small and so far
away down below.

We should always try and remember: the clouds are not
the sky, and do not “belong” to it. They only hang there and
pass by in their slightly ridiculous and non-dependent [ashion.
And they can never stain or mark the sky in any way.

So where exactly is this buddha nature? It is in the sky-like
narure of our mind. Utrerly open, free, and limitless, ir is
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tundamentally so simple and so natural that it can never be
complicated, corrupted, or stained, so pure that it is beyond
even the concept ol purity and impurity. To talk ol this nature
of mind as sky-like, of course, 1s only a meraphor thar helps
us o begin to imagine its all-embracing boundlessness; for the
buddha nature has a quality the sky cannot have, that of the
radiant clarity of awareness. As it is said:

It is simply your flawless, present avareness, copnizant and empty,

saked and awake.

Dudjom Rinpoche wrote:

No words can describe it

Neo example can point 10 if
Samsara does not make 1t worse
Nirvesta does ot ymake it beuer
It has never been born

It has never ceased

It has never been liberared

It has never been deluded

It has never exisied

It has never been vonexistent

It has no limits at all

It does mot fall into any kind of category.

Nyoshul Khenpo Rinpoche said:

FProfound and wanauil, free from complexiv,
Uncompounded luminous clanty,

Bevoud the mind of conceptual ideas;

This 1s the depth of the mind of the Victorious Ones.
Tu this there is not a thing 10 be removed,

Neor anydiing that needs to be added,

It is werely the immaculate

Looking neturally at itself*

THE FOUR FAULTS

Why is it that people should find it so difficult even to con-
ceive ol the depth and glory ol the nature of mind? Why does
it seem to many such an outlandish and improbable idea¥

The: teachings speak of four faults, which prevent us [rom
realizing the narure of mind nghr now:
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1. The nature of mind is just too clese to be recognized. Just
as we are unable ro see our own lace, mind linds it difficule to
look into its own nature.

2. It is oo profound for us ro fathom. We have no idea how
deep it could be; if we did, we would have already, to a cer-
tain extent, realized it.

3. It is toa easy for us to believe. In reality, all we need do
is simply to rest in the naked, pure awareness ol the nature of
mind, which is akways present.

4. 1t 1s too wosderful lor us to accommodate. The sheer
immensity of it is too vast to fit into our narrow way of
thinking. We just can't believe it. Nor can we possibly imagine
thar enlightenment is the real nature of our minds.

[[ this analysis ol the [our [aults was wue in a civilization
like Tiber, devoted almost entirely to the pursuit of enlighten
ment, how much more strikingly and poignantly true must i
be of modem avilization, which is largely devoted to the pur
suit of the cult of delusion. There is no general information
abourt the nature of mind. It is hardly ever written about by
writers or intellectuals; modern philosophers do not speak of it
directly; the majority of scientists deny it could possibly be
there at all. It plays no part in popular culture: No one sings
about it; no one talks about it in plays; and it's not on TV. We
are actually educated into believing that nothing is real beyond
what we can perceive with our ordinary senses.

Despite this massive and nearly all-pervasive denial of its
existence, we still sometimes have Heeting glimpses of the
nature of mind. These could be inspired by a certain exalting
piece of music, by the serene happiness we sometimes [eel in
nature, or by the most ordinary everyday situation. They
could arise simply while watching snow slowly dnfting down,
or seeing the sun rising behind a mountain, or warching a
shaft of light falling into a room in a mysteriously moving
way. Such moments of illumination, peace, and bliss happen
to us all and stay strangely with us.

I think we do, somenmes, half understand rhese glimpses,
but modem culture gives us no context or framework in
which to comprehend them. Worse still, rather than encourag
ing us to explore these glimpses more deeply and discover
where they spring [rom, we are told in both obvious and
subtle ways to shut them out. We know that no one will take
us seriously if we try to share them. So we ignore what could
be really the most revealing expeniences of our lives, if only
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wre understood them. This is perhaps the darkest and most
disturbing aspect of modern civilization—its ignorance and
repression of who we really are.

LOOKING IN

Let’s say we make a complete shift. Let’s say we turn away
lrom looking in only one direction. We have been taught to
spend our lives chasing our thoughts and projections. Even
when “mind” is talked about, what is relerred o is thoughts
and emotions alone; and when our researchers study whar
they imagine to be the mind, they look only at its projections.
No one ever really looks mto the mind iself, the ground from
which all these expressions arise; and rhis has tragic conse-
quences. As Padmasambhava said:

Eves thought thar whick is usually cafled “wmind” is widely
esteemed and much discussed,

Still it is not undersiood or it is wrongly wndersiood or it 1s wnder-
stood in a one-sided wmanwer only,

Since it is wot undersiood correcily, just as it is in itself,

There come ivio existence inconceivable numbers of philosophical
ideas aud assertions.

Furthermore, since ordinary individuals do wot undersiand 1,

They do not recognize their own nature,

And so they continme 10 wander asmong the six destnies of rebirth
within the three worlds, and thus experience suffering,

Therefore, not undersianding vour own mind is a very grievous
faui?

How can we now wurn this situation around? [r is very simple.
Our minds have rwo positions: looking out and looking in.

Let us now look in.

I'he diflerence that this slight change in orientation could
make is enormous, and mighr even reverse those disasters rhar
threaten the world. When a much larger number of people
know the nature of their minds, they'll know also the glorous
nature of the world they are in, and struggle urgently and
bravely to preserve it. It's interesting that the word [or “Bud-
dhist” in libetan is #angpa. It means “inside-er”: someone who
geeks the truth not owside, bur within the nature of mind. All
the reachings and training in Buddhism are aimed ar rhar one
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Bringing the Mind Home

OVER 2,500 YEARS AGO, a man who had been
searching for the truth for many, many lifetimes came to a
quiet place in northern India and sat down under a wee. He
continued to sit under the tree, with immense resolve, and
vowed not to ger up until he had found the rruth. At dusk, it
is said, he conquered all the dark forces of delusion; and early
the next morning, as the star Venus broke in the dawn sky,
the man was rewarded for his age-long patience, discipline,
and flawless concentration by achieving the final goal of
human existence, enlightenment. At that sacred moment, the
earth itsell shuddered, as il “drunk with bliss,” and as the
scriptures tell us, “No one anywhere was angry, ill, or sad; no
one did evil, none was proud; the world became quite quiet,
as though it had reached full perfection.” This man became
known as the Buddha. Here is the Vietnamese master Thich
Nhar Hanh's beauriful description of the Buddha's enlighten-
ment:

Gantiama [elt as though a prison wlich had confined him for thou-
sands of lfetimes had broken open. Ignorance had been the jal-
keeper. Because of ignorance, his wnind had been obscured, just like
the woon and stars hidden by the storm clouds. Clouded by end-
less waves of deluded thouglns, the wind had falsely divided real-
ity into subject and objeci, self and others, exisience and
nonexistence, birth and death, and from these discriminations arose
wrong views—ihe prisons of feelings, craving, grasping, and
becoming. The suffering of birth, old age, sickwess, and death only
wade the prison walls thicker. The only thing w do was w seize
the failkeeper and see lis wrue face. The jailkeeper was igno-
tasce. . .. Once the failkeeper was gove, the jail would disappear
and never be rebuilt again.!
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mally” operate, for it is a state tree of all cares and concerns,
in which there is no competition, no desire (o possess or grasp
at anything, no intense and anxious struggle, and no hunger 1o
achieve: an ambirionless stare where there is neither accep
tance nor rejection, neither hope nor fear, a state in which we
slowly begin to release all those emotions and concepts that
have imprisoned us into the space of natural simplicity.

The Buddhist meditation masters know how lexible and
workable the mind is. I we train it, anything is possible. In
lact, we are already perlectly wained by and [or samsara,
rrained ro ger jealous, trained to grasp, trained ro be anxious
and sad and desperate and greedy, trained to react angrily to
wharever provokes us. We are trained, in fact, to such an
extent thar these negative emotions rise spontaneously, with-
ouL our even trying to generate them. So everything is a ques-
tion of training and the power of habit. Devote the mind to
confusion and we know only too well, il we're honest, thar it
will become a dark master of confusion, adepr in its addic
tions, subtle and perversely supple in its slaveries. Devote it in
meditation to the task of freeing itself from illusion, and we
will find that, with time, patience, discipline, and the right
training, our mind will begin to unknot itsell and know its
essential bliss and clarity.

“Training” the mind does not in any way mean lorcibly
subjugating or brainwashing the mind. To tram the mind 15
first to see directly and concretely how the mind functions, a
knowledge that you derive from spiritual teachings and
through personal experience in mediration practice. Then you
can use that understanding to tame the mind and work with it
skilllully, to make it more and more pliable, so that you can
become master ol your own mind and employ it to its [ullest
and most benehcial end.

The eighth-century RBuddhist master Shantideva said:

If this elephant of mind is bound on all sides by the cord of mind-
fulness,

All fear disappears and complewe happiness comes.

All entemies: all the tigers, lions, elephants, bears, serpents [of our
emotions|;?

And all the keepers of hell; the demons and the forrors,

All of these are bound by the mastery of vour mind,

And by the wming of thar one mind, all are subdued,

Because from the mind are devived all fears and immeasurable
sorrows.”
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Just as a writer only learns a spontaneous freedom of
expression alter years ol often grueling study, and just as the
simple grace of a dancer is achieved only with enormous,
patient efforr, so when you begin ro understand where medi
tation will lead vou, you will approach it as the greatest
endeavor of your life, one that demands of you the deepest
perseverance, enthusiasm, intelligence, and discipline.

THE HEART OF MEDITATION

The purpose of meditation is ro awaken in us the sky like
nature of mind, and to introduce us to that which we really
are, our unchanging pure awareness, which underlies the
whole of life and death.

In the stillness and silence ol meditation, we glimpse and
return to that deep inner nature thar we have so long ago lost
sight of amid the busyness and distraction of our minds. Isn"
it extraordinary that our minds cannot stay still for longer than
a few moments without grasping after distraction; they are so
restless and preoccupied that sometimes [ think that, living in
a city in the modern world, we are already like the tormented
beings in the intermediate state alter death, where the con-
sciousness is said o be agonizingly restless. According 1o some
authorities, up to 13 percent of people in the United States
suffer from some kind of mental disorder. What does that say
about the way we live?

We are fragmented into so many different aspects. We
don't know whao we really are, or what aspects of ourselves
we should identify with or believe in. So many contradictory
voices, dictates, and feelings fight for control over our inner
lives thar we lind ourselves scatered everywhere, in all direc-
fions, leaving nobody ar home.

Meditation, then, is bringing the mind home.

In the teaching of Buddha, we say there are three things that
make all the difference between your meditation being merely
a way of bringing remporary relaxation, peace, and bliss, or of
becoming a powerlul cause [or your enlightenment and the
enlightenment of others. We call them: “Good in the Begin-
ning, Good in the Middle, and Cooed at the End.”

Good in the Beginning springs from the awareness thar we
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and all sentient beings fundamentally have the buddha nature
as our innermost essence, and that to realize v is 1o be [ree of
ignorance and to put an end, [inally, wo sullering. So each vime
we begin our pracrice of mediranon, we are moved by this,
and inspire ourselves with the motivation to dedicate our prac-
tice, and our life, to the enlightenment of all beings in the spirit
of this prayer, which all the buddhas of the past have prayed:

By the power and the wuth of ihis pracice:

May alf sentient beings enfoy happiness and the causes of
happiness;

May they be free from suffering and the causes of suffering;

May they wever be separated from the great happiness devoid of
suffering,

And wmay they dwell in the great equanimity thai is free from
atiachment and aversion.

Good in the Muldle 1s the frame of mind with which we
enter into the heart of the practice, one inspired by the realiza-
tion of the nature of mind, from which arises an atitude of
nongrasping, free of any conceptual reference whatsoever, and
an awareness that all things are inherently “empty,” illusory,
and dreamlike.

Good at the Fnd 1s the way in which we bring our meditation
to a close by dedicating all its ment, and praying with real fer
vor: “May whatever merit that comes from this practice go
toward the enlightenment of all beings; may it become a drop
in the ocean of the activity of all the buddhas in their tireless
work [or the liberation of all beings.” Merit is the positive
power and beneli, the peace and happiness that radiate from
your practice. You dedicate this merit for the long-term, ultimare
benetit of beings, for their enlightenment. On a more immediate
level, vou dedicate it so that there may be peace in the world,
so that everyone may be entirely free of want and illness and
experience total well-being and lasting happiness. Then, realiz-
ing the illusory and dreamlike nature ol reality, vou refllect on
how, in the deepest sense, you who are dedicanng your prac
tice, those to whom you are dedicating it, and even the very act
of dedication are all inherently “empty” and illusory. This is said
in the teachings to seal the meditation and ensure rthar none of
its pure power can leak or seep away, and so ensure that none
of the merit of your practice is ever wasted.

These three sacred principles—the skdlfu! motivation, the atti-
rude of nongrasping thar secures the practice, and the dedicarion
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that seals it—are what make your meditation truly enlighten-
ing and powerlul. They have been beautifully described by the
great Tibetan master Longchenpa as “the hean, the eve, and
the life-foree of rmue pracrce.” As Nyoshul Khenpo says: “To
accomplish complete enlightenment, more than this is not nec-
essary: but less than this is incomplete.”

THE PRACTICE OF MINDFULNESS

Meditation is bringing the mind back home, and this is [irst
achieved through rhe practice of mindfulness.

Once an old woman came o Buddha and askeed him how
to meditate. [e told her to remain aware of every movement
of her hands as she drew the water from the well, knowing
that il she did, she would soon lind hersell in that state of
alert and spacious calm that is meditation.

The practice of mindlulness, of bringing the scattered mind
home, and so of bonging the different aspects of our being
mto focus, is called “Peacefully Remaining” or “Calm Abiding.”
This is the first practice on the Buddhist path of meditadon,
and it is known as shamatha in Sanskrirt, shyiné in Tibetan.
Calm Abiding accomplishes several things. First, all the [rag-
mented aspeas of ourselves, which have been at war, seule
and dissolve and become [riends. In that seitling we begin to
understand ourselves more, and sometimes even have glimpses
of the radiance of our fundamental nature.

Next, the practice of mindfulness defuses our negativity,
aggression, pain, suffering, and frustration, which may have
been gathering power over many liletimes. Rather than sup-
pressing emotions or indulging in them, here it is important 1o
view them, and your thoughts, and whatever arises with an
acceprance and a generosity that are as open and spacious as
possible.

Gradually, as you remain open and mindful, and use one of
the techniques that | will explain later to focus your mind
more and more, your negatvity will slowly be delused; you
begin ro feel well in your being, or as the French say, e bien
dans sa peay (well in your own skin). From this comes release
and a profound ease. [ think of this practice as the most effec
Hve form of therapy and self-healing.

Then, this practice unveils and reveals your essential Good
Heart, because it dissolves and removes the unkindness or the
harm in you. Only when we have removed the harm in our-
selves do we become mmuly useful to others. Through the prac
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Rest in natural great peace.

Above all, be at ease; be as natural and spacious as possi-
ble. Slip quietly out of the noose ol your habitual anxious
self, release all grasping, and relax into your rrue narure.
Think of your ordinary, emotional, thought-ridden self as a
block of ice or a slab of butter left out in the sun. If you are
feeling hard and cold, let this aggression melt away in the
sunlight ol your meditation. Let peace work on you and
enable you to gather your scattered mind into the mindful-
ness of Calm Abiding, and awaken in you the awareness and
msight of Clear Seeing. And you will find all your negariviry
disarmed, your aggression dissolved, and your confusion
evaporating slowly, like mist mto the vast and stainless sky of
your absolute nature.”

Cuietly sitting, body still, speech silent, mind at peace, let
thoughts and emotions, whatever arises, come and go, with
out clinging to anything.

What does this state feel like? Dudjom Rinpoche used o
say, imagine a man who comes home after a long, hard day’s
work in the fields and sinks into his favorite chair in front of
the fire. He has been working all day and he knows he has
achieved what he wanted to achieve; there is nothing more
o worry about, nothing lelt unaccomplished, and he can let
go completely of all his cares and concemns, content, simply,
to be.

So when you meditate, it is essential to create the right inner
environment of the mind. All effort and struggle come from not
being spacious, and so crearing that right environment is vital
lor your meditation truly to happen, When humor and spa-
ciousness are present, meditation arises effonlessly.

Sometimes when [ meditate, [ don’t use any particular
methad. 1 just allow my mind to rest, and bnd, especally
when [ am inspired, that I can bring my mind home and
relax very quickly. | sit quietly and rest in the nature of
mind; [ don’t question or doubt whether I am in the “cor-
rect” state or not. There is no elfort, only rich understanding,
wakefulness, and unshakable cerrainty. When [ am in the
nature of mind, the ordinary mind is no longer there. There
is no need to sustain or confirm a sense of being: 1 simply
am. A fundamental trust is present. There is nothing in par-
ticular to do.
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METHODS IN MEDITATION

IF your mind is able to settle naturally of its own accord,
and if you find you are inspired simply to rest in its pure
awareness, then you do not need any method ol meditation.
In fact, it might even be unskillful when yvou're in such a state
to try to employ one. However, the vast majority of us find it
difficult to arrive at that state straight away. We simply do not
know how to awaken it, and our minds are so wild and so
distracted that we need a skillful means, a method 1o evoke it

By “skillful” I mean that you bring together your under
standing of the essential nature of your mind, your knowledge
of your own various, shifting moods, and the insight you have
developed through your practice into how to work with your-
sell, [rom moment o moment. By bringing these wgether,
vou learn the art of applying whatever method is appropriate
for any particular situation or problem, to translorm that envi-
ronment of your mind.

Bur remember: A merhod is only a means, #or the mecira
tion itself. It is through practicing the method skillfully that
you reach the perfection of that pure state of total presence
which is the real meditation.

‘There is a revealing Tibetan saying, “Gompa wa vin, kompa
yir,” which means lierally: “Meditation” is not; ‘getring used
to' is.” It means that meditation is nothing other than getting
used to the practice of meditation. As it is said, “Meditation is
not striving, but naturally becoming assimilated into it.” As
you continue to practice the method, then meditation slowly
arises. Meditation is not something that vou can “do”; it is
something that has to happen spontaneously, only when the
practice has been perfected.

However, for meditation to happen, calm and auspicious
conditions have to be created. Before we have mastery over
our mind, we need first to calm its environment. At the
moment, mind is like a candle Hame: unstable, Hickering, con-
stantly changing, fanned by the violent winds of our thoughts
and emotions. The Hame will only burn steadily when we can
calm the air around it; so we can only begin to glimpse and
rest in the nature of mind when we have stlled the murbulence
of aur thoughts and emotions. On the other hand, once we
have found a stability in our meditation, noises and distur-
bances of every kind will have far less impact.

In the West, peaple tend to be absorbed by what I would
call the “technology of meditation.” The modern world, alter
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all, is fascinated by mechanisms and machines, and addicted
to purely practical formulae. But by far the most imponant
leature o meditation is not the wechnique, but the spirit the
skillbul, inspired, and crearive way in which we pracrice,
which could also be called “the posture.”

THE POSTURE

The masters say: “I[ you create an auspicious condition in
your body and your environment, then meditation and realiza-
Hon will auromatcally arise.” Talk abour posture is nor eso
teric pedantry; the whole point of assuming a correct posture
1S to create a more inspinng environment for meditation, for
the awakening of Rigpa. There is a connection berween the
posture of the body and the aritude of the mind. Mind and
body are interrelated, and meditation arises naturally once
your posture and atritude are inspired.

If you are sitting, and your mind is not whaolly in fune with
your body—if you are, for instance, anxious and preoccupied
with something—then your body will experience physical dis-
comfort and difficulties will arise more easily. Whereas if your
mind is in a calm, inspired state, it will inlluence yvour whole
posture, and you can sit much more naturally and elfortdessly.
So it is very important to unite the posture of your body and
the confidence that anses from your realization of the nature
of mind.

The posture | am going to explain to you may ditter
slightly from others you may be used to. It comes from the
ancient teachings of Dzogchen and is the one my masters
taught me, and I have [ound it extremely powerful.

In the Dzogchen reachings it is said thar your View and your
posture should be Tike a mountain. Your View is the summa
Hon of your whole understanding and insight into the nature
of mind, which you bring to your meditation. So your View
translates into and inspires vour posture, expressing the core of
your being in the way you sit

Sir, then, as if you were a mountain, with all the unshakable,
steadfast majesty of a mountain. A mountam is completely nat-
ural and at ease with itself, however strong the winds that bat
ter it, however thick the dark clouds that swirl around its peak.
Sitting like a mountain, let your mind rise and [ly and soar.

The most essential point of this posture is to keep the back
straight, like “an arrow” or “a pile of golden coins.” The “inner
energy,” or prasa, will then How easily through rhe subtle
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channels of the body, and your mind will find its true state of
rest. Don't force anything. The lower part of the spine has a
natural curve; it should be relaxed but upright. Your head
should be balanced comfomably on your neck. Ir is your
shoulders and the upper part of your trso that carry the
strength and grace of the posture, and they should be held in
strong poise, but without any tension.

Sit with your legs crossed. You do not have to sit in the
full-lotus posture, which is emphasized more in advanced
yoga practice. The crossed legs express the unity of lile and
death, good and bad, skillful means and wisdom, masculine
and feminine principles, samsara and #irvara; the humor of
nonduality, You may also choose to sit on a chair, with vour
legs relaxed, but be sure always to keep vour back straight.’

[n my tradition of meditation, your eyes should be kept
open: this is a very imponant point. If you are sensitive to dis
turbances [rom owside, when you begin o practice you may
find it helphul to close your eyes for a while and quietly turn
within.

Once you feel established in calm, gradually open your
eyes, and vou will find vour gaze has grown more peaceful
and tranquil. Now look downwards, along the line ol your
nose, at an angle ol about 45 degrees in [ront of you. One
practical tip in general is that whenever your mind is wild, i
is best to lower your gaze, and whenever it is dull and sleepy,
to bring the gaze up.

Once your mind is calm and the clarity of insight begins to
arise, you will feel free ro bring vour gaze up, opening vour
eves more and looking into the space directly in [ront of you.
This is the gaze recommended in the Dzogchen practice.

In the Dzogchen teachings it is said that vour meditaton and
vour gaze should be like the vast expanse of a great ocean: all
pervading, open, and limitless. Just as your View and posture
are inseparable, so vour meditation inspires your gaze, and
they now merge as one.

Do not [ocus then on anything in particular; instead, turn
back into yourself slightly, and ler your gaze expand and
become more and more spacious and pervasive. You will dis-
cover now that your vision itself becomes more expansive,
and that there is more peace, more compassion in your gaze,
more equanimity, and more poise.

The Tibetan name of the Buddha of Compassion is
Chenrézig. Chen is the eye, ¢ is the comer of the eye, and zgg
means “see.” This signifies thar with his compassionate eyes
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Chenrézig sees the needs of all beings. So direct the compas-
sion that radiates [rom your mediration, soltly and gently,
through your eves, so that vour gaze becomes the very gaze
of compassion irself, all pervasive and oceanlike.

There are several reasons for keeping the eyes open. With
the eyes open, you are less likely to fall asleep. Then, medita
tion is not a means of running away from the world, or of
escaping [rom it into a trancelike experience ol an altered state
ol consciousness. On the contrary, it is a direct way to help us
truly understand ourselves and relate 1o life and the world.

Therefore, in mediration, you keep your eyes open, not
closed. Instead of shutting out life, you remain open and at
peace with everything. You leave all vour senses— hearing,
seeing, feeling—just open, naturally, as they are, withour
grasping alter their perceptions. As Dudjom Rinpoche said:
“Though dilferent forms are perceived, they are in essence
empty; vet in the emptiness one perceives forms. Though dif-
ferent sounds are heard, they are empty; yer in the emptiness
one perceives sounds. Also different thoughts anse; they are
empty, vet in the emptiness one perceives thoughts.” What-
ever you see, whatever you hear, leave it as it is, without
grasping. Leave the hearing in the hearing, leave the seeing in
the seeing, withour letting your avachment enter into the per
cepion.

According to the special luminosity practice of Dzogchen,
all the light of our wisdoem-energy resides in the heart center,
which is connected through “wisdom channels” to the eves.
The eyes are the “doors” of the luminosity, so you keep them
open, in order not to block these wisdom channels.®

When you meditate keep yvour mouth slightly open, as il
abour to say a deep, relaxing “Aaaah.” By keeping the mouwth
shightly open and breathing mainly through the mouth, it 1s
said that the “karmic winds” that create discursive thoughts
are normally less likely to arise and create obstacles in your
mind and meditation.

Rest vour hands comfonably covering your knees. This is
called rhe “mind in comforr and ease” posture.

There is a spark of hope, a playfil humor, about this postire
that lies in the secret understanding that we all have the bud-
dha nature. So when you assume this posture, you are play-
fully imirating a buddha, acknowledging and giving real
encouragement to the emergence of your own buddha nature.
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You begin in fact to respect yourselt as a potential buddha. At
the: same nme, you stll recognize your relative condition. Bul
because vou have let yoursell be inspired by a joylul trust in
your own true bucdha narure, you can accept your negarive
aspects more easily and deal with them more kindly and with
more humor. When you meditate, then, invite yourself to feel
the self-esteem, the dignity, and strong humility of the buddha
that you are. | olten say that il you simply let yoursell be
inspired by this joylful trust, it is enough: out of this under-
standing and conlidence meditation will naturally arise.

THREE METHODS OF MEDITATION

The Buddha raught 84,000 different ways to tame and
pacily the negative emotions, and in Buddhism there are
countless methods ol meditation. [ have found three medita
tion techniques that are particularly effective in the modern
world and that anyone can practice and benehit from. They
are using an object, reciting a mantra, and “watching” the

breath.

1. Using an Object

The [lirst method is 1o rest the mind lightly on an object.
You can use an object of natural beauty that invokes a special
teeling of inspiranion for you, such as a Hower or crystal. But
something that embodies the truth, such as an image of the
Buddha, or Christ, or particularly your master, is even more
powerful. Your master is your living link with the truth; and
because ol your personal connection to vour master, just see-
ing his or her lace connects you to the inspiration and truth of
YOUr OWN Nature.

Many people have found a particular connection with the
picture of the statue of Padmasambhava called “Locks Like
Me,” which was made from life and blessed by him in the
eighth century in libet. Padmasambhava, by the enormous
power of his spiritual personality, brought the teaching of
Buddha ro Tiber. e is known as rhe “second Buddha™ and
affectionately called “Guru Rinpoche,” meaning “Precious
Master,” by the Tibetan people. Dilgo Khyentse Rinpoche said:
“There have been many incredible and incomparable masters
lrom the noble land of India and libet, the Land of Snows,
yet of them all, the one who has the greatest compassion and
blessing toward beings in this difficulr age is Padmasambhava,
who embodies the compassion and wisdom of all the buddhas.



FPadmasambhava: “Looks Like Me.” Padmasambhava, the “Precous Master,”
“Guru Rinpocke,” is the founder of Tiberan Buddlism and the Buddha of our
time. It s believed thay on seeing this svame ar Samye in Tiber, where it was

made in the eighth century, ke remarked, "It looks like me” and then blessed

i1, saying, “Now it &5 the same as mel”
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One of his qualites is that he has the power to give his bless-
ing instantly 1o whoever prays to him, and whatever we may
pray [or, he has the power w grant our wish immediately.”

Inspired by this, ix a copy of this picrure at your eye level
and lightly set your attention on his face, especially on the
gaze of his eyes. There is a deep stillness in the immediacy of
that gaze, which almost bursts out of the photograph to carry
you into a state ol awareness without clinging, the state ol
meditation. Then leave your mind quietly, at peace, with
Padmasambhava.

2. Reciting a Manira

A second technique, used a grear deal in Tibetan Buddhism
(and also in Sufism, Orthadox Christianiry, and Hinduism), is
uniting the mind with the sound of a mantra. The delinition
of mantra is “that which protects the mind.” That which pro
tects the mind from negativity, or that which protects you
tfrom your own mind, is called mantra.

When you are nervous, disoriented, or emotionally fragile,
chanting or reciting a mantra inspiringly can change the state
of your mind completely by transforming its energy and atmo-
sphere. How is this possibley Mantra is the essence ol sound,
and the embodiment of the truth in the form of sound. Fach
syllable is impregnated with spiritual power, condenses a spini-
tual truth, and vibrates with the blessing of the speech of the
buddhas. It is also said that the mind rides on the subtle
energy of the breath, the prana, which moves through and
purifies the subtle channels of the bady. So when you chant a
mantra, you are charging your breath and energy with the
energy of the mantra, and so working directly on your mind
and subtle body.

The mantra | recommend to my students 1s OM AT HUM
VAJRA GURU PADMA SIDDHI HUM (Tibetans say: Om Ah
Hung Benza Guru Péma Siddhi Hung), which is the mantra of
Padmasambhava, the mantra of all the buddhas, masters, and
realized beings, and so uniquely powerlul lor peace, [or heal-
ing, for manstormarion, and for protection in rhis violenr,
chaotic age.” Recite the mantra quietly, with deep attention,
and let your breath, the mantra, and your awareness become
slowly one, Or chant it in an inspiring way, and rest in the
profound silence that sometimes [ollows.

Even after a lifetime of being familiar with the practce, |
am stll sometimes astonished by the power of mantra. A few
years ago, [ was conducting a workshop for three hundred
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people in Lyons, France, mostly housewives and therapists. |
had been teaching all day, but they seemed really o want to
make the most of their tme with me and kept on asking me
questions, relentlessly, one afrer another. By the end of the
afternoon | was completely drained, and a dull and heavy
atmosphere had descended over the whole room. So I chanted
a mantra, this mantra | have taught you here. [ was amazed
by the ellect: In a [ew moments | [elt all my energy was
restored, the atmosphere around us was transformed, and the
whole audience seemed once again bright and enchanting. |
have had experiences like this time and time again, so [ know
it is not just an occasional “miracle”!

3. “Watching” the Breath

The third method is very ancient and [ound in all schools
ol Buddhism. It is to rest your attention, lightly and mindlully,
on the breath,

Breath s life, the basic and most fundamental expression of
our life. In Judaism ruak, “breath,” means the spint of God
that infuses the creation; in Chrisdanity also there is a pro-
found link between the Holy Spirit, without which nothing
could have lile, and the breath. In the teaching of Buddha, the
breath, or prana in Sanskrit, is said 1o be “the vehicle of the
mind,” because it is the prana that makes our mind move. So
when vou calm the mind by working skillfully with the
breath, you are simultaneously and automatically taming and
training the mind. Haven't we all experienced how relaxing it
can be, when life becomes stresshil, to be alane for a few
minutes and just breathe, in and out, deeply and quietly? Even
such a simple exercise can help us a great deal.

So when you meditate, breathe nacurally, just as you
always do. Focus your awareness lightly on the our-brearh.
When you breathe out, just How out with the out-breath.
Each time yvou breathe out, you are letting go and releasing all
your grasping. Imagine your breath dissolving into the all-
pervading expanse ol truth, Each time you breathe out and
before you brearhe in again, you will find rhar there will be a
natural gap, as the grasping dissclves.

Rest in that gap, in that open space. And when, naturally,
you breathe in, don't focus especially on the in-breath but go
on resting vour mind in the gap that has opened up.

When you are practicing, it's important not to get involved
in mental commentary, analysis, or internal gossip. Do not
mistake the running commentary in your mind (“Now I'm
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breathing in, now I'm breathing out”) for mindfulness; whar is
IMportant s pure presence.

Don't concentrate 1wo much on the breath. What is very
impornant, the masters always advise, is not to fixare while
practicing the concentration of Calm Abiding. That's why they
recommend you place about 25 percent of your attention on
mindfulness of the breath. But then, as you will discover,
mindfulness alone is not enough. While you are supposed to
be watching the breath, after only one or two minutes you
can lind yoursell playing in a [ootball game or starring in your
own film. S0 another 25 percent should be devored ro a con
tinucus and warchful awareness, one that oversees and checks
wherher you are stll mmdful of the breath. The remaining 50
percent of your attention is left abiding, spacicusly.

As you become more mindlul ol your breathing, you will
find thar you become more and more present, gather all your
scattered aspects back into yoursell, and become whole.

Rather than “watching” the breath, let yourself gradually
identify with it, as if you were becoming it. Slowly the breath,
the breather, and the breathing become one; duality and sepa-
ration dissolve.

You will find that this very simple process of mindlulness
lilers your thoughts and emotions. Then, as il you were shed
ding an old skin, something is peeled off and [reed.

The Three Methods in One

Each of these three methods forms a complete meditation
practice on its own. However, after many years of teaching, |
have found that what can be pardcularly eflective is to com-
bine them into one practice, in the order given here. First, res|
ing our mind on an object can ranslorm our outer
environment and acts on the level of form and the body. Sec
ond, reciting or chanting a mantra can purify our inner world
of sound, emotion, and energy. | hird, watching the breath can
pacify the innermost dimension of the mind, as well as the
prana, “the vehicle ol the mind.” So the three methods work,
in turn, on rhe three aspects thar we are composed of: body,
speech, and mmd. As you practice them, one leads into the next
and enables you to become steadily more peaceful and more
present.

Begin by resiug vour gaze on an object, say the photograph ol
Padmasambhava. Gaze into his face. A sacred image like this
actually transmits peace. The power ol its blessing brings such
serenity thar simply to look at it will calm your mind. Whar 1s
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picture in a camera will sharpen as you focus it, so the one-
pointedness of Calm Abiding allows an increasing clarity of
mind o arise. As obscurations are gradually removed and ego
ane irs grasping rendency begin o dissolve, Clear Seeing, or
“insight,” dawns. This is called vipashyana in Sanskrit, and
thakiong in Tibetan. At this point you no longer need the
anchor of remaining in nowness, and you can progress, mov-
ing on beyond your sell even, into that openness which is the
“wisdom that realizes egolessness.” This is what will uproot
delusion and liberate you from samsara.

As rhis Clear Seeing progressively deepens, it leads you ro
an experence of the intrinsic nature of reality, and of the
nature of your mind. When the cloud like thoughts and emo
Hons fade away, the sky-like narure of our true being is
revealed, and, shining [rom it, our buddha nature, like the sun.
And just as both light and warmth blaze [rom the sun, wis
dom and loving compassion radiate out from the mind’s inner-
maost nature. Grasping at a false self, or ego, has dissolved, and
we simply rest, as much as we can, in the nature of mind, this
most natural state that is without any reference or concep,
hope, or fear, yet with a quiet bur soaring confidence—the
deepest lorm of well-being imaginable.

A DELICATE BALANCE

In meditation, as in all ars, there has ro be a delicate bal-
ance between relaxation and alertness. Once a monk called
Shrona was studying mediration with one of the Buddha’s
closest disciples. He had difliculty linding the right [rame of
mind. e tried very hard ro concentrate, and gave himsell a
headache. Then he relaxed his mind, bur so much thar he [ell
asleep. Finally he appealed to Budklha for help. Knowing that
Shrona had been a famous musician before he became a
monk, Buddha asked him: “Weren't you a vira player when
you were a laypersons”

Shrona nodded.

“How did you ger rthe besr sound our of your vina? Was ir
when the strings were very tight or when they were very
looses”

“Neither. When they had just the right rension, neither roo
taut nor too slack.”

“Well, it's exactly the same with your mind.”

Cne of the greatest of Tibet's many woman masters, Ma
Chik Lap Drén, said: “Aler, alert; yer relax, relax. This is a
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crucial point for the View in meditation.” Alert your alertness,
but ar the same time be relaxed, so relaxed in face that you
dont even hold on to an idea of relaxation.

THOUGHTS AND EMOTIONS:
THE WAVES AND THE OCEAN

When people begin to meditate, they often say that their
thoughts are running riot and have become wilder than ever
before. Bur I reassure rthem thar rhis is a good sign. Far from
meaning that your thoughts have become wilder, it shows
that you have become quieter, and you are finally aware of
just how noisy your thoughts have always been. Don't be dis-
heartened or give up. Whatever arises, just keep being present,
keep returning to the breath, even in the midst of all the con-
lfusion.

In the ancient meditation instructions, it is said that at the
beginning rhoughrs will arrive one on rop of anorher, uninrer
rupted, like a steep mountain waterfall. Gradually, as you per-
fect meditation, thoughts become like the water in a deep,
narrow gorge, then a grear river slowly winding its way down
to the sea; linally the mind becomes like a still and placid
ocean, rulfled by only the occasional ripple or wave.

Sometimes people think that when they meditate there
should be no thoughts and emotions at all; and when
thoughts and emotions do anse, they become annoyed and
exasperated with themselves and think they have failed. Noth-
ing could be [urther [rom the vruth, There is a Tibetan saving:
“It’s a tall order to ask [or meat without bones, and tea with-
out leaves.” So long as you have a mind, there will be
thoughts and emotions.

Just as the ocean has waves or the sun has rays, so the
mind’s own radiance is its thoughts and emotions. The ocean
has waves, yet the ocean is not particularly disturbed by them.
The waves are the very samre of the ocean. Waves will rise, bu
where do they go? Back into the ocean. And where do the
waves come [rom? The ocean. In the same manner, thoughts
and emotions are the radiance and expression of the very mamre
of the mind. They nise from the mind, bur where do they dis
solve? Back into the mind. Whatever arises, do not see it as a
particular problem. If you do not impulsively react, if you are
only patient, it will once again settle into its essential nature.

When you have this understanding, then rising thoughts
only enhance your practice. But when you do not understand
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what they intrinsically are—the radiance of the nature of your
mind—then your thoughts become the seed of conlusion. So
have a spacious, open, and compassionate actitude woward
your thoughrs and emorions, because in facr your rhoughrs are
your family, the family of your mind. Before them, as Dudjom
Rinpoche used to say: “Be like an old wise man, watching a
child play.”

We olten wonder what to do about negativity or certain
troubling emotions. In the spaciousness ol meditation, you can
view your thoughts and emotions with a totally unbiased atti-
tude. When your artitude changes, then the whole armosphere
of your mind changes, even the very nature of your thoughts
and emotions. When you become more agreeable, then #hey
do; if you have no difficulty with them, rhey will have no dif-
liculty with you either.

So whatever thoughts and emotions arise, allow them to
rise and settle, like the waves in the ocean. Whatever you find
yourself thinking, let that thought rise and sertle, without any
constraint. Don't grasp at it, feed it, or indulge it; don't cling to
it and don’t ry to solidify it. Neither follow thoughts nor
invite them; be like the ocean looking at its own waves, or the
sky gazing down on the clouds that pass through iL.

You will soon [ind that thoughis are like the wind; they
come and go. The secret is not o “think” about thoughts, bul
to allow them to How through the mind, while keeping your

mind free of afterthoughts.

In the ordinary mind, we perceive the stream ol thoughts as
continuous; bur in reality this is not the case. You will discover
for yoursell that there is a gap between each thought. When
the past thought 1s past and the furure thought not yer ansen,
vou will always find a gap in which the Rigpa, the nature of
mind, is revealed. So the work of meditaton is to allow
thoughts to slow down, to make that gap become more and
more apparend.

My masrer had a studenr called Apa Panr, a distinguished
Indian diplomat and author, who served as Indian ambassador
in a number of capital cities around the world. He had even
been the representative of the Government of India in Tibet,
in Lhasa, and for a time he was their representative in Sikkim.
He was also a practitioner of meditation and yoga, and each
time: he saw my master, he would akways ask him “how to
meditare.” e was following an Lastern tracinion, where the
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student keeps asking the master one simple, basic question,
over and over again.

Apa Pant wold me this story. One day our master, Jamyang
Khyentse, was warching a “Lama Dance” in front of the Palace
Temple in Gangrok, the capital of Sikkim, and he was chuck-
ling at the antics of the arsara, the clown who provides light
relief between dances. Apa Pant kept pestering him, asking
him again and again how o meditate, so this time when my
master replied, it was in such a way as 1o let him know that
he was telling him once and [or all: “Look, it's like this: When
the past thought has ceased, and rhe furure thought has not
yet msen, isn't there a gap?”

“Yes," said Apa Pant.

“Well, prolong it: Thar is meditarion.”

EXPERIENCES

As you continue to practice, you may have all kinds of
experiences, both good and bad. Just as a room with many
doors and windows allows the air to enter from many direc-
tions, in the same way, when vour mind becomes open, it is
natural that all kinds ol experiences can come into it. You
might experience states of bliss, clarity, or absence of thoughts.
In ane way these are very good experiences and signs of
progress in meditation, for when you expenence bliss, it's a
sign thar desire has temporarily dissolved. When you experi-
ence real clarity, it's a sign that aggression has temporarily
ceased. When you experience a state of absence of thought,
it's a sign that vour ignorance has temporarily died. By them-
selves they are good experiences, but if you get antached ta
them they become obstacles. Experiences are not realization in
themselves; but if you remain tree of artachment to them,
they become what they really are, that is, materials for realiza-
tion.

Negative experiences are often the most misleading because
wie usually take them as a bad sign. But in [act the negative
experiences in our pracrice are blessings in disguise. Try nor ro
react to them with aversion as you might normally do, but
recognize them instead for what they truly are, merely experi
ences, illusory and dreamlike. The realization of the true
nature of the experience liberates you [rom the harm or dan-
ger of the experience itself, and as a result even a negative
experience can become a source of great blessing and accom-
plishment. There are innumerable stories of how masters
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worked like this with negative experiences and transtormed
them into catalysts [or realization.

Tradivonally it's said that for a real pracutioner, it’s not the
negarive experiences but the good ones thar bring obsracles.
When things are going well, you have got to be especially
careful and mindful so that you don't become complacent or
overconfident. Remember what Dudjom Rinpoche said to me
when | was in the middle ol a very powerlul experience:
“Don’t get oo excited. In the end, its neither good nor bad.”
He knew | was becoming attached to the experience: tha
attachment, like any other, has ro be cur through. What we
have to leamn, in both meditation and in life, is to be free of
attachment to the good experiences and free of aversion to the
negative ones.

Dudjom Rinpoche warns us ol another pitfall: “On the
other hand, in meditation practice, you might experience a
muddy, semiconscious, drifting state, like having a hood over
your heac: a dreamy dullness. This is really nothing more than
a kind of blurred and mindless stagnatdon. How do you get
out of this state¥ Alert yourself, straighten your back, breathe
the stale air out of your lungs, and direct vour awareness into
clear space to [reshen your mind. If you remain in this stag-
nant state, you will not evolve; so whenever this setback
arises, clear it again and again. It is imponant 1o be as watch-
ful as possible, and to stay as vigilant as you can.”

Whatever method you use, drop it or simply let it dissolve on
its own, when yvou lind you have arrived naturally at a state
ol alert, expansive, and vibrant peace. Then continue 1o
remain there quietly, undistracted, withowr necessarily using
any particular merthod. The method has already achieved irs
purpose. However, if you do stray or become distracted, then

return to whatever technique is most appropriate to call vou
bacle.

The real glory of meditation lies not in any method but in
its continual living experience of presence, in its bliss, clanty,
peace, and, most important of all, complete absence of grasp-
ing. The diminishing of grasping in voursell is a sign that vou
are becoming treer of yourselt. And the more you experience
this freedom, the clearer the sign that the ego and the hopes
and fears that keep it alive are dissolving, and the closer you
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will come to the infinitely generous “wisdom that realizes ego-
lessness.” When you live in that wisdom home, you'll no
longer [ind a barrer between “1” and “you,” “this” and “that,”
“insidde” and “ourside”; you'll have come, finally, ro your rrue
home, the state of nonduality.®

TAKING BREAKS

Olten people ask: “How long should 1 meditatey And
when? Should [ practice twenty minutes in the morning and
in the evening, or is it better to do several short practices dur
ing the day?" Yes, it is good to meditate for twenty minutes,
though that is not to say that twenty minutes is the it |
have not found thar it says twenty minutes anywhere in the
scriptures; | think it is a notion that has been contrived in the
West, and I call it “Mediration Western Standard Time.” The
point i not how long you meditate; the point is whether the
practice actually brings you to a certain state of mindfulness
and presence, where you are a little open and able to connect
with your heart essence. And five minutes of waketul sitting
practice is of far greater value than twenty minutes of dozing!

Dudjom Rinpoche used to say that a beginner should prac-
tice in shon sessions. Practice for [our or five minues, and
then take a short break of just one minute. During the break
let go of the methaod, but do not let go of your mindhulness
altogether. Sometimes when you have been struggling to prac-
tice, curiously, the very moment when you take a break from
the method—if vou are stll mindful and present—is rhe
moment when meditation actually happens. That is why the
break is just as imporant a part of meditation as the sitting
isell. Sometimes T rell students who are having problems with
their practice to practice during the break and take a break
during their meditation!

Sit for a short time; then take a break, a very short break of
about thirty seconds or a minute, But be mindful of whatever
yvou do, and do not lose your presence and its natural ease.
Then alerr yourself and sir again. If you do many shorr ses
sions like this, your breaks will often make your meditation
more real and more inspiring; they will take the clumsy, irk
some rigidity and solemnity and unnaturalness out of your
practice and bring you more and more [ocus and ease. Gradu-
ally, through this interplay of breaks and sitting, the barrier
between mediation and everyday life will crumble, the con-
rrast between them will dissolve, and you will iind yourself
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increasingly in your natural pure presence, without distracdon.
Then, as Dudjom Rinpoche used 1o say, “Even though the
meditator may leave the meditation, the meditation will not
leave the mediraror.”

INTEGRATION: MEDITATION IN ACTION

[ have found that modern spiritual practitioners lack the
knowledge of how to integrate their meditation practice with
everyday lile. I cannot say it strongly enough: to integrate
mediration in action is rhe whole ground and point and pur
pose of meditation. The violence and stress, the challenges and
distractions of modern life make this integration even more
urgently necessary.

People complain to me, “1 have meditated [or twelve years,
but somehow I haven’t changed. T am still the same. Why#”
Because there is an abyss berween their spiritual practice and
their everyday life. They seem to exist in two separate worlds,
which do not inspire each other at all. | am reminded of a
teacher | knew when | was at school in Tibet. He was brilliant
at expounding the rules of "libetan grammar, but he could
hardly write one correct sentence!

Howy, then, do we achieve this integration, this permeation
ol everyday life with the calm humor and spacious detach-
ment of meditation? There is no substiture for regular practice,
for only through real practice will we begin to taste unbro-
kenly the calm of our nature of mind and so be able to sustain
the experience of it in our everyday life.

[ always tell my students not to come out of meditation too
quickly: allowr a period of some minwes for the peace of the
practice of meditation to inflilrate your life. As my master
Dudjorn Rinpoche said: “Don’t jump up and rush off, bur
mingle your mindfulness with everyday life. Be like a man
who's fractured his skull, always careful in case someone will
touch him.”

['hen, alter meditaton, iUs important not to give in to the
rendency we have ro solidify the way we perceive things.
When you do re-enter everyday life, let the wisdom, insight,
compassion, humor, fluidity, spaciousness, and detachment that
meditation brought you pervade vour day-to-day experience.
Meditation awakens in you the realization ol how the nature of
everything is illusory and dream-like; maintain that awareness
even in the thick of samsara. One great master has said: “Alter
mediration practice, one should become a child of illusion.”
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Dudjom Rinpoche advised: “In a sense everything is dream-
like: and illusory, but even so, humorously you go on doing
things. For example, il you are walking, without unnecessary
solemniry or self consciousness, lighthearredly walk roward
the open space of truth. When you sit, be the stronghold of
truth. As you eat, feed your negativities and illusions into the
belly of emptiness, dissclving them into all-pervading space.
And when you go to the woilet, consider all vour obscurations
and blockages are being cleansed and washed away.”

So what really matters is not just the practice ol siting, but
far more the stare of mind you find yourself in after medira
tion. It is this calm and centered state of mind you should pro-
long through everything vou do. 1 like the Zen story in which
the disciple asked his master:

“Master, how do you put enlightenment into actiony How
do you practice it in everyday life?”

“By eating and by sleeping,” replied the master.

“Bur Master, everybody sleeps and everybody eats.”

“But not everybody eats when they eat, and not everybody
sleeps when they sleep.”

From this comes the famous Zen saying, “When | eat, [ eat;
when I sleep, [ sleep.”

To eat when you ear and sleep when you sleep means 1o
be completely present in all your actions, with none of the
distractions of ego to stop yvour being there. This is integra
tion. And if you really wish to achieve this, what you need to
do is not just practice as if it were an occasional medicine or
therapy, but as if it were your daily sustenance or foad. Thar
is why one excellent way to develop this power of integration
is Lo practice 1t in a retreat environment, far [rom the stresses
of modern cy lile.

All too often people come to meditation in the hope of
extraordinary results, like visions, lights, or some supernatural
miracle. When no such thing occurs, they feel extremely disap-
pointed. But the real miracle of meditation is more ordinary
and much more uselul. It is a subtle translormation, and this
rransformation happens nor only in your mind and your emo
tions, but also actually in your body. It 1s very healing. Scien-
tists and doctors have discovered that when you are in a good
humor, then even the cells in your body are more joyhil; and
when your mind is in a more negative state, then your cells
can become malignant. The whole state of your health has a
lor o do with your state of mind and your way of being.
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INSPIRATION

I have said that meditation is the road o enlightenment
and the greatest endeavor of this lite. Whenever I talk abour
meditation to my students, I always stress the necessiry of
practicing it with resolute discipline and one pointed devotion;
at the same time, | always tell them how important it is to do
it in as inspired and as richly creative a way as possible. In
one sense meditation is an art, and you should bring to it an
artst’s delight and fertility of invention.

Become as resourceful in inspinng yourself to enter your
own peace as you are at being neurotic and competitive in the
world. There are so many ways of making the approach to
meditation as joyful as possible. You can find the music that
most exalts you and use it o open your heart and mind. You
can collect pieces of poetry, or quotations or lines of teachings
that over the years have moved you, and keep them always al
hand to elevate your spint. [ have always loved Tibetan
thangla paintngs and derive strengrh from rheir beaury. You
too can find reproductions of paintings that arouse a sense of
sacredness and hang them on the walls of your room. Listen
1o a cassette tape ol a teaching by a great master or a sacred
chant. You can make ol the place where you meditate a simple
paradise, with one lower, one stick of incense, one candle,
one photograph of an enlightened master, or one statue of a
deity or a buddha. You can transform the most ordinary of
rooms into an intimate sacred space, into an environment
where every day you come to the meeting with your wue self
with all the joy and happy ceremony ol one old [riend greet-
ing another.

And if you find that meditation does not come easily in
your city room, be inventive and go out into nature. Nature is
always an unfailing fountain of inspiration. To calm vour
mind, go for a walk at dawn in the park or watch the dew on
a rose in a garden. Lie on the ground and gaze up into the
sky, and let your mind expand into its spaciousness. Let the
sky outside awake a sky inside yvour mind. Stand by a stream
and mingle vour mind with its rushing; become one with its
ceaseless sound. Sit by a waterfall and let its healing laughter
purify vour spirit. Walk on a beach and take the sea wind full
and sweet against your face. Celebrate and use the beauty of
moonlight to poise your mind. Sit by a lake or in a garden
and, breathing quietly, ler your mind fall silent as the moon
comes up majestically and slowly in the cloudless night.
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Everything can be used as an invitation to meditation. A
smile, a face in the subway, the sight of a small lower grow-
ing in the crack ol a cement pavement, a [all of rich cloth in a
shop window, the way the sun lights up Hower pors on a
window sill. Be alert for any sign of beauty or grace. Offer up
every joy, be awake at all moments to “the news that is
always arriving out of silence.”™

Slowly you will become a master ol your own bliss, a
chemist of your own joy, with all sorts of remedies always at
hand to elevate, cheer, illuminate, and inspire your every
breath and movement. What is a great spintual pracitioner? A
person who lives always in the presence of his or her own
rrue self, someone who has found and who uses continually
the springs and sources of profound inspiration. As the mod-
ern English writer Lewis Thompson wrote: “Christ, supreme
poet, lived truth so passionately that every gesture of his, at
once pure Act and perfect Symbol, embodies the transcen-
clent. "0

To embody the transcendent is why we are here,



SIX

Evolution, Karma, and Rebirth

ON THAT MOMENTOUS NIGHT when the Buddha
attained enlightenment, it is said that he went through several
dillerent stages ol awakening. In the [lirst, with his mind “col-
lected and purilied, without blemish, [ree of delilements,
grown soft, workable, fixed and immovable,” he turned his
attention to the recollection of his previous lives. This is what
he tells us of that experience:

I resmesmbered sany, many former exisiences | had passed throught:
orie, two births, three, four, five ... fifty, one hundred . . . a hun-
dred thousand, in verious world-periods. | knew everyiing about
these vartous births: where they had taken place, what my nawme
had been, which family 1 had been born o, and what T had
dotte. I lived through again the good and bad fortune of each life
and wy death in each life, and came 10 life again and again. In
this way | recalled funumerable previous exisiences with their exact
characterisiic featres and circamsumces, This knowledze | gained
in the first watch of the night.!

Since the dawn of history, reincarnation and a firm faith in
life after death have occupied an essential place in nearly all the
world’s religions. Belief in rebirth existed amidst Christians in
the early history of Christianity, and persisted in various forms
well nto the Middle Ages. Origen, one ol the most influential
of the church farhers, believed in the “pre-exisrence of souls”
and wrote m the third century: “Each soul comes to this world
reinforced by the victories or enfeebled by the defeats of its pre
vious lives.” Although Christianity evennually rejected the belief
in reincarnation, traces of it can be found throughout Renais-
sance thought, in the writings of major romantic poets like
Blake and Shelley, and even in so unlikely a [igure as the novel-
ist Balzac. Since rhe advent of interest in Eastern religions thar

86
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began at the end of the nineteenth century, a remarkable num-
ber of Westerners have come (o accept the Hindu and Buddhist
knowledge ol rebirth. One of them, the great American industri-
alist and philanthropist Henry Ford, wrore:

I adopted the theory of remcamation whewn I was twenty-six. Reli-
gion offered nothing to the poimr. Even work could wot give e
complete satisfaciion. Work is futile if we cannot uilize the expen-
ence we collect tn one life i the wext. When I discovered reincar-
sation . . . time was vo longer limited. { was wo longer a slave
the hands of the dock. ... I would like 10 communicate w others
the calmuess that the long view of life gives 1o us.”

A Gallup poll taken in 1982 showed that nearly one in four
Americans believe in reincarnation.” This is an astonishing
statistic considering how dominant the materialist and scien
tific philosophy is in almost every aspect of lile.

However, most people still have only the most shadowy
idea about life after death, and no idea of what it might be
like. Again and again, people tell me they cannot bring them-
selves to believe in something for which there is no evidence.
But that is hardly prool, is it, that it does not existy As
Voluaire said: “Alver all, it is no more surprising 10 be born
twice than it is to be born once.”

“If we have lived before,” I'm often asked, “why don’t we
remember it?” But why should the fact thar we cannot
remember our past lives mean that we have never lived
before? Afrer all, experiences of our childhood, or of vesrerday,
or even of what we were thinking an hour ago were vivid as
they occurred, but the memory of them has almost torally
eraded, as though they had never taken place. If we cannot
remember what we were doing or thinking last Monday, how
on earth do we imagine it would be easy, or normal, to
remember what we were doing in a previous lifetime?

Sometmes | tease people and ask: “What makes you so
adamant that there’s no life alter deathy What prool do you
havey Whar if you found rhere was a life after rhis one, hav
ing died denying its existence? What would you do then?
Aren't you limiting yourself with your conviction that it
cdoesn’t existy Doesn't it make more sense to give the possibil-
ity of a lile alter death the benelit of the doubt, or at least be
open to it, even if there is not what you would call ‘concrete
evidence’s What would constiture concrete evidence [or lile
after dearh?”
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[ then like to ask people to ask themselves: Why do you
imagine all the major religions believe in a lile after this one,
and why have hundreds of millions of people throughout his-
rory, inchuling the grearest philosophers, sages, and crearive
geniuses of Asia, lived this belief as an essential part of their
lives? Were they all simply deluded?

Let us get back to this point about concrete evidence. Just
because we have never heard ol Tibet, or just because we
have never been there, does not mean that Tibel does not
exist. Belore the huge contnent of America was “discovered,”
who in Furope had any idea thar it was there? Even afrer ir
had been discovered, people disputed the fact that it had. It is,
[ believe, our drastically limited vision of life that prevents us
from accepting or even beginning seriously to think about the
possibility of rebirth.

Fortunately this is not the end ol the story. These of us
who undenake a spiritual discipline—ol meditation, [or exam-
ple-—come to discover many things about our own mind thar
we did not know before. As our mind opens more and more
to the extraordinary, vast, and hitherto unsuspected existence
of the nature of mind, we begin to glimpse a completely dif-
lerent dimension, one in which all of our assumptions about
our identity and the reality we thought we knew so well stan
to dissolve, and in which the possibility of lives other than
this one becomes at least likely. We begin to understand that
everything we are being told by the masters about life and
death, and life after death, is real.

SOME SUGGESTIVE “PROOFS” OF REBIRTH

There is by now a vast modern literature dealing with the
testimonies of those who claim to be able to remember past
lives. I suggest that if vou really want to come to some serious
understanding of rebirth, you investigate this open-mindedly,
but with as much discrimination as possible.

Of the hundreds of stories about reincarnation that could
be rold here, rhere is one thar pamicularly fascinares me. Ir is
the story of an elderly man from Norfolk m England called
Arthur Howerdew, who from the age of twelve experienced
inexplicable but vivid mental pictures of whar seemed like
some great city surrounded by desert. One ol the images that
came most frequently to his mind was of a temple apparently
carved out of a cliff. These strange images kept coming back
ter him, especially when he played with the pink and orange
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pebbles on the seashore near his home. As he grew older, the
details of the city in his vision grew clearer, and he saw more
buildings, the layout of the sueets, soldiers, and the approach
ro the ciry irself through a narrow canyon.

Arthur Flowerdew much later in his life, quite by chance,
saw a television documentary film on the ancient city of Petra
in Jordan. He was astounded to see, for the very first time, the
place he had carried around [or so many years in those pic-
tures in his mind. He daimed alterward that he had never
even seen a book about Petra. However, his visions became
well known, and an appearance in a BBC relevision program
brought him to the attention of the Jordanian government,
who proposed to fly him to Jordan along with a BEC pro
ducer to flm his reactions to Petra. His only previous trip
abroad had been a briel visit to the French coast.

Before the expediton lelt, Anhur Flowerdew was intro
duced 10 a world authority on Petra and author of a book on
the ancient city, who questioned him in detail, but was battled
by the precision of his knowledge, some of which he said
could only have been known by an archacologist specializing
in this area. The BBC recorded Arthur Flowerdew's pre-visit
description ol Petra, so as 1o compare it with what would be
seen in Jordan. Flowerdew singled our three places in his
vision of Petra: a curious volcano-shaped rock on the outskins
of the city, a small temple where he believed he had been
killed in the first century B.C., and an unusual structure in the
city that was well known to archaeologists, but for which
they could find no functon. The Petra expert could recall no
such rock and doubted that it was there. When he showed
Arthur Flowerdew a photograph ol the part of the city where
the temple had stood, he asrounded him by pointing to almeost
the exact site. Then rthe elderly man calmly explamed the pur
pose of the structure, one that had not been considered before,
as the guard room in which he had served as a soldier two
thousand years before.

A significant number ol his predictions proved accurate, On
rhe expediton’s approach o Perra, Arrhur Flowerdew poinred
out the mysterious rock; and once n the city he went straight
to the guard room, without a glance at the map, and demon
strated how its peculiar check-in system for guards was used.
Finally he went to the spot where he said he had been killed
by an enemy spear in the Hrst century B.C. He also indicared
the location and purpose of other unexcavated structures on
the site.
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‘The expert and archacologist of etra who accompanied
Arthur Flowerdew could not explain this very ordinary
Englishman’s uncanny knowledge ol the city. He said:

He's filled in dewils and a lot of it is very consisiest with knowst
archaeological and historical facts and it would require a mind very
different from lis to be able to susiaim a fabric of deception on the
scale of his memories—at least those which he's reporied i me. |
don't think he's a fraud. I dow't think he has ihe capacity 10 be a
fraud on dhiis scale!

What else could explain Arthur Flowerdew's extraordinary
knowledge except rebirth? You could say that he might have
read books about Petra, or thar he might have even received
his knowledge by telepathy; yet the [act remains that some ol
the information he was able to give was unknown even 1o the
EXpers.

Then there are fascinating cases of children who can sponta-
neously remember details of a previous life. Many of these
cases have been collected by Dr. lan Stevenson of the Univer-
sity of Virginia.” One stantling account of a child’s memories of
a past life came to the atention of the Dalai Lama, who sent
a special representative to interview her and vernty her
account.?

Her name was Kamaljit Kour, and she was the daughter of a
schoolteacher in a Sikh family in the Punjab in India. One day,
on a visit to a lair in a local village with her [ather, she suddenly
asked him 1o take her to another village, some distance away.
Her {ather was surprised and asked her why. “I have nothing
here,” she told him. “This is not my home. Flease take me o
that village. One of my school-friends and [ were riding on our
bicycles when suddenly we were hit by a bus. My friend was
killed instantly. | was injured in the head, ear, and nose. | was
taken [rom the site of the accident and laid on the bench in
front of a small courthouse nearby. Then I was raken o the vil
lage hospital. My wounds were bleeding profusely and my par-
ents and relatives joined me there. Since there were no facilies
to cure me in the local hospital, they decided ro take me to
Ambala. As the doctors said | could not be cured, | asked my
relatives to take me home.” Her father was shocked, but when
she insisted, he linally agreed to take her 1o the village, though
he thought that it was just a childs whim.
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They went to the village together as promised, and she rec-
ognized it as they approached, pointing out the place where
the bus had hiv her, and asking o be put in a rickshaw,
whereupon she gave directions ro the driver. She stopped rhe
rickshaw when they arrived ar a cluster of houses where she
clamed she had lived. The little girl and her bewildered father
made their way ta the house she said belanged to her former
lamily, and her lather, who stll did not believe her, asked the
neighbors whether there was a family like the one Kamaljit
Kour had described, who had lost their daughter. They con-
firmed the story and told the girl's astonished farher rhat
Rishma, the daughter of the family, had been sixteen years old
when she was killed; she had died in the car on the way
home from the hospital.

The lather [elt extremely unnerved at this, and wold
Kamaljit that they should go home. But she went right up to
the house, asked [or her school photo, and gazed at it with
delight. When Rishma’s grandfather and her uncles arrived, she
recognized them and named them without mistake. She
pointed out her own room, and showed her father each of the
other rooms in the house. Then she asked for her school
books, her two silver bangles and her two rbbons, and her
new maroon suit. Her aunt explained that these were all
things Rishma had owned. Then she led the way to her
uncle’s house, where she identified some more irems. The
next day she met all of her former relatives, and when it was
time to catch the bus home, she refused to go, announcing to
her father thar she was going to stay. Evenrually he persuaded
her to leave with him.

The family stanted 1o piece the story together. Kamaljit
Kour was born ten months alter Rishma died. Although the
little girl had not yer started school, she ofren pretended ro
read, and she could remember the names of all her school
friends in Rishma’s school photograph. Kamaljit Kour had also
always asked for maroon-colored clothes. Her parents discov-
ered that Rishma had been given a new maroon suit of which
she was very proud, bur she had never had nme ro wear ir.
The last thing Kamaljit Kour remembers of her former life was
the lights of the car going out on the way home from the hos
pital; that must have been when she died,

[ can think of ways that one might try to discredit this
account. You might say that perhaps this little girl's family had
put her up to claiming she was the reincarnation of Rishma
for some reason of their own. Rishma’s family were wealthy
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farmers, but Kamaljit Kour’s own family were not poor and
had one of the better houses in their village, with a courtyard
and garden. What is inuriguing about this story is that in [act
her family in this life kelr rather uneasy abour the whole busi
ness, and worred about “what the neighbors might think.”
However, what | find most telling is that Rishma's own family
admitted that, although they did not know much about their
religion, or even whether reincarnation is accepted or not by
Sikhs, they were convinced beyond any doubt thar Kamaljit
Kour was in fact their Rishma.

To anvone who wants to study seriously the possibility of life
after death, [ suggest lnoking at the very moving restimonies

of

the near-death experience. A startling number of those who

have survived this experience have been left with a conviction
that life continues after death. Many of these had no previous

religious belief at all, or any spirtual expenence:

Neie, my entire life through, I am thoroughly convinced thar there
is life afier death, without a shadow of a doubt and I am wot
afraid to die. 1 am noi. Some people 1 have knovwn are so afraid,
sa scared. [ always smile w mysell when [ hear people doubt there
is an afierlife, or say, “When you're dead, you're gone.” I think 10
myself, “They really dow't now.”7

What happened to me at that time is the wost unusnal expetience
I have ever had. It has made e realize thar there is life afier
deail®

[ lenow there is life after deail! Nobody can shake my belief. |
fave no doubt—it's peaceful and nothing 10 be feared. T don't
Erow what's beyond what I experienced, but ie's plesy for me. ..

It gave e an answer 0 what 1 ihink everyone really must
worder about at one time or aneiler in this life. Yes, there is an
aflerlife! More beaniifild thawn anyibing we can begin (o imagine!
Once you lenow it, there is wothing thar can equal it. You fust
krow!?

The studies on this subject also show that the near-death

experiencers tend alterward to be more open and inclined
toward accepting reincarnation.

Then again, could not the amazing talents for music or

mathemarics that certain child prodigies display be attribured
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to their development in other lives? Think of Mozart, compos-
ing minuets at the age of five, and publishing sonatas at
eight.10

[t life afrer dearh does exist, you may ask, why is it so dif
ficult to remember? In the “Myth of Er,” Plato suggests an
“explanation” for this lack of memory. Er was a soldier who
was taken for dead in battle, and seems to have had a near-
death experience. He saw many things while “dead,” and was
instructed 1o return 1o life in order 1o 1ell others what the
alter-death state is like. Just belore he returned, he saw those
who were being prepared ro be borm moving in rerrible, st
fling heat through the “Plain of Oblivion,” a desert bare of all
trees and plants. “When evening came,” Plato tells us, “they
encamped beside the River Unmindfulness, whaose water no
vessel can hold. All are requested to drink a certain measure of
this water, and some have not the wisdom 1o save them from
drinking more. Every man, as he drinks, forgets everything. ™!
Er himselt was not permitted to drink the warer and awoke o
find himself on the funeral pyre, able to remember all that he
had heard and seen.

Is there some universal law that makes it almost impossible
for us to remember where and what we have lived beforey Or
is it just the sheer volume, range, and intensity of our experi
ences that have erased any memory ol past lives? How much
would it help us, I sometimes wonder, if we did remember
them? Couldn’t that just confuse us even more?

THE CONTINUITY OF MIND

From the Buddhist point of view, the main argument that
“establishes” rebinh is one based on a profound undersranding
ot the continuity of mind. Where does consciousness come
from? It cannot arise our of nowhere. A moment of conscious-
ness cannot be produced without the moment of conscious-
ness that immediately preceded it. His Holiness the Dalai
Lama explains this complex process in this way:

The basis on which Buddhists accept the concept of reburth is pring-
pally the contmuity of consciouswess. Take the material world as an
example: all the elements in our present universe, even down to a
microscopic level, can be traced back, we believe, to an origh, an mi-
tial point where all e elemerns of the mawnal world are condensed
into what are techuically Jevovwn as “space partcles.” These pari-
cles, in tur, are the state which is the result of the disintegration of
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a previous universe. So there is a coustant cycle, i which the uni-
verse evolves and dismiegraies, and then comes back again i
being,

Now mund is very similar. The facr thar we possess something
called “mind” or “consciousness” is quite obvious, since our experi-
ence testifies to fts presence. Then it is also evident, agaim from our
ownr experterice, that what we call "mind” or “consciousmess” is
sommeihing which is sulbject o change when it is exposed io differen
conditions and crcumsiances. This shows us its moment-to-wmorment
Hawire, its susceptbiliny o change.

Another fact that is obvious is that gross levels of “mind” or
“consciousness” are inmately linked with physiological states of the
body, and are in fact dependent on them, Bur there must be some
basis, energy, or sonrce which allows mind, when interactng with
waterial paricles, w be capable of producing conscions living beings.

Just like dhe materal plane, this too must have its continiuun
the past. So if you wrace our presest wind or consciousness back,
then vou will find that vou are tracug the ongin of the continuity
of mnd, just like the origin of the matenial universe, into an infinite
dimension; it is, as vou will see, beginningless,

Therefore there must be successive rebirths that allow that con-
tent of mind 1w be ihere,

Buddhism believes in universal causaion, that everyiing s
subject o change, and to causes and conditions, So there is no
place given to a divine creator, nor to beings who are self-created;
rather everything arises as a consequence of causes and conditions.
So wiind, or consciousness, too comes into being as a result of its
PrEVIOUS ISIants,

Wihen we wll of causes and condivions, there are wwo principal
types: subswntial canses, the swff fron which something is pro-
duced, and cooperauve factors, which conwribute wwards that cau-
sation. In the case of mind and body, although one can affect the
other, one canor become the subswance of the other. .. Mind and
tnarer, akhough dependent on one ancther, cannct serve as sub-
siantial causes for each other,

This is the basis on which Buddhism accepis rebinht,”?

Most people take the word “reincamation” to imply there is
some “thing” that reincamates, which travels from life to life.
But in Buddhism we do not believe in an independent and
unchanging entity like a soul or ego that survives the death ol
the body. What provides the continuity between lives is not
an entity, we believe, but the utimately subtlest level of con-
sciousness. The Dalai Lama explains:
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According to the Buddhist explanation, the ulimate creative prind-
ple is consciousness, There are different levels of consciousness.
What we call innermost subile conscousness is always there, The
connnuity of thar consciousness s almost like somethmyg permanent,
like the space-partides. In the field of matier, that is the space-
particles; in the field of consciousness, it is the Clear Light . . . The
Clear Light, with its special energy, makes the connecion with con-
scionstess. |

The exact way in which rebirth takes place has been well
llustrared with rhe following example:

The successtve existences i a seres of rebirths are not fike the
pearls in a pearl necklace, held waether by a sinng, the “soul,”
iwhich passes through all the pearls; rather they are like dice pifed
oue ot op of the other. Fach die is separate, butt it supports the
ane above it with which it is functionally commected. Benween the
dice there is no identity, but conditionaliny. ™

‘There is in the Buddhist scriptures a very clear account of
this process of conditionality. The Buddhist sage Nagasena
explained it to King Milinda in a set of [amous answers 1o
questions that the King posed him.

The King asked Nagasena: “When someone is reborn, is he
the same as the one who just died, or is he different?”

Nagasena replied: “He is neither the same, nor different . . .
Tell me, if a man were to light a lamp, could it provide light
the whole night long?”

“Yes."

‘s the lame then which burns in the fisst warch of the
night the same as the one that burns in the second . .. or the
last?”

“No.”

“Does that mean there is one lamp in the Hrst watch of the
night, another in the second, and another in the third?”

“No, it’s because of that one lamp that the light shines all
night.”

“Rebirth 1s much the same: one phenomenon arises and
another stops, simultaneously. So the frst act of consciousness
in the new existence is neither the same as the last act of con-
sciousness in the previous existence, nor is it dillerent.”

The King asks for another example to explain the precise
nature of this dependence, and Nagasena compares it to milk:
the curds, butrer, or ghee thar can be made from milk are
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never the same as the milk, but they depend on it entirely for
their production.

The King then asks: “Il there is no being that passes on
trom body to body, wouldn’t we then be free of all the nega
tive actions we had done in past lives?”

Nagasena gives this example: A man steals someone’s man
goes. The mangoes he steals are not exactly the same man-
goes that the other person had originally owned and planted,
s0 how can he possibly deserve to be punishedy The reason
he does, Nagasena explains, is that the stolen mangoes only
grew because of those that their owner had planted in the first
place. In the same way, it is because of our actions in one life,
pure or impure, that we are linked with another life, and we
are not free from their results.

KARMA

In the second watch of the night when Buddha attained
enlightenment, he gained another kind of knowledge, which
complemented his knowledge of rebirth: that of karra, the
natural law of cause and effect.

“With the heavenly eve, purilied and beyvond the range of
human vision, [ saw how beings vanish and come 10 be again.
I saw high and low, brilliant and insignificant, and how each
obtained according to his karma a favorable or painful
rebirth. 19

The truth and the driving force behind rebirth is what is
called karma. Karma is often totally misunderstoad in the
West as fate or predestinatdon; it is best thought of as the
infallible law of cause and elfect thar governs the universe.
The word karma literally means “action,” and karma is bath
the power larent within actions, and the results our actions
bring.

There are many kinds of karma: international karma,
national karma, the karma of a city, and individual karma. All
are intricately interrelated, and only understood in their [ull
complexiry by an enlighrened being.

In simple terms, what does karma mean? It means that
whatever we do, with our body, speech, or mind, will have a
correspanding result, Each action, even the smallest, is preg-
nant with its consequences. It is said by the masters that even
a little poison can cause death and even a tiny seed can
become a huge tree. And as Buddha said: “Do not everlook
negative actions merely because they are small; however small
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a spark may be, it can burn down a haystack as big as a
mountain.” Similarly he said: “Do not overlook tiny good
actons, thinking they are of no beneliy; even uny drops of
water in the end will fill a huge vessel.” Karma does nor decay
like external things, or ever become inoperative. It cannot be
destroyed “by time, fire, or water.” Its power will never disap
pear, until it is ripened.

Although the resulis ol our actions may not have matured
yer, they will inevitably ripen, given the right conditions. Usu-
ally we forget what we do, and it is only long alterward that
the results carch up wirth us. By then we are unable to connect
them with their causes. Iinagine an eagle, says Jikmé Lingpa. It
18 flying, high in the sky. It casts no shadow. Nothing shows
that it is there. Then suddenly it spies its prey, dives, and
swoops to the ground. And as it drops, its menacing shadow
appears.

The results of our actions are often delayed, even into
future lifetimes; we cannot pin down one cause, because any
event can be an extremely complicated mixture of many kar-
mas ripening together. So we tend to assume now that things
happen to us “by chance,” and when everything goes well, we
simply call it “good luck.”

And yer what else but karma could really begin to explain
satistyingly the extreme and extraordinary dilferences between
each of us? Even though we may be bom in the same family
or country, or in similar circumstances, we all have different
characters, totally different things happen to us, we have dif-
ferent talents, inclinations, and destinies.

As Buddha said, “What you are is what you have been,
what you will be is what you do now.” Padmasambhava went
funther: “If you want 1o know your past life, look into your
present condition; iF you want to know your future life, look
at your present actions.”

THE GOOD HEART

The kind of birth we will have in the nexr life is derer
mined, then, by the nature of our actions in this one. And 1t 1s
important never to forget that the effect of our actions
depends entirely upon the intention or motvarion behind
them, and not upon their scale.

At the time of Buddha, there lived an old beggar woman
called “Relying on Joy.” She used to watch the kings, princes,
and people making offerings ro Buddha and his disciples, and
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there was nothing she would have liked more than to be able to
do the same. So she went out begging, but at the end of a
whole day all she had was one small coin. She ook it o the oil-
merchant to try ro buy some oil. e rold her thar she could not
possibly buy anything with so little. But when he heard that she
wanted it to make an offering to Buddha, he took pity on her
and gave her the oil she wanted. She tock it to the monastery,
where she lit a lamp. She placed it belore Buddha, and made this
wish: “I have nothing to offer but this tuny lamp. But through
this oflering, in the [uture may I be blessed with the lamp of
wisdom. May [ free all beings from their darkness. May [ punfy
all their obscurations, and lead them to enlightenment.”

That night the oil in all the other lamps went out. Bur the
beggar woman’s lamp was still burning at dawn, when Buddha's
disciple Maudgalyayana came o collece all the lamps. When he
saw that one was sull alight, full of oil and with a nesw wick,
he thought, “There’s no reason why this lamp should still be
bumning in the daytime,” and he tried to blow it out. But it kept
on burning. He tred to snuff it out with his fingers, bue it
stayed alight. He tried to smother it with his robe, but still it
burned on. The Buddha had been watching all along, and said,
“Maudgalyayana, do you want to put out that lamp? You can-
not. You could not even move it, let alone put it our. If you
were to pour the water from all the oceans over this lamp, 1t
still wouldn't go out. The water in all the nivers and lakes of the
world could not extinguish it. Why not¥ Because this lamp was
otfered with devotion, and with purity of heart and mind. And
that motivation has made it of remendous benefit.” When
Buddha had said this, the beggar woman approached him, and
he made a prophecy that in the [uture she would become a
perlect buddha, called “Light of the Lamp.”

So it is our motivation, good or bad, that derermines the
fruit of our actions. Shantideva said:

Whatever joy there is in this world
All comes from desiring others 1o be happy,
And wharever suffering there is in this world

All comes from desiring myself to be happy!®

Because the law of karma is inevitable and infallible, when-
ever we harm others, we are directly harming ourselves, and
whenever we bring them happiness, we are bringing ourselves
future happiness. So the Dalai Lama says:
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if veu wry w0 subdue your selfish motives—anger and so forth—and
develog move kinduess and compassion for others, ultimacely you
yoursell will benefit more than vou would otherwise. 5o someifmes
[ say thar the wise selfish person should pracice this way. Foolish
selfish people are always thinking of themselves, and the result is
negative. Wise seffish peaple think of others, hely others as much
as they can, and the result is that they too receive benefit,'”

The beliel in reincarnation shows us that there is some
kind ol ultimate justice or goodness in the universe. It is that
goodness that we are all trying to uncover and ro free. When
ever we act positively, we move toward it; whenever we act
negatively, we obscure and inhibit it. And whenever we can
not express it in our lives and actions, we feel miserable and
[rustrated.

So il you were to draw one essential message [rom the [act
ol reincarnation, it would be: Develop this good hean that
longs for other beings to find lasting happiness, and acts o
secure that happiness. Nourish and practice kindness. The
Dalai Lama has said: “I'here is no need tor temples; no need
for complicated philosophy. Our own brain, our own heart is
our temple; my philosophy is kindness.”

CREATIVITY

Karma, then, is not fatalistic or predetermined. Karma means
our ability to create and to change. It is creative because we can
determine how and why we act. We can change. The hunire is
in our hands, and in the hands ol our heart. Buddha said:

Karma creaiwes all, like an arisi,
Karma composes, like a dancer!®

As everything is impermanent, Huid, and interdependent,
how we act and think inevitably changes the Future. There is
no situation, however seemingly hopeless or terrible, such as a
rermminal disease, which we cannor use to evolve. And rhere 15
no cnme or cruelty that sincere regret and real spiritual prac-
tice cannot purify.

Milarepa is considered Tibet's greatest yogin, poet, and
saint. | remember as a child the thrill of reading his lile story,
and poring over the little painted illustrations in my handwrit-
ten copy of his life. As a young man Milarepa trained to be a
sorcerer, and our of revenge killed and ruined countless people
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with his black magic. And yet through his remorse, and the
ordeals and hardships he had 1o undergo with his grear master
Marpa, he was able o purily all these negative actions. He
went on to become enlightened, a Agure who has been the
mmspiration of millions down through the centuries.

In Tibet we say: “Negative action has one good quality; it
can be purified.” So there is always hope. Even murderers and
the most hardened criminals can change and overcome the
conditioning that led them to their crimes. Our present condi-
tion, il we use it skillfully and with wisdom, can be an inspi-
ration to free ourselves from rthe bondage of suffening.

Whatever is happening to us now mirrors our past karma.
If we know that, and know it really, whenever suffering and
difficulties befall us, we do not view them particularly as a
lailure or a catastrophe, or see sullering as a punishment in
any way. Nor do we blame ourselves or indulge: in self-hatred.
We see the pain we are going through as the completion of
the effects, the mution, of a past karma. Tibetans say that suf
fering is “a broom that sweeps away all our negative karma.”
We can even be grateful that one karma is coming to an end.
We know that “good fortune,” a fruit of good karma, may
soon pass il we do not use it well, and “misfortune,” the result
of negative karma, may in fact be giving us a marvelous
oppartunity o evolve.

For Tiberan people, karma has a really vivid and practical
meaning in their everyday lives. They live out the principle of
karma, in the knowledge of its truth, and this is the basis of
Buddhist ethics. They understand it to be a natural and just
process. So karma inspires in them a sense of personal respon-
sibility in whatever they do. When [ was young, my [amily
had a wonderful servant called A-pé Dorje who loved me very
much. He really was a holy man and never harmed anyone in
his whole life. Whenever I said or did anything harmful in my
childhood, he would immediately say gently, “Oh, that’s not
right,” and so instilled in me a deep sense of the omnipresence
ol karma, and an almost automatic habit of translorming my
responses should any harmful rthoughr anise.

Is karma really so hard to see in operation? Don't we only
have to look back at our own lives to see clearly the conse
quences of some of our actions? When we upset or hurt
someone, didn't it rebound on us?¥ Were we not lelt with a
bitter and dark memory, and the shadows of self-disgusty That
memaory and those shadows are karma. Our habits and our
tears too are also due to karma, the result of actions, words,
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or thoughts we have done in the past. [f we examine our
actions, and become really mindful of them, we will see there
is a pautern that repeats itsell in our actions. Whenever we ac
neganvely, it leads 1o pain and suffering whenever we act posinvely,
it evessmally results m happiness.

RESFONSIBILITY

[ have been very moved by how the near-death experience
reports conlirm, in a very precise and startling way, the truth
abour karma. One of the common elements of the near dearh
experience, an element that has occasioned a great deal of
thought, is the “panoramic life review.” It appears that people
who undergo this experience not only review in the most
vivid detail the events ol their past life, but also can witness
the fullest possible implications of what they have done. They
experience, in fact, the complete range ol effecis their actions
had on others and all the feelings, however disturbing or
shocking, they aroused in them:'*

Everyihing it my life went by for review—I! was ashamed of a
fot of the things | experienced because it seemed 1 had a different
browledge ... Not only what I had downe, but how I had
affected other people . .. I found out that not even your thoughis
are lost. 20

My life passed before me . .. what occurred was every emotion |
have ever felt in my life, I felt. And my eyes were showing e the
basis of how that emovion affected wmy life, What my life had done
so far to affect other people’s lives. . H

[ was the very people that I hurt, and I was the very people T
helped 1o fzel good ™

It was a wial reliving of every thought 1 had thoughy, every word |
had ever spoken, and every deed [ had ever dome; plus the effect
of each though, word, and deed on everyone and anyone who had
ever come within my environment or sphere of influence whether I
krew them or mot . . . ; plus the effect of each thought, word, and
deed on weather, planss, animals, soil, wees, water, and air

| teel that these testimonies should be taken very seriously.
They will help all of us to realize the [ull implications of our
actions, words, and thoughts, and impel us to become mcreas
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Albert Einstein said:

A Tuman betng is part of a whole, called by us the “Universe,” a
part limied in wme and space. He experiences himself, s
thoughts and feelings, as something separated from the rest—a
kind of optical delusion of his consciousness. This delusion is a
kind of prison for us, restricong us w our personal desires and 10
affeciion for a few persons wearest us. Our task must be 10 free
ourselves from this prison by widening our circles of compassion w
embrace all living creatures and the whole of nature i its beauny.®

REINCARNATIONS IN TIBET

Those who master the law of karma and achieve realization
can choose to return in lile alter life to help others. In Tibet a
tradition of recognizing such incarnations or tullus began in the
thirteenth century and continues to the present day. When a
realized master dies, he (or she) may leave precise indications
of where he will be rebom. One of his closest disciples or spin-
tual friends may then have a vision or dream foretelling his
imminent rebirth. In some cases his former disciples might
approach a master known and revered lor having the ability 1o
recognize tulkus, and this master might have a dream or vision
that would enable him to direct the search lor the tulku. When
a child is found, it wAill be this master who authenticates him.

The true purpose of this tradition is to ensure that the wis-
dom memory of realized masters is not lost. The most impor-
tant teature of the life of an incarnation is that in the course of
training, his or her original nature—the wisdom memory the
incarnation has inherited—awakens, and this is the true sign
of his or her awhenticity. His Holiness the Dalai Lama, for
example, admits he was able o understand at an early age,
without much difficulty, aspects of Buddhist philosophy and
teaching that are difficult to grasp, and usually rake many
years to master.

Great care is taken in the upbringing ol wlkus. Even belore
rheir raining begins, their parenrs are instructed ro rake special
care of them. Their training s much more strict and intensive than
that of ordinary monks, for so much more is expected of them.

Sometimes they remember their past lives or demonstrare
remarkable abilities. As the Dalai Lama says: “It is common
tor small children who are reincarnations to remember objects
and people from their previous lives. Some can also recite
scriprures, although they have nor yer been taught them.™*
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Tibetan madition. Yet the whole world knows him as a being
ol direct simplicity and the most practical outlook. The Dalai
Lama has a keen interest in all aspects ol contemporary
physics, neurobiclogy, psychology, and politics, and his views
and message of universal responsibility are embraced not only
by Buddhists, but by people of all persuasions all over the
world. His dedication to nonviolence in the forty-year-long,
agonizing struggle ol the Tibetan people [or their independence
[rom the Chinese won him the Nobel Peace Prize in 1989; in a
particularly violent time, his example has inspired people in
their aspirations for freedom in countries in every part of the
globe. The Dalai Lama has become one of the leading spokes-
men for the preservation of the world’s environment, tirelessly
rrying ro awaken his fellow human beings to the dangers of a
sellish, materialistic philosophy. He is honored by intellectuals
and leaders everywhere, and et [ have known hundreds of
quite ordinary people of all kinds and nations whose lives have
been changed by the beauty, humor, and joy of his holy pres
ence. The Dalai Lama is, | believe, nothing less than the face of
the Buddha of Compassion turned toward an endangered
humanity, the incarnation of Avalokiteshvara not only for Tibet
and not only [or Buddhists, but lor the whole wordd—in need,
as never before, of healing compassion and of his example of
total dedication 1o peace.

[t may be sumpnising for the West to leam how very many
incarnations there have been in Tibet, and how the majority
have been great masters, scholars, authors, mystics, and saints
who made an outstanding contribution both to the reaching of
Buddhism and o society. They played a centeal role in the his-
tory of Tibet. I believe that this process ol incarnation is not
limited 1o Tiber, but can occur in all countries and av all tmes.
Throughour history there have been figures of artistic genius,
spiritual strength, and humanitarian vision who have helped
the human race to go forward. | think of Gandhi, Einstein,
Abraham Lincoln, Mother Teresa, of Shakespeare, of St. Francis,
ol Beethoven, of Michelangelo. When Tibetans hear of such
people, they immediarely say they are bodhisartvas. And when
ever | hear of them, of their work and wvision, I am moved by
the majesty of the vast evolutionary process of the buddhas and
masrers that emanate to liberate beings and better the world.



SEVEN

Bardos and Other Realities

BARDO 1S A TIBETAN WORD that simply means a
“transition” or a gap between the completion of one situation
and the onset of another. Bar means “in between,” and do
means “suspended” or “thrown.” Bardo is a word made
lamous by the popularity of the Tibewan Book of the Dead. Since
its first translation into English in 1927, this book has aroused
enormous interest among psychologists, writers, and philoso-
phers in the West, and has sold millions of copies.

The title Tibeias Book of the Dead was coined by its com-
piler and editor, the American scholar W. Y. Evans-Wentz, in
imitation of the famous (and equally misttled) Fgypian Beok
of the Dead! The actual name of the book is Bardo Todrol
Chenmo, which means the “Great Liberation Through Hearing
in the Bardo.” Bardo teachings are extremely ancient and
tound in what are called the Dzogchen lantras.? These teach-
ings have a lineage stretching back beyond human masters to
the Primordial Buddha (called in Sanskrit Samantabhadra, and
in Tibetan Kuntuzangpo), who represents the absolute, naked,
sky-like primordial purity ol the nature ol our mind. Bur the
Bardo Todrol Chenmo isell is part of one large cycle of reach
ings handed down by the master Padmasambhava and
revealed in the fourteenth century by the libetan visionary
Karma Lingpa.

Uhe Great Liberation Through Hearing in the Bardo, the Tibetan
Baok of the Dead, is a unique book of knowledge. Ir is a kind
of guide book or a travelogue of the after-death states, which
is designed to be read by a master or spintual friend to a per
son as the person dies, and after death. In Tiber there are said
to be “Five Methods [or Auaining Enlightenment Without
Meditation™: on seefug a great master or sacred object; on wear-
tng specially blessed drawings of mandalas with sacred
mantras; on tastirg sacred necrars, consecrated by the masters
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through special intensive practice; on remenbering the transter-
ence of consciousness, the phowa, at the moment ol death;
and on frearing cenain prolound teachings, such as the Greai
Liberation Through Hearing in tre Bardo.

The Tibetan Book of the Dead is destined for a practitioner or
someone familiar with its teachings. For a modem reader it is
extremely difficult to penetrate, and raises a lot of questions
that simply cannot be answered without some knowledge ol
the tradition that gave birth to i This is especially the case
since the book cannot be [ully understood and used without
knowing the unwritten oral instructions that a master rans
mits to a disciple, and which are the key to its practice.

[n this book, then, I am setting the reachings, which the
West has become familiar with through the Tibewn Book of ihe
Dead, in a very much larger and more comprehensive context.

BARIMOS

Because of the popularity of the Tibemn Book of the Dead,
people usually associate the word bardo with death. It is true
that “bardo” is used in everyday speech among libetans for
the intermediate state between death and rebirth, but it has a
much wider and deeper meaning. It is in the bardo teachings,
perhaps more than anywhere else, thar we can see just how
profound and all encompassing the buddhas’ knowledge of
life and death is, and how inseparable what we have called
“lite” and what we have called “death” truly are, when seen
and understoad clearly from rhe perspective of enlighten-
ment.

We can divide the whole of our existence into [our realities:
life, dying and death, alier-dearh, and rebirth. These are the
Four Pardos:

¢ the “natural” bardo of this life

the “painful” bardo of dying

the “luminous” bardo of dharmata
® the “karmic” bardo of becoming

1. The natural bardo of this life spans the entire peniod
between birth and death. In our present state of knowledge,
this may seem more than just a bardo, a rransition. But if we
think about it, it will become clear that, compared to the enor-
mous length and duration of our karmic history, the time we
spend in this life is in face relatively short. The teachings tell
us emphatically rhar rhe bardo of rhis lite is the only, and
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therefore the best, ime to prepare for death: by becoming
familiar with the teaching and stabilizing the pracrice.

2. The painlul bardo ol dying lasts [rom the beginning of
the process of dying right up uml the end of whar 1s known
as the “inner respiradon”; this, in turn, culminates m the
dawning of the nature of mind, what we call the “Ground
Luminosity,” at the moment of death.

3. The luminous bardo ol dharmata encompasses the alter-
death experience ol the radiance of the nature of mind, the
luminosity or “Clear Light,” which manilests as sound, color,
and light.

4. The karmic bardo of becoming is what we generally call
the Bardo or ntermediate state, which lasts right up until the
moment we take on a new birth,

What distinguishes and defines each of the bardos is that
they are all gaps or periods in which the possibility of awak-
ening is particularly present. Opporrunifes for liberation are
occurring continuously and uninterruptedly throughout life and
death, and the bardo teachings are the key or tool that enables
us to discover and recognize them, and to make the Fullest
possible use of them.

UNCERTAINTY AND OPPORTUNITY

One of the central characteristics of the bardos is that they
are periods of deep uncertainty. "lake this lite as a prime
example. As the world around us becomes more turbulent, so
our lives become more [ragmented. Out ol touch and discon-
nected [rom ourselves, we are anxious, restless, and often
paranoid. A riny crisis pricks the balloon of the strategies we
hide behind. A single moment of panic shows us how precan
ous and unstable everything is. To live in the modermn world is
to live in what is clearly a bardo realm; you don’t have to die
to experience one.

I'his uncertainty, which already pervades everything now,
}X‘.CUUI(‘.S EVETl TIOre inrt-?nse, EVen mmore ﬂ('.(l",nnh'ltﬁd afrer we
die, when our clanity or confusion, the masters tell us, will be
“multiplied by seven.”

Anyone looking honestly at life will see that we live in a
constant state of suspense and ambiguity. Our minds are per-
petually shifting in and out of confusion and clarity. If only we
were conlused all the time, that would at least make [or some
kind of clariry. What is really batfling abour life is thar some
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‘The deeper our sensitivity and the more acute our alertness
to the amazing opportunities [or radical insight offered by
gaps and wansitions like these in life, the more inwardly pre-
pared we will be for when they oceur in an immensely more
powerful and uncontrolled way at death.

This 1s extremely important, because the bardo teachings
tell us that there are moments when the mind is far freer than
usual, moments lar more powerlul than others, which carry a
far stronger karmic charge and implication. The supreme one
ol these is the moment of death. For at that moment the body
is left behind, and we are offered the greatest possible oppor
tunity for liberation.

However consummate our spintual mastery may be, we
are limired by the body and its karma. But with the physical
release of death comes the most marvelous opportunity o [ul-
lill everything we have been striving for in our practice and
our life. Even in the case ol a supreme master who has
reached the highest realization, the uldmare release, called
parnuirvana, dawns only at death. That is why in the Tibetan
tradition we do not celebrate the birthdays of masters; we cel-
ebrate thesir death, their moment of final illumination.

In my childhood in 'Tibet, and years alterward, I have heard
account alter account of great practitioners, and even of seem
ingly ordinary yogins and laypeople, wha died in an amazing
and dramatic way. Not until that very last moment did they
finally display the depth of their realization and the power of
the teaching they had come to embody.”

The Dzogchen Tantras, the ancient teachings from which
the bardo instructions come, speak ol a mythical bird, the
garuda, which is born [ully grown. This image symbolizes our
primordial nature, which is already completely perfect. The
garuda chick has all its wing feathers fully developed mside
the egg, but it cannot fly before it hatches. Only at the
moment when the shell cracks open can it burst out and soar
up into the sky. Similarly, the masters tell us, the qualities of
buddhahood are veiled by the body, and as soon as the body
is discarded, they will be radianrly displayed.

The reason the moment of death 1s so potent with oppor-
tunity is because it is then that the fundamental nature of
mind, the Ground Luminosity or Clear Light, will naturally
manifest, and in a vast and splendid way. I[ at this crucial
moment we can recognize the Ground Luminosity, the teach-
ings tell us, we will artain liberation.

This 1s not, however, possible unless you have become















EIGHT

This Life: The Natural Bardo

LET US EXPLORE the frst of the Four Pardos, the nat
ural bardo of this life, and all its many implications; then we
will proceed to explore the other three bardos in the appropri-
ate: time: and order. The natural barde of this life spans the
whole ol our lifetime between birth and death. Irs teachings
make clear to us why rthis bardo is such a precious opportu
nity, what it really means to be a human being, and what is
the most important and only truly essental thing for us o do
with the gift of this human life.

“The masters tell us that there is an aspect ol our minds that
is its fundamental basis, a state called “the ground of the ordi
nary mind.” Longchenpa, the outstanding [ourteenth-century
Tibetan master, describes it in this way: “Ir is unenlightenment
and a neurral state, which belongs to the category of mind
and mental events, and it has become the foundation of all
karmas and ‘traces’ of samsara and nirvana.” It functions like
a storehouse, in which the imprints ol past actions caused by
our negative emotions are all stored like seeds. When the right
conditions arise, they germinate and manilest as circumstances
and situarions in our lives.

Imagine this ground of the ordinary mind as being like a
bank in which karma is deposited as imprints and habitual
tendencies. 1f we have a habit of thinking in a particular pat-
Lern, positive or negative, then these tendencies will be trig-
gered and provoked very easily, and recur and go on recurring.
With constant repetition cur mclinations and habits become
steadily more entrenched, and go on continuing, increasing,
and gathering power, even when we sleep. This is how they
come to determine our life, our death, and our rebirth.

We often wonder: “How will | be when I die?” The answer
to that is that whatever state of mind we are in sow, whatever
kind of person we are zow: that’s what we will be like at the
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moment of death, if we do not change. This is why it is so
absolutely important to use s lifetime to purily our mind-
stream, and so our basic being and character, while we can.

KARMIC VISION

How is it that we come to be alive as human beings? All
beings who have similar karma will have a common vision ol
the world around them, and this set of perceptions they share
is called “a karmic vision.” That close correspondence between
our karma and the kind of realm in which we bind ourselves
also explains how different forms arise: You and I, for exam-
ple, are human beings because of the basic common karma
that we share.

Yet even within the human realm, all of us have our own
individual karma. We are born in dillerent countries, cities, or
lamilies; we each have different upbringings, education, influ-
ences and beliets, and all this condifioning comprises thar
karma. Each one of us is a complex summation of habits and
past actions, and so we cannot but see things in our own
uniquely personal way. Human beings look much the same, but
perceive things utterly dilferently, and we each live in our own
unicue and separate individual worlds. As Kalu Rinpoche says:

If & hundred people sleey and dream, cach of them will expenience
a differentt world in his dream. Everyone’s dreamn wmight be said w
be wue, but it would be meaningless to ascertain that only one per-
son's dream was ihe wue world and all others were fallacies, There
is wruth for each percefver according w the karmic paners condi-
tiorting kis perceptions.’

SIX REALMS

Our human existence is not the only kind of karmic vision.
Six realms of existence are identified in Buddhism: gods,
demigods, humans, animals, hungry ghosts, and hells. They
are each the result of one of the six main negarive emorions:
pride, jealousy, desire, ignorance, greed, and anger

Do these realms actually exist externally? They may, in
fact, exist beyond the range of the perception of our karmic
vision. Let’s never [orget: What we see is what our karmic vision
allews us w see, and wo wore. Just as we, in the present, unpuri-
fied, and unevolved state ol our perception, can only be aware
of #his universe, an insect might see one of our fingers as a
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whole landscape in itself. We are so arrogant that we believe
only “seeing is believing.” Yer the great Buddhist reachings
speak ol innumerable worlds in dillerent dimensions—there
may even be many worlds very like, or just like ours—and
several modern astrophysicists have developed theories about
the existence of parallel universes. How can we possibly say
definifively what does or does not exist beyond the bounds of
our limited vision?

Looking at the world around us, and into our own minds,
we can see that the six realms delinitely do exist. They exist in
rhe way we unconsciously allow our negarive emotions to pro
ject and crystallize entire realms around us, and to define the
style, form, flavor, and context of our life in those realms. And
they exist also inwardly as the different seeds and rendencies of
the various negative emotions within our psychophysical sys-
tem, always ready to germinate and grow, depending on what
influences them and how we choose to live.

Let’s look ar how some of these realms are projected into
and crystallized in the world around us. The main feature of
the realm of the gods, for example, is thar it is devoid of suf-
tering, a realm of changeless beauty and sensual ecstasy. Imag-
ine the gods: tall, blond sutlers, lounging on beaches and in
gardens flooded by brilliant sunshine, listening to any kind of
music they choose, intoxicated by every kind of stimulant,
high on meditaton, voga, bodywaork, and ways of improving
themselves, but never taxing their brains, never confronting
any complex or painful situatdon, never conscious of their true
nature, and so anesthetized that they are never aware of what
their condition really is.

[l some pans of Calilornia and Australia spring to mind as
the realm of the gods, you can see the demigod realm being
acted our every day perhaps in the inmrigue and nvalry of Wall
Street or in the seething corridors of Washington and Whire-
hall. And the hungry ghost realms? They exist wherever people,
though immensely rich, are never satisfied, craving to take
over this company or that one, or endlessly playing out their
greed in court cases. Swirch on any relevision channel and you
have entered immediately the world of demigods and hungry
ghosts.

The quality of lite in the realm of the gods may look superior
to our own, yet the masters tell us that human life is infinitely
more valuable. Why? Because of rhe very fact that we have
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the awareness and intelligence that are the raw materials for
enlightenment, and because the very sulfering thar pervades
this human realm is isell the spur o spiritual wansformation.
Fain, grief, loss, and ceaseless fmusrrarion of every kind are
there for a real and dramatic purpose: to wake us up, to
enable and almost to force us to break out of the cycle of
samsara and so release our imprisoned splendor

Every spiritual tradition has stressed that this human life is
unicjue, and has a potential that ordinarily we hardly even
begin to imagine. If we miss the opportunity this life oflers us
for transforming ourselves, they say, it may well be an
extremely long time before we have another. Imagine a blind
turtle, roaming the depths of an ocean the size of the universe.
Up above Hoars a wooden ring, tossed to and fro on the
waves. Every hundred years the wrle comes, once, to the sur-
face. To be born a human being is said by Buddhisis to be
more difficult than for that tunle o surface accidentally with its
head poking through the wooden ring. And even among those
who have a human birth, it is said, those who have the great
good fortune to make a connection with the teachings are
rare; and those who really take them to heart and embody
them in their actions even rarer, as rare, in lact, “as stars in
broad daylight.”

THE DOORS OF PERCEPTION

As | have said, how we perceive the world depends
entirely on our karmic vision. The masters use a traditional
example: six diflerent kinds ol being meet by the banks of a
river. The human being in the group sees the river as water, a
substance o wash in or to quench his thirsy [or an animal
such as a fish, the river is its home; the god sees it as nectar
that brings bliss; the demigod as a weapon; the hungry ghost
as pus and putrid blood; and the being from the hell realm as
molten lava. The water is the same, but it is perceived in
totally dillerent, even contradictory, ways.

This profusion of perceprions shows us thar all karmic
visions are illusions; for if one substance can be perceived in
so many different ways, how can anything have any one true,
inherent realiry? It also shows us how it is possible that some
people [eel this world as heaven, and others as hell.

The teachings tell us that there are essentially three kinds of
vision: the “impure, karmic vision” of ordinary beings; the
“vision of experience,” which opens ro practifioners in medira
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tion and is the path or medium of transcendence; and the
“pure vision” ol realized beings. A realized being, or a buddha,
will perceive this world as spontaneously perlect, a completely
and dazzlingly pure realm. Since they have punfied all rhe
causes of karmic vision, they see everything directly in its
naked, primordial sacredness.

Everything that we see around us is seen as it is because
wie have been repeatedly solidilying our experience ol inner
and ouwter reality in the same way, lifetime after lifetime, and
this has led to the mistaken assumption that what we see is
objectively real. In facr, as we go further along the spirirual
path, we learn how to work directly with our fixed percep-
rions. All our old concepts of the world or matter or even our
selves are purified and dissolved, and an entirely new, whar
you could call “heavenly” lield of vision and perception opens
up. As Blake says:

If the doors of percepion were deansed,
Everyihing would appear . . . as ii is, infiniie.?

[ shall never forget when Dudjom Rinpoche, in a moment
ol intimacy, leaned toward me and said in his soft, hoarse,
slightly high-pitched voice: “You know, don’t you, that actu
ally all these things around us go away, just go away ..."

With most of us, however, karma and negative emotions
obscure the ability to see our own intrinsic nature, and the
nature of reality. As a result we clutch onto happiness and suf-
fering as real, and in our unskillful and ignorant actions go an
sowing the seeds ol our next birth, Cur actions keep us bound
to the continuous cycle of worldly existence, 1o the endless
round of birth and death. So everything is ac risk in how we
live now, at this very moment: How we live now can cost us
our entire future.

"T'his is the real and urgent reason why we must prepare
now to meet death wisely, to transform our karmic future,
and to avoid the tragedy ol [alling into delusion again and
again and repearing rhe painful round of birth and dearh. This
life is the only tme and place we can prepare mn, and we can
only truly prepare through spiritual practice: This is the
inescapable message of the narural bardo of this life. As
Padmasambhava says:

Now when the bardo of this life is davning upon me,
I will abandon laziness for which [ife has no tme,
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Enzer, undistracted, the patl of listening and hearing, refleciion and
comieraplation, and wmedivaton,

Making perceptions and mind the path, and realize ihe “three
kayas™ the enlightened mind*

Now that I have once atiatned a human body,

There is wo #me on the path for the mind to wander.

THE WISDOM THAT REALIZES EGOLESSNESS

[ sometimes wonder what a person [rom a little village in
Tiber would feel if you suddenly brought him to a modern
cty with all its sophisticated technology. He would probably
think he had already died and was in the bardo state. [1e
would gape incredulously ar the planes flying in the sky above
him, or at someone talking on the telephone to another person
on the other side of the world. He would assume he was wil
nessing miracles. And yet all this seems normal to someone
living in the modern world with a Western education, which
explains the scientfic background to these things, step by step.

In just the same way, in libetan Buddhism there is a basic,
normal, elementary spiritual education, a complete spiritual
training [or the natural bardo of this life, which gives vou the
essential vocabulary, the ABC of the mind. The bases of this
training are: what are called the “three wisdom 1o0ls™ the wis-
dom of listening and heanng; the wisdom of contemplation and
reflection; and the wisdom of meditation. Through them we are
brought to reawaken to our true nature, through them we
uncover and come to embaody the joy and freedom of what we
truly are, what we call “the wisdom that realizes egolessness.”

Imagine a person who suddenly wakes up in hospital atter
a road accident 1o lind she is sulfering [rom roral amnesia.
Ourwardly, everything is intact: she has the same tace and
form, her senses and her mind are there, but she doesn’t have
any idea or any trace of memory of who she really is. In
exactly the same way, we cannot remember our true identity,
our original nature, Frantically, and in real dread, we cast
around and improvise anorher idenriry, one we clurch onro
with all the desperation of someone falling continuously mto
an abyss. This false and ignorantly assumed identity is “ego.”

So ego, then, is the absence of true knowledge of who we
really are, together with its resuli: a doomed clutching on, at
all costs, to a cobbled together and makeshift image of our-
selves, an inevitably chameleon charlatan gelf that keeps
changing and has to, to keep alive the ficrion of irs existence.
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In libetan ego is called dak dzin, which means “grasping to a
sell.” Ego is then delined as incessant movements ol grasping
at a delusory nouon of “I” and “mine,” sell and other, and all
rhe conceprs, ideas, desires, and acrviry rhar will sustain thar
false construction. Such a grasping is futile from the start and
condemned to frustration, for there 1s no basis or truth in it
and what we are grasping at is by its very nature ungraspable.
The fact that we need to grasp at all and go on and on grasp-
ing shows that in the depths of our being we know that the
sell does not inherently exist. From this secret, unnerving
knowledge spring all our fundamental insecurnities and fear.

So Jong as we haven't unmasked the ego, it continues to
hoodwink us, like a sleazy politician endlessly parading bogus
promises, or a lawyer constantly inventing ingenious lies and
delenses, or a talk show host talking on and on, keeping up a
stream of suave and emptily convincing chatter, which actually
says nothing at all.

Lifetimes of ignorance have brought us to identty the
whole of our being with ego. Its greatest iumph is to inveigle
us into believing its best interests are our best interests, and
even into identifying our very survival with its own. This is a
savage irony, considering that ego and its grasping are at the
root of all our suffering. Yer ego is so convincing, and we have
been its dupe [or so long, that the thoughe that we might ever
become egoless terrifies us. To be egoless, ego whispers to us,
is to lose all the rich romance of being human, to be reduced
to a colorless robot or a brain-dead vegetable.

Ego plays brilliantly en our fundamental fear of losing con-
trol, and of the unknown. We might say o ourselves: “I
should really let go of ego, I'm in such pain; but il I do, what's
going to happen to meg”

Ego will chime in, sweetly: “I know I'm sometimes a mu
sance, and believe me, [ quite understand if vou want me ro
leave. But is that really what you want? Think: If I do go,
what’s going to happen to you¥ Who will look after youy Who
will protect and care [or you like I've done all these yvears?”

And even if we were 1o see through ego’s lies, we are just
too scared to abandon it, for without any true knowledge of
the nature of our mind, or true identity, we simply have no
other alternative. Again and again we cave in to its demands
with the same sad sell-hatred as the alcoholic [eels reaching
tor the drink that he knows is destroying him, or the drug
addict groping [or the drug that she knows alter a brief high
will only leave her flat and desperate.
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EGO ON THE SPIRITUAL PATH

To end the bizarre tyranny of ego is why we go on the
spiritual path, but the resourcefulness of ego is almost infinite
and it can av every stage sabatage and pervert our desire 1o be
free of it. The truth is simple, and the teachings are extremely
clear; but | have seen again and again, with grear sadness, thar
as soon as they begin to touch and move us, ego tries to com-
plicate them because it knows it is fundamentally threatened.

Al the beginning, when we [irst become l[ascinated by the
spiritual path and all irs possibilities, ego may even encourage
us and say: “This is really wonderful. Just the thing for you!
This teaching makes total sense!”

Then when we say we want to try meditation practice, or
g0 on a retreat, ego will croon: “What a marvelous idea! Why
don’t | come with you? We can both learn something.” All
through the honeymoon period ol our spiritual development,
ego will keep urging us on: “This is wonderful —it's so amaz
ing, so inspiring . .."

Bur as soon as we enter what [ call the “kitchen sink”
period of the spiritual path, and the teachings begin to touch
us deeply, unavoidably we are [aced with the truth of our
selves. As the ego is revealed, its sore spots are touched, and
all sorts of problems will start arising. It's as il a mirror we
cannot look away from were stuck in front of us. The mirror
is totally clear, but there is an ugly, glowering face in it, our
own, staring back at us. We begin to rebel because we hate
what we see; we may strike out in anger and smash the mir-
ror, but it will only shater into hundreds ol identcal ugly
laces, all still staring at us.

Now is the time we begin to rage and complain bitterly;
and where is our egoy Standing staunchly by our side, egging
us on: “You're quite right, this is outrageous and unbearable.
Don't stand for it!" As we listen enthralled, ego goes on to
conjure up all sorts of doubts and demented emotions, throw-
ing fuel on the fire: “Can’t you see now this is not the right
teaching for vou? | told you so all along! Can't vou see he is
not your teacher? Alter all, you are an intelligent, modern,
sophisticated Western person, and exotic things like Zen,
Sufism, meditation, Tiberan Buddhism belong to foreign, East-
ern cultures. What possible use could a philosophy made up in
the Himalayas a thousand years ago be to yous”

As epo waiches us gleefully become more and more
ensnared in its web, it will even blame all the pain, loneliness,
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and ditficulties we are going through as we come to know
ourselves on the teaching, and even on the teacher: “These
gurus don't care anyway, whatever vou're going through.

They are only our ro exploir yow. They just use words like
‘compassion’ and ‘devotion’ to get you in their power . .."

Ego is so clever that it can twist the teachings for its own
purposes; after all, “The devil can quote scriptures for his own
ends.” Ego’s ultimate weapon is 1o point its [inger hypocriti-
cally at the teacher and his [ollowers and say: “No one around
here seems o be living up to the tuth ol the teachings!” Now
ego poses as the righteous arbirer of all conducr: rhe shrewdest
position of all from which to undermine your faith, and erode
whatever devotion and commitment to spiritual change you
have.

Yer however hard ego may try to sabotage the spiritual
path, il you really continue on it, and work deeply with the
practice of meditation, you will begin slowly ro realize just
how gulled you have been by ego’s promises: false hopes and
false fears. Slowly you begin to understand that both hope
and fear are enemies of your peace of mind; hopes deceive
vou, and leave you empty and disappointed, and fears para-
lyze vou in the narrow cell of your lalse identity. You begin 1o
see also just how all encompassing the sway ol ego has been
over your mind, and in the space of [reedom opened up by
meditation, when you are momentarily released from grasping,
you glimpse the exhilarating spaciousness of your true nature.
You realize that for years, your ego, like a crazy con artist, has
been swindling you with schemes and plans and promises that
have never been real and have only brought yvou 1o inner
bankruptey. When, in the equanimity of meditation, you see
this, without any consolation or desire to cover up wha
you've discovered, all the plans and schemes reveal themselves
as hollow and start to crumble.

"T'his is not a purely destructive process. Alongside an
extremely precise and sometimes painful realizatdon of the
lraudulence and virtual criminality of vour ego, and everyone
else’s, grows a sense of inner expansiveness, a direcr know!
edge of the “egolessness” and mterdependence of all things,
and that vivid and generous humor that is the hallmark of
freedom.

Because vou have leamed through discipline to simplily
your life, and so reduced the opportunities for ego to seduce
youi; and because you have practiced the mindfulness of medi-
rarion, and rhrough it loosened the hold of aggression, clinging,
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and negativity on your whole being, the wisdom of insight
can slowly dawn. And in the all-revealing clarity of s sunlight
this insight can show vou, distinctly and directly, both the
subrlest workings of your own mind and rhe narure of realiry.

THE WISE GUIDE

Two people have been living in you all your lile. One is the
ego, garrulous, demanding, hysterical, calculating; the other is
the hidden spiritual being, whose still voice ol wisdom you
have only rarely heard or atrended to. As you listen more and
more to the teachings, contemplate them, and integrate them
mro vour life, vour inmer voice, your innate wisdom of dis
cernment, what we call in Buddhism “discriminating aware-
ness,” is awakened and strengthened, and you begin to
distinguish between its guidance and the various clamorous
and enthralling voices of ego. The memory ol your real
nature, with all its splendor and confidence, begins to retum
0 Yo

You will find, in fact, that you have uncovered in yourselt
your own wise guide. Because he or she knows you through
and through, since he or she is you, vour guide can help you,
with increasing clarity and humor, negotate all the difficulties
ol your thoughts and emotions. Your guide can also be a con-
tnual, joytul, tender, sometimes teasing presence, who knows
always what is best for you and will help you find more and
more ways out of your obsession with your habitual
responses and confiused emotions. As the voice of your dis-
criminating awareness grows stronger and clearer, you will
start to distinguish between its truth and the various decep
tions of the ego, and you will be able 1o listen ro it with dis-
cemment and confidence.

The more often you listen to this wise guide, the more eas-
ily you will be able to change yvour negative moods yourself,
see through them, and even laugh at them for the absurd dra-
mas and rdiculous illusions that they are. Gradually you will
find yourself able ro free yourself more and more quickly from
the dark emotions that have ruled your life, and this ability to
do so is the greatest miracle of all. Terton Sogyal, the Tibetan
mystic, said that he was not really impressed by someone
who could tumn the [oor into the ceiling or fire into water. A
real miracle, he said, was if someone could liberare just one
negative emotion.

More and more, then, insread of rhe harsh and fragmented
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gossip that ego has been talking to you all your life, vou will
lind yoursell hearing in your mind the clear directions of the
teachings, which inspire, admonish, guide, and direct you at
every tum. The more you listen, the more guidance you will
receive. If you follow the voice of your wise guide, the voice
of your discriminating awareness, and let ego fall silent, you
come to experience thar presence of wisdom and joy and bliss
that you really are. A new lile, utterly dillerent [rom that
when you were masquerading as your ego, begins in you
And when death comes, you will have learned already in life
how to control those emotions and rthoughts thar in rhe stares
of death, the bardos, would otherwise take on an overwhelm-
g reality.

When your amnesia over your identiry begins to be cured,
yvou will realize [inally that dak dzin, grasping at sell, is the
root cause of all your sulfering. You will understand at last
how much harm it has done both to yoursell and to others,
and you will realize that both the noblest and the wisest thing
to do is to cherish others instead of cherishing yourself. This
will bring healing to your heart, healing to your mind, and
healing to vour spirit.

[t is important to remember always that the principle of
egolessness does not mean that there was an ego in the first
place, and the Buddhists did away with it. On the contrary, it
means there was never any ego at all to begin with. To realize
that is called “egolessness.”

THE THREE WISDOM TOOLS

The way to discover the freedom ol the wisdom ol ego
lessness, the masters advise us, is through the process of lis-
remng and hearing, contemplation and retlection, aned
meditation. They advise us to begin by fiswning repeatedly to
the spiritual teachings. As we listen, they will keep on and on
reminding us of our hidden wisdom nature. It is as if we were
that person I asked vou to imagine, lying in the hospital bed
suffering from amnesia, and someone who loved and cared for
us were whispering our real name n our ear, and showing us
photos of our family and old friends, trying to bring back our
knowledge of our lost identity. Gradually, as we listen to the
teachings, certain passages and insights in them will strike a
strange chord in us, memories of our true nature will start to
trickle back, and a deep [eeling of something homely and
uncannily familiar will slowly awaken.
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Listening is a far more difficult process than most people
imagine; really to listen in the way that 12 meant by the mas-
ters is 1o let go uterly of ourselves, 1w let go ol all the infor-
mation, all the conceprs, all the ideas, and all rthe prejudices
that our heads are stuffed with. If you really listen to the
teachings, those concepts that are our real hindrance, the one
thing that stands between us and our true nature, can slowly
and steadily be washed away.

In trying o really listen, [ have olten been inspired by the
Zen master Suzuki-roshi, who said: “If your mind is empty, it
is always ready for anything; it is open to everything. In the
beginner’s mind there are many possibilities, in the expert’s
mind there are few."” The beginner's mind is an open mind,
an empty mind, a ready mind, and if we really listen with a
beginner's mind, we might really begin to hear Il we listen
with a silent mind, as [ree as possible from the clamor of pre
conceived ideas, a possibility will be created [or the truth of
the reachings to pierce us, and for the meaning of life and
death to become increasingly and startlingly clear. My master
Dilgo Khyentse Rinpoche said: “I'he more and more you lis-
ten, the more and maore you hear; the more and more you
hear, the deeper and deeper vour understanding becomes.”

The deepening of understanding, then, comes through con-
emplaton and reflection, the second teol of wisdom. As we
conternplate what we've heard, it gradually begins to perme
ate our mindstream and saturate our inner experience of our
lives. Everyday events start to mirror and more and more sub-
tly and directly to confirm the trurhs of the teachings, as con-
templaton slowly unfolds and enriches what we have begun
to understand intellectually and carries that understanding
down [rom our head into our heart.

The third rool of wisdom is medizanon. Atfrer listening ro the
teachings and reflecting on them, we put into action the
insights we have gained and apply them directly, through the
process of meditation, to the needs of everyday life.

DOUETS ON THE PATH

Once, it seemns, there was a time when an exce:ptiuual mas
ter could give one reaching to an exceptional student, and the
student could attain liberation. Dudjom Rinpoche used to tell
the story of a powerhul bandit in India, who after countless
successhul raids, realized the terrible suffering he had been
causing. He yeamed for some way of aroning for what he hac
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immediately; but if we are patient a space can be created
within us, in which doubts can be carefully and objectively
examined, unraveled, dissolved, and healed. What we lack,
especially in this culrure, is the right undistracred and richly
spacious environment of the mind, which can only be created
through sustained meditation practice, and in which insights
can be given the chance slowly to mature and ripen.

Don’t be in too much ol a hurry to solve all your doubts
and problems; as the masters say, “Make haste slowly.” |
always tell my students not to have unreasonable expecta-
Hons, because it rakes tdme for spiritual growrh. It rakes years
to leam Japanese properly or become a doctor: Can we really
expect to have all the answers, let alone become enlightened,
in a few weeks? The spiritual journey is one of continuous
learning and purification. When you know this, you become
humble. There is a [amous Tibetan saving: “Do not mistake
understanding [or realization, and do not mistake realization
tor liberation.” And Milarepa saicdd: “Do not entertain hopes for
realization, but pracuce all your life.” One of the things | have
come to appreciate most about my own tradition is its down-
to-earth, no-nonsense practicality, and its acute sense that the
greatest achievements take the deepest patience and the
longest time.



NINE

The Spiritual Path

IN THE SUFI MASTER RUMI'S Table Tafl, there is this
fierce and pointed passage:

The wmasier said there is oune thing it this world which wmust never
be forgoten. If vou were 1o forget everything else, but were wot 10
forget this, there would be no cause to worry, while if you remem-
bered, performed and arended 10 everyibing else, bui forgor that
one thing, veu would in fact have done nothing wharsoever, It is as
if a king had sent you to a country io carry out one special, specific
task. You go i the coumiry and vou perform a huvdred oiler
wasks, but if you have wnot performed the task you were sent for, it
is as if you have performed wothing at adl. So wan has come i
the world for a partcular task, and that is his purpose. If he
doest’t perform it, he will have done wothing,

All the spiritual teachers of humanity have told us the same
thing, that the purpose ol lile on earth is to achieve union
with our fundamental, enlightened nature. The “lask” for
which the “king” has sent us into this strange, dark country is
to realize and embody our tmue being. There is only one way
to do this, and that is to undertake the spiritual journey, with
all the ardor and intelligence, courage and resolve for transfor-
mation that we can muster. As Death says to Nachiketas in
the Katha Upanishad:

There is the path of wisdom and the path of ignorance. They are
far apart and lead to different ends . .. Abiding in the midst of
igtiorarice, thinking themselves wise and learmed, fools go aimiessly
hither and ihither lke the blind led by the blind, What lies beyond
life shines not w0 those who are childish, or careless, or deluded by
wealth.

131
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FINDING THE WAY

At other times and in other civilizations, this path of spiri-
tual transformation was confined to a relatively select number
ol people; now, however, a large proportion of the human
race must seek the path of wisdom if the world is to be pre
served from rthe internal and exrernal dangers that threaten it.
In this time of violence and disintegration, spiritual vision is
not an elitist luxury bur vital to our survival

To bllow the path of wisdom has never been more urgent
or more difficulr. Our society 1s dedicared almosr entirely ro
the celebration of ego, with all its sad [antasies about success
and power, and it celebrates those very forces of greed and
ignorance that are destroying the planet. It has never been
more dillicult to hear the unflattering voice of the truth, and
never more difficult, once having heard it, to follow it: because
there is nothing in the world around us that supports our
choice, and the entire society in which we live seems to
negare every idea of sacredness or eremal meaning. So ar rhe
time of our most acute danger, when our very future is in
doubt, we as human beings find ourselves at our most bewil-
dered, and trapped in a nightmare ol our own creation.

Yet there is one signilicant source of hope in this wagic situa-
tion, and that is that the spiritual teachings of all the grear mys
tical traditions are stll available. Unfortunately, however, there
are very few masters to embody them, and an almost toral lack
of discriminaton in those searching for the truth. The West has
become a heaven for spiritual charlatans. In the case of scien-
tists, vou can verily who is genuine and who is not, because
other scientists can check their background and test their [ind-
ings. Yet in the West, without the guidelines and criteria of a
thriving and full fledged wisdom culture, the authenticity of so
called “masters” is almost impossible to establish. Anyone, it
seerns, can parade as a master and attract a following.

This was not the case in Tibet, where choosing a particular
path or teacher to [ollow was [ar saler People coming to
Tibetan Buddhism for the first dme often wonder why such
great importance is placed on lineage, on the unbroken chain
of transmission from master to master. Lineage serves as a cru
cial sateguard: It maintains the authenticity and purity of the
teaching. People know who a master is from who /s master
is. It is not a question of preserving some fossilized, ritualistic
knowledge, but of transmitting from heart to heart, from mind
to mind, an essental and living wisdom and its skillful and
powerful methods.
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HOW TO FOLLOW THE PATH

We all have the karma to meet one spiritual path or
another, and I would encourage you, from the bottom of my
heart, to follow with complete sincerity the path that inspires
YOU ITOSE,

Read the great spiritual boaks of all the traditions, come to
some understanding of what the masters might mean by liber-
arion and enlightenment, and find out which approach ro
absolure reality really atiracts and suits you most. Exercise in
your search as much discernment as you can; the spintual
path demands more intelligence, more sober understanding,
more subtle powers of discrimination than any other disci
pline, because the highest truth is at stake. Use your common
sense at every moment. Come to the path as humorously
aware as possible of the baggage you will be bringing with
you: your lacks, fantasies, [ailings, and projections. Blend, with
a soaring awareness of what your true nature might be, a
down-ro-earth and level headed humiliry, and a clear apprecia
tion of where you are on your spirtual journey and what still
remains to be understood and accomplished.

The most important thing is not to get trapped in what |
see everywhere in the West, a “shopping mentality™: shopping
around [rom master 1o master, teaching to teaching, without
any continuity or real, sustained dedication to any one disci
pline. Nearly all the great spiritual masters of all traditions
agree that the essential thing is to master one way, one path
to the truth, by following one tradition with all vour heart and
mind o the end of the spiritual journey, while remaining open
and respectlul toward the insights of all others. In Tibet we
used to say, “Knowing one, you accomplish all.” The modern
faddish idea that we can always keep all our options open and
so never need commit ourselves to anything is one of the
greatest and most dangerous delusions of our culture, and one
of ego’s most effective ways of sabotaging our spiritual search.

When you go on searching all the time, the searching itsell
becomes an obsession and takes you over. You become a spiri-
tual tourist, bustling abour and never getting anywhere. As
Patrul Rinpoche says, “You leave your elephant at home and
loak for its foorprints in the Forest.” Following one teaching is
not a way of confining vou or jealously monopolizing you. It's
a compassionate and skillftul way of keeping you centered and
always on the path, despite all the obstacles that you and the
world will inevitably present.
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So when you have explored the mystical traditions, choose
one: master and [ollow him or her It’s one thing to set out on
the spiritual journey; its quite another o [ind the patience and
endurance, the wisdom, courage, and humility ro follow it ro
the end. You may have the karma to find a teacher, but you
must then create the karma to follow your teacher. For very
few of us know how truly to follow a master, which is an art
in itsell. So however great the teaching or master may be, what
is essential is thar you lind in voursell the insight and skill to
learn how to love and [ollow the master and the teaching.

This is not easy. Things will never be perfect. How could
they be¥ We are still in samsara. Even when you have chosen
your master and are following the reachings as sincerely as
you can, you will ofren meer difficuldes and frustrations, con-
tradictions and impetlections. Don't succumb to obstacles and
tiny dilliculties. These are olten only ego’s childish emotions.
Don’t let them blind you to the essential and enduring value
of what you have chosen. Don't ler your impatience drag you
away from your commitment to the truth. [ have been sad-
dened, again and again, to see how many people take up a
teaching or master with enthusiasm and promise, only to lose
heart when the smallest, unavoidable obstacles arise, then
tumble back into samsara and old habits and waste years or
perhaps a lifetime.

As the Puddha said in his Hrst teaching, the root of all our
suffering in samsara is iguorance. lgnorance, until we free our-
selves from it, can seem endless, and even when we have
embarked an the spiritual path our search is fogged by it
However, il yvou remember this and keep the teachings in
your hean, you will gradually develop the discernment to rec
ognize the innumerable conlusions ol ignorance [or what they
are, and so never jeopardize vour commitment or lose your
perspective.

Life, as the Buddha told us, is as brief as a lightning Hash;
vet as Wordsworth said, “The world is too much with us: get-
ung and spending, we lay waste our powers.” It is that laying
waste of our powers, thar berrayal of our essence, rhar aban
donment of the miraculous chance that this life, the narural
bardo, gives us of knowing and embodying our enlightened
nature, that is perhaps the most heartbreaking thing about
human life. What the masters are essentially telling us is to
stop fooling ourselves: What will we have learned, if at the
moment of death we do not know who we really are? As the
Tibetan Book of the Dead says:
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Witl mind far off, not thinking of death’s coming,

Petforming these meaningless actviies,

Rewrning empiy-handed wow would be complete confusion;
The need is recopnition, the spirimeal weachings,

So why not practice the paih of wisdom at this very momemn?
From the mouths of the saints come these words:

If vou do not keep your masier’s teachimng mi vour heart

Will you wot become your own deceiver?

THE MASTER

The Buddha says in one of the Tantras:* “Of all the bud-
dhas who have ever attained enlightenment, not a single one
accomplished this without relying upon a master, and of all
the thousand buddhas that will appear in this eon, none of
them will artain enlightenment without relying on a master.”

In 1967, alter my beloved master Dudjom Rinpoche passed
away in Irance, I was sitfing in a frain, returmning to Fans from
the south of France, where he had lived. Images of his thou-
sands of acts of generosity, tenderness, and compassion passed
through my mind; I found myself in tears, saying to myself
over and over again: “Had it not been for vou, how could 1
possibly have understoode”

[ realized, with an intimacy and poignancy that I had never
experienced before, just why such a sacred emphasis 1s placed
in our tradition on the relationship between master and disci-
ple, and just how essental this relationship is to the living
transmission of the truth, fram mind ro mind, from heart to
heart. Without my masters, [ would have had no possibility at
all of realizing the truth of the teachings: I cannot imagine
even having been able 1o reach the humble level of under-
stancling that I have.

Many people in the West are suspicious of masters—often,
unfortunately, for good reasons. I do not have to catalogue
here the many dreadful and disappointing cases of folly, greed,
and charlatanry that have occurred in the modern world since
rhe opening ro Easrern wisdom in the 1950s and 1960s. How
ever, all the great wisdom traditions, whether Chnstian, Sufi,
Buddhist, or Hindu, rely for their force on the master disciple
relationship. And so whart the world needs urgently now is as
clear as possible an understanding of what a real master is,
what a real student or disciple is, and what the true nature of
the translormation is that takes place through devotion to the
master, what you might call “the alchemy of discipleship.”
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Perhaps the most moving and accurate account of the true
nature of the master I have ever heard comes from my master
Jamyang Khyentse. He said that although our true nawure is
buddha, it has been obscured from beginningless nme by a
dark cloud of ignorance and confusion. This true nature, how-
ever, our buddha nature, has never completely surrendered to
the tyranny of ignorance; somewhere it is always rebelling
against its domination.

Our buddha nature, then, has an active aspect, which is our
“inner teacher” From the very moment we became obscured,
this inner reacher has been working tirelessly for us, rirelessly
trying to bring us back to the radiance and spaciousness of our
true being. Not for one second, Jamyang Khyentse said, has
the inner reacher given up on us. In its infinite compassion,
one with the inlinite compassion ol all the buddhas and all
the enlightened beings, it has been ceaselessly working lor our
evolution—not only in this life but in all our past lives also—
using all kinds of skilllul means and all types of situations to
teach and awaken us, and to guide us back to the truth.

When we have prayed and aspired and hungered for the
truth for a long time, for many, many lives, and when our
karma has become sulliciently purilied, a kind of miracle takes
place. And this miracle, if we can understand and use it, can
lead 1o the ending of ignorance forever: The inner teacher, who
has been with us always, manifests in the form of the “outer
teacher,” whom, almost as if by magic, we actually encounter.
This encounter is the most important of any lifetime.

Who is this outer teacher? None other than the embodi-
ment and voice and representative ol our inner teacher. The
master whose human shape and human voice and wisdom
we come Lo love with a love deeper than any other in our
lives is none other than rhe external manifesration of the mys
tery of our own inner tructh. Whar else could explain why we
feel so strongly connected to him or her?

At the deepest and highest level, the master and the disci-
ple are not and cannot ever be in any way separate; lor the
master’s rask is to reach us o receive, wirhour any obscurarion
of any kind, the clear message of our own nner teacher, and
to bring us to realize the continual presence of this ultimate
teacher wirhin us. I pray that all of vou may taste, in this life,
the joy of this most perlect kind ol [rendship.

Not only is the master the direct spokesperson of your own
inner teacher, he or she iz also the bearer, channel, and rrans-
mirter of all the blessings of all the enlighrened beings. That is
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Chiefly we wnust always remember the excellent gualities of the
teacher, especially s kinduess 1o us. By repeatedly peneraung
confidence, appreciation o the gurn, and devorion wward him, a
tme will come when the wmere mention of his name or the thought
of ki will stop all our ordinary perceptions, and we will see him
as the Buddha himself 2

"lo see the master not as a human being, but as the
Buddha himsell, is the source of the highest blessing. As
Padmasambhava says: “Complete devotion brings complete
blessing; absence of doubts brings complere success.” The
Tibetans know that if you relate to your teacher as a buddha,
vou will receive the blessing of a bucddha, burt if vou relate to
your master as a human being, vou will only get the blessing
ol a human being. So to receive the [ull translormative power
of the blessing of his or her teaching, the complete unfolding
of its glory, you must try and unfold in yoursell the richest
possible kind of devotion. Only if you come to see your mas
ter as a buddha can a buddha-like teaching come through to
you from your master’s wisdom mind. If you cannot recog-
nize vour master as a buddha, but see him or her as a human
being, the [ull blessing can never be there, and even the great-
est teaching will leave you somewhere unreceptive.

The more [ come to rellect on devotion and its place and
role in the overall vision of the teachings, the more deeply |
realize that it is essentially a skillful and powerful means of
making us more receptive to the truth of the master's teach-
ing. Masters themselves do not need our adoraton, but seeing
them as living buddhas will enable us to listen to and hear
their message and to [ollow their instructions with the greates
possible [idelity. Devotion, then, is in one sense the most prac-
rical way of ensunng a rotal respect for, and rherefore open
ness to, the teachings, as embodied by the master and
transmitted through him or her. The more devoted you are,
the more open you are to the teachings; the more open you
are Lo the teachings, the more chance there is [or them to pen-
errare your hearr and mind, and so bring abour a complere
spintual transformation.

So it is only by seeing your master as a living buddha that
the process of rransformation of yourself into a living buddha
can be truly begun and truly accomplished. When vour mind
and heart are fully open in joy and wonder and recognition
and gratitude to the mystery of the living presence of
enlightenment in the master, then slowly, over many years,
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transmission from the master's wisdom mind and heart to
yours can take place, revealing to you the full splendor of
yvour own buddha nature, and with it the perfect splendor of
rhe universe irself.

This most indmate relationship between disciple and mas-
ter becomes a mirror, a living analogy for the disciple’s rela
tHonship to life and the world in general. The master becomes
the pivotal ligure in a sustained practice ol “pure vision,”
which culminates when the disciple sees direaily and beyond
any doubt: the master as the living buddha, his or her every
word as buddha speech, his or her mind the wisdom mind of
all the buddhas, his or her every action an expression of bud-
dha activity, the place where he or she lives as nothing less
than a buddha realm, and even those around the master as a
luminous display ol his or her wisdom.

As these perceptions become more and more stable and
actual, the inner miracle disciples have longed [or over so
many lives can gradually rake place: They begin to see natu
rally that they, the universe, and all beings without exception
are spontancously pure and perfect. They are looking at last at
reality with its own eyes. The master, then, is the path, the
magical touchstone lor a total translormation of the disciple’s
EVEry perceprion.

Devotion becomes the purest, quickest, and simplest way
to realize the nature of our mind and all things. As we
progress in it, the process reveals itself as wonderfully interde-
pendent: We, from our side, try continually to generate devo-
Hon, the devotion we arouse itself generares glimpses of the
nature of mind, and these glimpses only enhance and deepen
our devotion to the master who is inspiring us. So in the end
devotion springs out of wisdom: devotion and the living expe-
rience of the nature of mind become inseparable and mspire
one another.

The teacher of Patrul Rinpoche was called Jikmé Gyalwé
Nyugu. For many years he had been doing a solitary retreat in
a cave in the mountains. One day when he came outside, the
sun was pouring down; he gazed our inro the sky and saw a
cloud moving in the direction of where his master, Jikiné
Lingpa, lived. The thought rose in his mind, “Over there is
where my master i8,” and with that thought a remendous
leeling of longing and devotion surged up in him. [t was so
strong, so shattering, that he fainted. When Jikmé Gyalwé
Nyugu came to, the entire blessing of his master's wisdom
mind had been transmitted to him, and he had reached the
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highest stage of realization, what we call “the exhaustion of
phenomenal reality.”

THE STREAM OF BLESSINGS

Such stories about the power of devotion and the blessing
of the master do not merely belong to the past. In a figure like
Khandro Tsering Chodron, the greatest woman master ol our
day, who was the wile of my master Jamyang Khyentse, you
see very clearly whal years ol the deepest devotion and prac-
rice can create our of the human spinr. Her humilicy and
beauty of heart, and the shining simplicity, modesty, and lucid,
tender wisdom of her presence are honored by all Tibetans,
even though she herself has mried as far as possible to remain
in the background, never to push hersell lorward, and to live
the hidden and austere life of an ancient contemplative.

Jamyang Khyentse has been the inspiration of Khandro's
entire life. It was her spiritual mamage to him rhat trans
formed her from a very beautiful and slightly rebellious young
woman into the radiant dakini® that other great masters hold
in the highest regard. Dilgo Khyentse Rinpoche looked to her
as a “spiritual mother,” and always used to say how privileged
he [elr that of all the Lamas she revered and loved him most
deeply. Whenever he used to see Khandro, he would take her
hand and tenderly caress it, and then slowly place it on his
head; he knew that was the only way he could ever get
Khandro to bless him.

Jamyang Khyentse gave Khandro all the reachings, and
trained her and inspired her to practice. Her questions to him
would be in the form of songs, and he would write songs
back to her, in an almost reasing and playful way. Khandro
has demonstrared her undying devotion to her master by con
tinuing to live after his death in the place in Sikkim where he
lived toward the end of his life, where he died, and where his
relics are kept, enshrined in a swpa.’ There, near him, she car-
ries on her clear, independent lile, devoted to constant prayer.
She has read rhe whole Woard of the Buddfia and hundreds of
volumes of commentares, slowly, word by word. Dilgo
Khyentse Rinpoche used to say that every time he went back
to the stupa of Jamyang Khyentse, he felt as if he were com-
ing home, because Khandro's presence made the atmosphere
so rich and warm. [t was as if, he implied, my master
Jamyang Khyentse was sull present and sull alive, in her devo-
rion and her being.
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Chédron and Lama Chokden, Jamyang Khyentse’s assistant
and master of ceremonies.

It was then that [ experienced, in the most vivid way, the
rruth of how a master can rransmit the blessing of his wisdom
mind to a student. One day Dilgo Khyentse Rinpoche gave a
teaching about devotion and about our master Jamyang
Khyentse, which was extraordinarily moving; the words
llowed [rom him in a torrent ol eloquence and the purest spir-
itual poetry. Again and again, as [ listened 1o Dilgo Khyentse
Rinpoche and watched him, I was reminded in the most mys-
rerious way of Jamyang Khyentse himself, and how he had
been able simply to speak and pour out, as if from a hidden
mexhaustible source, the most exalted teaching. Slowly 1 real
ized, with wonder, whar had happened: the blessing of the
wisdom mind ol Jamyang Khyentse had been transmiteed
completely to his heart-son Dilgo Khyentse Rinpoche, and was
now, belore us all, speaking elfonlessly through him.

At the end of the teaching, I rumee ro Khandro and
Chokden, and [ saw tears streaming down their faces. “We
knew that Dilgo Khyentse was a great master,” they said, “and
we know how it is said that a master will transmit the entire
blessing of his wisdom mind to his heart-son. But it is only
now, only today, only here, that we realize what this truly
means.”

Thinking again of that wonderful day in Sikkim, and of
those great masters I have known, these words of a Tibetan
saint that have always inspired me return to me: “When the
sun of fierce devotion shines on the snow mountain of the
master, the stream ol his blessings will pour down,” and |
rermember the words of Dilgo Khyentse Rinpoche himsell,
which express perhaps more eloquently than any other pas-
sage [ know the vast and noble qualities of the masrer:

He is like a great ship for beings 1o cross the penlons ocean of
existence, aw unering capiain who guides thew io the dry land of
lberation, a rain that extimguishes the fire of ihe passions, a bright
surt awnd moon thar dispel the darkness of ignorance, a firm ground
that can bear the weight of both good and bad, a wish-fulfilling
tree that bestows temporal happiness and ultimate bliss, a treasury
of vast and deep instrucions, a wish-fulfilling fewel granting all
the qualities of realizarion, a father and a wmother giving their love
equally o all senttent beings, a great viver of compassion, a moun-
tain ristng above worldly concerns unshaken by the winds of emo-
tions, ancd a great cloud filled with rain to soothe the wrments of
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the passions. I brief, he is the equal of all the buddhas. 1o wmake
awy conpection with him, whether tirough seeing hiwg, hearing his
voice, remembering lim, or being wouched by Iis hand, will Jead us
toward lheration. To have full confidence in him is the sure way w©
progress toward enlightenment, The warmth of his wisdom and
compassion will melt the ore of our being and release the gold of
the buddha-nawre witin

I have become aware of the blessings of my masters trick-
ling down to me almost imperceptibly and informing my
mind. Ever since Dudjom Rinpoche died, my students rell me
my teachings became more flowing, more lucid. Not long ago,
after hearing Dilgo Khyentse Rinpoche give a particularly
astonishing reaching, | expressed my deep admiration for him
and said: “It’s almost miraculous how elforlessly and sponta-
neously these teachings low [rom your wisdom mind.” He
leaned toward me tenderly, with a teasing glint in his eye.
“And may vour reachings in English flow in exactly the same
way,” he said. Since then, through no doing of my own, |
have telt my ability to express the teachings grow more and
more natural. [ consider this book to be a manifestation of the
blessing of my masters, transmitted through the wisdom mind
of the uliimate master and supreme guide, Padmasambhava.
This book, then, is their gift 1o you.

It is my devotion to my masters that gives me the strength
to teach, and the openness and receptivity to learn and go on
learning. Dilgo Khyentse Rinpoche himselt never stopped
humbly receiving teachings from other masters, and often
those who were his own disciples. The devoton that gives
the inspiration to teach, then, is also the devotion that gives
the humility to go on learning. Gampopa, Milarepa’s grearest
disciple, asked him, at the moment of their parting, “When
will be the tme for me to start guiding students¢” Milarepa
replied, “When you are not like yvou are now, when your
whole perception has been ransformed, and you are able to
see, really see, this old man belore you as nothing less than
rthe Buddha himself. When devonon has broughr you ro rhar
moment of recognition, that moment will be the sign that the
time for you to teach has come.”

These teachings have been brought to you from
Padmasambhava’s enlightened hean, across centuries, over a
thousand years, by an unbroken lineage of masters, each one of
whom only became masters because they had learned humbly
tr be disciples, and remained, in the deepest sense, disciples of
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their masters all their lives. Even at the age of eighty-two, when
Dilges Khyentse Rinpoche spoke of his master Jamyang Khyentse,
tears ol gratitude and devoton came o his eyes. In his last let-
rer ro me before he died, he signed himself “the worse disciple.”
Thar showed me how endless mue devotion is, how with the
greatest possible realization comes the greatest devotion and the
most complete, because the most humble, gratitude.

GCURU YOGCA: MERGING WITH
THE WISDOM MIND OF THE MASTER

All the buddhas, bodhisattvas, and enlightened beings are
present at all moments to help us, and it is through the pres-
ence of the master that all of their blessings are focused
directly at us. Those who know Padmasambhava know the
living truth of the promise he made over a thousand years
ago: “I am never far from those with faith, or even from those
withour ir, though rhey do nor see me. My children will
always, always, be protected by my compassion.”

All we need to do to receive direct help is to ask. Didn't
Christ also say: “Ask, and it shall be given you; seek and ye
shall find; knock and it shall be opened unto you. Evervone
that asketh receiveth; and he that seeketh lindeth™? And yet
asking is what we find hardest. Many of us, [ feel, hardly
know fow to ask. Sometimes it is because we are arrogant,
sometimes because we are unwilling to seek help, sometimes
because we are lazy, sometdmes our minds are so busy with
questions, distractions, and confusion that the simplicity of
asking does not occur to us. The turning point in any healing
ol alcoholics or drug addiais is when they admit their illness
and ask for aid. In one way or another, we are all addicts of
samsara; the moment when help can come for us is when we
admit our addiction and simply ask.

What most of us need, almost more than anything, is the
courage and humility really 1o ask [or help, [rom the depths of
our hearts: to ask for the compassion ol the enlightened
beings, to ask for purification and healing, to ask for the
power to understand the meaning of our suffering and trans
torm it; ar a relative level to ask for the growth in our lives of
clarity, of peace, of discernment, and to ask for the realization
of the absolurz narure of mind that comes from merging with
the deathless wisdom mind of the master.

There is no swilter, more moving, or more powerlul practice
for invoking rhe help of the enlightened beings, for arousing
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devotion and realizing the nature of mind, than the practice of
Guru Yoga. Dilgo Khyentse Rinpoche wrote, “The words Guru
Yoga mean ‘union with the nature of the guru,” and in this
practice we are given merhods by which we can blend our
own mminds with the enlightened mind of the master.”’
Remember that the master the guru—embodies the crystal
lization of the blessings of all buddhas, masters, and enlight-
ened beings. So to invoke him or her is to invoke them all;
and to merge your mind and heart with yvour master's wisdom
mind is to merge your mind with the truth and very embodi-
ment of enlightenment.

The outer teacher introduces you directly to the truth of
your inner teacher. The more it 18 revealed through his or her
reaching and inspiration, the more you begin to realize thar
outer and inner teacher are indivisible. As you gradually dis-
cover the truth of this for yoursell, by invoking it again and
again in the practice of Guru Yoga, a deepening conflidence,
gratinude, joy, and devotion are bom in you, through which
your mind and the wisdom mind of the master do actually
become indivisible. In a Guru Yoga practice he composed at
my request, Dilgo Khyentse Rinpoche wrote:

That which accomplishes the grear purity of perception

Is devoiion, which is the radiance of Rigpa . ..

Recopnizing and remembering that my own Rigpa is ihe master
Through this, may your mind and wmine merge as ove.

This is why all the wisdom maditions of Tibet have placed
so much importance on the practice of Guru Yoga, and all the
loremost Tiberan masters have reasured it as their innermost
heart practice. Dudjom Rinpoche wrote:

It is vital 1o pur all vour energy o the Gur Yoga, holding onto it
as the life and heart of the practice. If vou de not, then vour medi-
tation will be very dull, and even if you do make a litde progress,
there will be no end 1o obsiacles, and no possilility of rue, genuine
reafization being born within the vund. So by ferventdy praying with
uncontrived devotion, after a while the direct blessing of the wisdom
mind of the master will be transmitred, empowering you with a
unigue realization, beyvond words, bom deey within vour mind.

What | would like to give you now is a simple practice of
Curu Yoga that anyone, whatever their religion or spiritual
beliet, can do.
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"This wondertul practice is my main practice, the heart and
inspiration of my whole life, and whenever I do the Guru
Yoga, it is Padmasambhava that I ocus on. As Buddha himsell
was passing away, he prophesied rhat Padmasambhava would
be bom not long after his death in order to spread the teach-
ing of the Tantras. It was Padmasambhava, as I have said,
who established Buddhism in Tibet in the eighth century. For
us libetans, Padmasambhava, Guru Rinpoche, embodies a
cosmic, timeless principle; he is the universal master. He has
appeared countless imes o the masters ol Tibet, and these
meefrings and visions have been precisely recorded: rhe dare,
the place, and manner in which they occurred, along with the
teachings and prophecies Padmasambhava gave. e also left
thousands of visionary reachings for furure times, which have
been revealed again and again by the many great masters who
have been his emanations; one of these visionary treasures, or
termas, is the Tibetan Book of the Dead

[ have always tumed to Padmasambhava in times of diffi
culty and crisis, and his blessing and power have never failed
me. When I think of him, all my masters are embodied in
him. To me he is completely alive at all moments, and the
whole universe, at each moment, shines with his beauty,
strength, and presence.

O Guru Rinpoche, Precous Oue,

You are the embodiment of

The compassion and blessings of all the buddhas,

The ouly protecior of beings.

My body, wmy possessions, wmy heart and sonl

Without hesitation, I surrender to you!

From wow unul I anatm enlightessment,

Iet happiness or sorrow, in circumstances good or bad, in situations
High or low:

I rely on vou complerely, O Padmasamblava, vou who kuow me:
think of me, inspire me, guide me, wmake wme one with you!?

I consider Padmasambhava as the embodiment of all my
masters, and so when | merge my mind with him in Guru
Yoga, all of them are included within him. You can, however,
use any enlightened being, saint, or master from any religion
or mystical tradition for whom vou [eel devotion, whether
they are alive or not.

This practice of Guru Yoga has four main phases: invoca-
rion; merging your mind with the master through his hearr
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essence, the mantra; receiving the blessing or empowerment;
and uniting your mind with the master and resting in the
nature ol Rigpa.

1. Invocation

Sit quietly. From the depths of your heart, invoke 1n the
sky in front of you the embodiment of the truth in the person
ol your master, a saint, or an enlightened being.

Try to visualize the master or buddha as alive, and as radi-
ant and translucent as a rainbow. Believe, with complete trust,
thar all the blessings and qualities of the wisdom, compassion,
and power of all the buddhas and enlightened beings are
embodied in him or her.

[f vou have difficulty visualizing the masrer, imagine this
embodiment of truth simply as a being ol light, or try to feel
his or her perlect presence there in the sky before you: the
presence of all the buddhas and masters. Let all the inspiration,
joy, and awe you then feel take the place of visualizarion.
Trust, simply, that the presence you are invoking is really
there. The Buddha himself said: “Whoever thinks of me, | am
in front of them.” My master Dudjom Rinpoche used to say
that it does not matter if at the beginning you cannot visual-
ize; what is more important is 1o [eel the presence in your
heart, and know that this presence embodies the blessings,
compassion, energy, and wisdom of all the buddhas.

Then, relaxing and filling your heart with the master's pres-
ence, invoke him or her very strongly with all yvour heart and
mind; with total trust, call upon him or her inwardly: “Help
me, inspire me o purily all my karma and negative emotions,
and to realize the true nature of my mind!”

Then, with deep devotion, merge vour mind with the mas-
ter, ane rest your mind in his or her wisdom mind. And as
vou do so, give yourself up to the master completely, saving
to yourself something like: “Help me, now. lake care of me.
Kll me with vour joy and energy, your wisdom and compas-
sion. Gather me into the loving heant ol yvour wisdom mind.
Bless my mind; inspire my undersranding.” Then, Dilgo
Khyentse Rinpoche says, “There is #o doubt that the blessing
will enter your heart.”

When we undertake this practice, it is a direct, skillful, and
powerlul way to carry us beyond our ordinary mind and into
the pure realm of the wisdom of Rigpa. There, we recognize,
come to discover, and acknowledge that all buddhas are present.

So, feeling the living presence of Buddha, of Padmasambhava,
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purifying, healing, blessing, empowering, and sowing in you
the seeds of enlightenment.

To make the practice as rich and inspiring as possible, vou
could imagine it unfolding in these three phases:

First, dazzling light, crystal white in color, bursts out from
the forehead of the master and enters the energy center in
your forehead and fills your whele body. This white light rep-
resents the blessing ol the body of all the buddhas: It cleanses
all the negative karma you have accumulated through negative
actions ol the body; it purilies the subtle channels ol your
psycho-physical system; it gives you the blessing of the baody
of the buddhas; it empowers you for visualization practice;
and 1t opens you to the realization of that compassionate
energy of Rigpa, the nature of mind, that is manifesting in
everything.

Second, a stream of ruby red light shines out from the
throat of the master into the energy center at your throat, [ill-
mg vour entire body. This red light represents the blessing of
the speech of all the buddhas: it cleanses all the negative
karma you have accumulated through harmful speech; it puri-
fies the inner air of your psycho-physical system; it gives you
the blessing of the speech ol the buddhas; it empowers you
[or mantra practice; and it opens you to the realization of the
radiance of the nature of Rigpa.

Third, a stream of shimmering blue light, the color of lapis
lazuli, bursts out from the heart of the master into the energy
center at your heart, and fills your whole body. This blue light
represents the blessing of the mind of the buddhas: It cleanses
all the negative karma you have accumulated through negative
activity of your mind; it purifies the creative essence, or
energy, within your psycho-physical system; it gives you the
blessing of the mind of the buddhas; it empowers you for
advanced yoga practices; and it opens vou to the realization of
the primordial purity of the essence of Rigpa.

Know and feel that you are now empowered, through the
blessing, with the indestructible body, speech, and mind of
Padmasambhava, of all the buddhas.

4. Resting in the Rigpa

Now let the master dissalve into light and become one
with you, in the nature of your mind. Recognize bevond any
doubt that this sky-like nature of your mind is the absolute
master. Where else would all the enlightened beings be but in
the Rigpa, in the nature of your mind¥
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Secure in that realizadon, in a state of spacious and carefree
ease, you rest in the warmth, glory, and blessing of your abso-
lute nature. You have arrived at the original ground: the pri-
mordial purity of natural simpliciny. As you rest in this stare of
Rigpa, you recognize the truth of Padmasambhava's words:
“Mind itself is Padmasambhava; there is no practice or medita
tion apart from that.”

I have given this practice here, as part ol the natural bardo of
this life, because this is the most important practice in life and
so the most i_mpurtant practice at the moment of death. Guru
Yoga, as vou will see in Chapter 13, “Spiritual Help for the
Dwving,” forms the basis of the practice of phowa, the transfer-
ence of consciousness at the moment of death. For if, at the
moment ol death, you can unite your mind conlidently with
the wisdom mind of the master and die in thar peace, then all,
I promise and assure you, will be well.

Our task in life, then, is to practice this merging with the
wisdom mind of the master again and again, so that it
becomes so natural that every activity—sitting, walking, eat-
ing, drinking, sleeping, dreaming, and waking—starts to be
increasingly permeated by the master’s living presence. Slowly,
over years of [ocused devotion, you begin to know and realize
all appearances to be the display of the wisdom of the master.
All the situations of life, even those that once seemed tragic,
meaningless, or territying, reveal themselves more and more
transparently to be the direct reaching and blessing of the mas-
ter, and the inner teacher. As Dilgo Khyentse Rinpoche says:

Drevotion is the essence of the paih, and if we have in mind noth-
ing but the guru and feel nothing but fervent devotion, wheatever
occurs is perceived as his blessing, If we simply pracice with this
constantly present devotion, this is prayer itself.

When all thoughis are imbued with devorion to the gum, there
is a nawwal confidence ihai this will ke care of whaiever way
happen. All forms are the guru, all sounds are prayer, and all
gross and subile thoughts arise as devotion. Everything is spomia-
neously liberated in the absolute nature, like knots unted i the

sky?



TEN

The [nnermost Essence

NO ONE CAN DIE FEARLESSLY and in complete secu
rity until they have rruly realized the narure of mind. For only
this realization, deepened over years ol sustained practice, can
keep the mind stable during the molen chaos of the process
ol death. OF all the ways | know ol helping people 1o realize
the nature of mind, that of the practice of Drzogehen, the most
ancient and direct stream of wisdom within the teachings of
Buddhism, and the source of the bardo teachings themselves,
is the clearest, most effective, and most relevant to the envi-
ronment and needs of today.

The origins of Dzogchen are traced 1o the Primordial Bud
dha, Samantabhadra, [rom whom it has been handed down in
an unbroken line of great masters to the present. Hundreds of
thousands of individuals in India, the Himalayas, and Tibet
have attained realization and enlightenment through its prac-
tice. There is a wondertul prophecy that “in this dark age, the
heart essence of Samantabhadra will blaze like lire.” My lile,
my teachings, and this book are dedicated to lighting this lire
in the heans and minds ol the world.

My constant support and inspiration and guide mn this 1s the
supreme master Padmasambhava. He is the essential spirit of
Dzogchen, its greatest exponent and its human embodiment,
with his glorious qualities of magnanimity, miraculous power,
prophetic vision, awakened energy, and boundless compassion.

Dzogchen was nor widely raughr in Tiber, and for a while
many of the greatest masters did not teach it in the modem
world. Why then amn I teaching it now? Some of my masters
have told me that this /s the time for Dzogchen to spread, the
time alluded to in the prophecy. I [eel oo that it would be
uncompassionate not to share with people the existence of
such an extraordinary wisdom. Human beings have come to a
critical place in their evolution, and this age of extreme confu
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sion demands a teaching of comparably extreme power and
clarity. I have also found thar modern people want a path
shorn ol dogma, lundamentalism, exclusivity, complex meta-
physics, and culturally exoric paraphernalia, a parh at once
simple and profound, a path that does not need to be prac-
ticed in ashrams or monasteries but one that can be mtegrated
with ordinary life and practiced anywhere.

So what, then, is Dzogcheny Dzogchen is not simply a
teaching, not another philosophy, not another elaborate sys-
tem, not a seductive clutch of techniques. Dzogchen is a state,
the prmordial srate, that state of toral awakening that is the
heart-essence of all the buddhas and all spiritual paths, and the
summit of an individual’s spintual evolution. Dzogchen 1s
often translared as “Grear Perfection.” [ prefer ro leave it
untranslated, [or Great Perlection carries a sense ol a perlect-
ness we have to strive to attain, a goal that lies at the end of a
long and grueling journey. Nothing could be further from the
true meaning of Dzogehen: the already self perfected state of
our primordial nature, which needs no “perfecting,” for it has
always been perfect from the very beginning, just like the sky.

All the Buddhist teachings are explained in terms of
“Ground, Path, and Fruition.” The Ground ol Dzogchen is this
fundamental, primordial state, our absolute nature, which is
already perfect and always present. Patrul Rinpoche says: “It is
neither to be sought externally, nor is it something you did
not have before and that now has to be newly born in your
mind.” So from the point of view of the Ground—the abso-
lute—oir nature is the same as the buddhas’, and there is no
question at this level, “not a hair’s breadth,” the masters say,
of teaching or practice to do.

Yer, we have to understand, the buddhas ook one path
and we rook another. The buddhas recognize rheir onginal
nature and become enlightened; we do not recognize thar
nature and so become confused. In the teachings, this state of
affairs is called “One Ground, Two Paths.” Our relative condi-
tion 15 that our intrinsic nature is obscured, and we need 1o
follow rhe reachings and practice in order ro rerum us ro the
truth: This is the Path of Dzogchen. Finally, to realize our ong-
inal nature is to attain complete liberation and become a bud
cha. This is the Fruition of Dzagchen and is actually possible,
il a practitioner really puts his or her heart and mind to it, in
one lifetime.

The Dzogchen masters are acutely aware of the dangers of
confusing the absclute wirh rhe relafive. People who fail ro
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understand this relationship can overlook and even disdain the
relative aspects of spiritual practice and the karmic law of
cause and ellect. However, those who wuly seize the meaning
of Drzogechen will have only a deeper respecr for karma, as
well as a keener and more urgent appreciation of the need for
purification and for spiritual practice. This is because they will
understand the vastness of what it is in them that has been
obscured, and so endeavor all the more lervently, and with an
always [resh, natural discipline, 10 remove whatever stands
between them and their true nature.

The Drogehen veachings are like a mirror that reflecrs the
Ground of our orginal nature with such a soaring and liberat-
ing purnty, and such a stainless clarity, that we are inherently
safeguarded from being imprisoned in any form of conceprtu-
ally labricated understanding, however subtle, or convincing,
ot seductive.

What, then, [or me is the wonder of Dzogchen? All of the
teachings lead ro enlightenment, bur the uniqueness of
Dzogchen is that even in the relative dimension of the teach-
ings, the language of Dzogchen never stains the absolute with
concepts; it leaves the absolute unspoiled in its naked, dynamic,
majestic simplicity, and yet stll speaks of it to anyone of an
open mind in terms so graphic, so elecric, thar even belore we
became enlightened, we are graced with the strongest possible
glimpse of the splendor of the awakened state.

THE VIEW

The practical training of the Dzogchen Path is traditionally,
and most simply, described in terms of View, Meditation, and
Action. To see direaly the absolure state, the Ground of our
being, 1s the View; the way of stabilizing thar View and mak
ing it an unbroken experience is Meditation; and integrating
the View into our entire reality, and life, is what is meant by
Action.

What then is the View? It is nothing less than seeing the
acrual stare of things as they are; ir is krowing rhar the true
nature of mind is the true nature of everything; and it is realiz-
g that the true nature of our mind is the absolute truth.
Dudjom Rinpache says: “The View is the comprehension of
the naked awareness, within which everything is contained:
sensory perception and phenomenal existence, samsara and
nirvana. This awareness has two aspects: ‘emptiness’ as the
absolure, and appearances or perception as the relarive.”
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What this means is that the entire range of all possible
appeatances, and all possible phenomena in all the dilferent
realities, whether samsara or nirvana, all ol these without
exceprion have always been aned will always be perfecr and
complete, within the vast and boundless expanse of the nature
of mind. Yet even though the essence of everything is empty
and “pure from the very beginning,” its nature is rich in noble
qualities, pregnant with every possibility, a limitless, inces-
santly and dynamically creative lield that is always sponta-
neously perfect.

You mighr ask: “If realizing the View is realizing the nature
of mind, what then is the nature of mind like¥" Imagine a sky,
empty, spacious, and pure from the beginning; its essence 1s
like this. Imagine a sun, luminous, clear, unobstrucred, and
spontancously present; its suature is like this. Imagine that sun
shining out imparially on us and all things, penetrating all
directions; its exergy, which is the manifestation of compassion,
is like this: nothing can obstruct it and it pervades everywhere.

You can also think of the nature of mind like a mimor, with
tive different powers or “wisdoms.” Its openness and vastness
is the “wisdom of all-encompassing space,” the womb of com-
passion. [ts capacity to rellect in precise detail whatever comes
belore it is the “mirror like wisdom.” Iis [undamental lack of
any bias toward any impression is the “equalizing wisdom.”
Its ability to distinguish clearly, withour confusing in any way
the various different phenomena that arise, is the “wisdom of
discernment.” And its potental of having everything already
accomplished, perfecred, and spontancously present is the “all-
accomplishing wisdom.”

In Drogehen the View is infroduced o the smudent directly by
the master. It is the directness of this introduction thar charac-
terizes Dzogchen and makes it unique.

What is transmitted to the student in the introduction is the
direct experience ol the wisdom mind of the buddhas, through
rhe blessing of a masrer who embodies irs complere realiza
tion. To be able to receive the mmroducnion, students have to
have arrived at a point where, as a result of past aspirations
and purified karma, they have both the openness of mind and
devoton to make them receptive to the true meaning of
Dzogchen.

How can the wisdom mind of the buddhas be introducedy
Imagine rhe narure of mind as your own face; it is always
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* the uniqueness of human life

e the ever-presence ol impermanence and death

* the infallibilivy of the cause and elfect of our actions

» rhe vicous cycle of frusrradon and suffering rhar is samsara.

These reflections IMSPITE a SITONg Sense of “remumnciation,” an
urgent desire to emerge from samsara and follow the path to
liberation, which [orms the [oundation lor the specilic prac-
tices ol

¢ raking refuge in the Buddha, the truth of his reaching, and
the example of its practitioners, and so awakening a confi-
dence and trust in our own inner buddha nature

e aiving birth to compassion (Bodhichina—the heart of the
enlightened mind, which I shall explain in detail in Chapter
12) and rraining the mind to work with oursell and others
and the dilliculties ol life

¢ removing cbscurations and “defilements” through the visu
alization and mantra practice of purification and healing

* accumuladng merit and wisdom by developing universal
generosity and creating auspicious circumstances.!

All these practices build up 1o and center around the Guru
Yoga, which is the most crucial, moving and powerlul practice
of all, ndispensable for opening the heart and mind to the
realization of the state of Dzogchen.?

Third, a special meditative investigation into the nature of
mind and phenomena exhausts the mind’s restless hunger for
thinking and research, and its dependence on endless concep-
tualizing, analysis, and relerences, and awakens a personal
realization of the nature of emptiness.

[ canmor stress strongly enough how important these pre
liminaries are. They have to work hand in hand systematically,
to inspire the student to awaken the nature of mind, and to
enable the student to be ready and prepared when the master
chooses the tme 1o show him or her the original lace of
Rigpa.

Nyoshul Lungtok, who later became one of the greatest
Dzogchen masters of recent times, followed his teacher Patrul
Rinpoche for about eighteen years. During all that rime, they
were almost inseparable. Nyoshul Lungtok studied and prac-
ticed extremely diligently, and accumulated a wealth of purifi-
cation, merit, and practice; he was ready to recognize the
Rigpa, bur had not yer had the final introcduction. Then, one
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famous evening, Patrul Rinpoche gave him the inroduction. It
happened when they were staying together in one of the her-
mitages high up in the mountains above Dzogchen
Monastery.® It was a very beauriful night. The dark blue sky
was clear and the stars shone brilliantly. The sound of their
solitude was heightened by the distant barking of a dog from
the monastery below.

Patrul Rinpoche was lying stretched out on the ground,
doing a special Dzogchen practice. He called Nyoshul Lungtok
over to him, saying: “Did vou say you do not know the
essence of rhe mind?”

Nyoshul Lungtok guessed from his tone that this was a
special moment and nodded expectantly.

“There’s nathing to it really,” Parrul Rinpache said casually,
and added, “My son, come and lie down over here: be like
your old father.” Nyoshul Lungtok stretched out by his side.

Then Patrul Rinpoche asked him, “Do you see the stars up
there in the sky?¢”

“Yes."

“Do you hear the dogs barking in Dzogchen Monastery?”

“Yes."

“Do you hear what I'm saying to yous”

“Yes.”

“Well, the nature of Dzogchen is this: simply this.”

Nyoshul Lungtok tells us what happened then: “At that
instant, [ arrived at a certainty of realization from within. I had
been liberated from the fetters of ‘it is" and ‘it is not.” [ had
realized the primordial wisdom, the naked union of emptiness
and intrinsic awareness. | was introduced to this realization by
his blessing, as the great Indian master Saraha said:

He in whose heart the words of the master have entered,
Sees the wuth like a treasure in s own palin’

At that moment everything fell into place; the fruit of all
Nyoshul Lungtok’s vears ol leaming, purilication, and practice
was bom. He arramed the realizarion of the nanure of mind.
There was nothing extraordinary or esoteric or mystical about
the words Patrul Rinpoche used; in fact, they were extremely
ordinary. Bur beyvond the words something else was being com-
municated. What he was revealing was the inherent nature of
everything, which is the ue meaning of Dzogchen. Ar that
moment he had already brought Nyoshul Lungtok directly into
that stare rhrough the power and blessing of his realizanon.
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But masters are very ditferent, and they can use all kinds of
skilllul means to provoke that shilt of consciousness. Patrul
Rinpoche himsell was introduced to the nature of mind in a
very different way, by a highly eccentric masrer called Do
Khyentse. This is the oral traditon [ heard of this story.

Patrul Rinpoche had been doing an advanced practice of
voga and visualization, and had become stuck; none of the
mandalas ol the deities would appear clearly in his mind.*
One day he came upon Do Khyentse, who had made a [lire
out in the open and was sitting in [ront ol it drinking tea. In
Tibet when you see a master for whom you have deep devo
tion, traditionally you begin to prostrate your body on the
ground as a mark of your respect. As Patrul Rinpoche started
prostrating from a distance, Do Khyentse spotted him and
growled menacingly, “Hey, you old dog! Il you are brave, then
come over herel” Do Khyentse was a very impressive master.
He was like a samurai, with his long hair, his rakish clothes,
and his passion for niding beauriful horses. As Parrul Rinpoche
continued doing prostrations and began to approach closer, Do
Khyentse, cursing him all the time, started to hurl pebbles at
him, and gradually larger rocks and stones. When he finally
came within reach, Do Khyentse started punching him and
knocked him our aliogether.

When Patrul Rinpoche came to, he was in an entirely dif-
terent state of consciousness. The mandalas he had been try
ing so hard to visualize spontaneously manifested in front of
him. Each of Do Khyentse's curses and insults had destroyed
the last remnants of Parrul Rinpache’s conceprual mind, and
each stone that hit him opened up the energy centers and
subtle channels in his body. For two marvelous weeks the
visions of the mandalas did nov leave him.

1 am going to attempt now to give some sense of what the
View is like and how it feels when the Rigpa is directly
revealed, even though all words and conceptual terms [ail,
really, ro describe ir.

Dudjom Rinpoche says: “That moment s like taking a
hood off your head. What boundless spaciousness and relief!
This is the supreme seeing: seeing what was not seen before.”
When you “see what was not seen before,” everything opens,
expands, and becomes crisp, clear, brimming with life, vivid
with wonder and [reshness. It i as if the rool of your mind
were flying off, or a flock of birds suddenly mok off from a
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dark nest. All limitations dissolve and fall away, as if, the
Tibetans say, a seal were broken open.

Imagine you were living in a house on the wop ol a moun-
rain, which was irself ar the top of the whole world. Suddenly
the entire structure of the house, which limited your view, just
falls away and you can see all around you, both outside and
inside. But there is not any “thing” to see; what happens has
no ordinary relerence whatsoever; it is total, complete,
unprecedented, perfect seeing.

Dudjom Rinpoche says: “Your deadliest enemies, the ones
who have kepr you tied ro samsara through counrless lives
from beginningless time up until the present, are the grasping
and the grasped.” When the master introduces and you recog
nize, “These two are burned away completely like feathers in
a llame, leaving no trace.” Both grasping and grasped, what is
grasped and the grasper, are [reed completely [rom their very
basis. The roots of ignorance and sullering are severed urerly.
And all things appear like a reflection in a mirror, fransparent,
shimmering, illusory, and dream-like.

When you naturally arrive at this state of meditation,
inspired by the View, yvou can remain there for a long time
without any distraction or special elfort. Then there is nothing
called “mediration” 1o protect or sustain, for you are in the
natural flow of the wisdom of Rigpa. And you realize, when
you are in it, that is how it has always been, and is. When the
wisdom of Rigpa shines, not one shadow of doubt can
remain, and a deep, complete understanding arises, effortlessly
and directly.

All the images | have given and the metaphors 1 have wied
to use you will discover 1o be fused in one all comprehensive
expetience ol truth, Devotion is in this stare, and compassion
1s in this stare, and all the wisdoms, and bliss, clanty, and
absence of thoughts, but not separate from one another, all
integrated and linked inextricably with each other in one taste.
This moment is the moment of awakening. A profound sense
ol humor wells up [rom within, and you smile in amusement
at how inadequare all your former conceprs and ideas abour
the nature of mind were.

What springs from this is a growing sense of tremendous
and unshakable certainty and conviction thar “this is it": There
is nothing [urther to seek, nothing more that could possibly be
hoped for. This certainty of the View is what has to be deep-
ened through glimpse afrer glimpse of the nature of mind, and
stabilized through the continuous discipline of meditarion.
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MEDITATION

What, then, is meditation in Dzagchen? It is simply resting,
undistracted, i the View, once it has been introduced. Dudjom
Rinpoche describes it “Meditarion consists of being attentive
to such a state of Rigpa, free from all mental constructions,
whilst remaining fully relaxed, without any distraction or
grasping. For it is said that ‘Meditation is not striving, bur nat-
urally becoming assimilated into it.”

The whole point of Dzogchen meditation practice is 1o
strengthen and stabilize Rigpa, and allow it to grow ro full
maturity. The ordinary, habitual mind with its projections is
extremely powerful. It keeps retumning, and takes hold of us
easily when we are inattentive or distracted. As Dudjom
Rinpoche used o say, “At present our Rigpa is like a liule
baby, stranded on the battlefield of strong arising thoughts.” |
like to say we have 1o begin by babysitting our Rigpa, in the
secure environment of meditation.

[f mecirarion is simply ro conrinue the flow of Rigpa afrer
the introduction, how do we know when it is Rigpa and
when it is not? | asked Dilgo Khyentse Rinpoche this ques-
tion, and he replied with his characteristic simplicity: “If vou
are in an unaltered state, it is Rigpa.” Il we are not contriving
or manipulating the mind in any way, but simply resting in an
unaltered state of pure and pristine awareness, then that is
Rigpa. If there is any contriving on our part or any kind of
manipulating or grasping, it is not. Rigpa is a state in which
there is no longer any doubt; there is not really a mind to
doubt: You see directy. Il vou are in this state, a complete,
natural certainty and conlidence surge up with the Rigpa itsell,
and that is how you know.®

The tradition of Dzogchen is one of extreme precision,
since the deeper vou go, the subtler the deceptions that can
arise, and what is at stake is the knowledge of absolute reality.
Even after the introduction, the masters clarify in detail the
states that are not Dzogchen meditation and must not be con-
lused with it. In one ol these stawes you drilt into a no-man's
land of the mind, where there are no thoughts or memaories; it
is a dark, dull, indifferent state, where yvou are plunged into
the ground of the ordinary mind. In a second srate, there is
some srillness and slight clarity, but the state of stillness is a
stagnant one, still buried in the ordinary mind. In a third you
experience an absence ol thoughts, but are “spaced ow” in a
vacant state of wonder In a [ourth your mind wanders away,
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hankering after thoughts and projections. None of these is the
true state of meditation, and the practitioner has to watch ow
skilllully 1o avoid being deluded in these ways.

The essence of meditation pracrice in Dzogehen is encapsu
lated by these four points:

¢ When one past thought has ceased and a future thought
has not yet rsen, in that gap, in between, isn't there a con-
sciousness ol the present moment; [resh, virgin, unaltered
by even a hair's breadth of concept, a luminous, naked
AWaTeness?

Well, that is what Rigpa is!

¢ Yet it doesn't stay in that state forever, because another

thought suddenly arises, doesn't it?
This is the sell-radiance of that Rigpa.

s However, il you do not recognize this thought for what it
really is, the very instant it arises, then w swill turn into just
another ordinary thought, as before. This is called the
“chain of delusion,” and is the roor of samsara.

» If you are able to recognize the true nature of the thought
as soon as it arises, and leave it alone without any follow-
up, then whatever thoughts arise all awtomatically dissolve
back into the vast expanse of Rigpa and are liberated.

Clearly it takes a lifetime of practice to understand and real
ize the full richness and majesty of these four profound yet
simple points, and here | can only give vou a taste of the vast-
ness of what is meditation in Dzogchen.

Perhaps the most important point is that Dzogchen medita-
ton comes to be a continual ow of Rigpa, like a river con
stantly moving day and night withowr any interruption. This,
of course, 1s an ideal state, for this undistracted resting in the
View, once it has been introduced and recognized, is the
reward of years of sustained practice.

Dzogchen meditation is subtly powerful in dealing with the
arisings of the mind, and has a unique perspective on them.
All rthe risings are seen in their rrue narure, nor as separate
from Rigpa, and not as antagomnistic to it, but actually as none
other —and this is very important —than its “self radiance,” the
manifestation of its very energy.

Say you lind yoursell in a deep state of stillness; olten it
does not last very long and a thought or a movement always
arises, like a wave in the ocean. Don't reject the movement or
particularly embrace the stillness, bur continue the flow of
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it is essental, Hrst of all, ro accomplish this practice in a special
environment ol retreat, where all the lavorable conditions are
present; amidst the distractions and busyness ol the world,
however much you mecdirare, rue expenence will not be bom
in your mind. Second, though there is no difference in
Dzogchen between meditation and everyday life, until you
have found true stability through doing the practice in proper
sessons, you will not be able to integrate the wisdom ol medi-
tation into the experience of daily life. Third, even when you
practice, vou might be able to abide by the continual flow of
Rigpa wirh the confidence of the View; but if you are unable
to continue that How at all times and in all sivations, mixing
your practice with everyday life, it will not serve as a remedy
when unfavorable circumstances arise, and vou will be led
astray into delusion by thoughts and emotions.

There is a delightful story about a Dzogehen yogin who
lived unostentatiously, surrounded, however, by a large [ollow-
ing of disciples. A certain monk, who had an exaggerated
opinion of his own leaming and scholarship, was jealous of
the yogin, whom he knew not to be very well read at all. He
thought: “How does he, just an ordinary person, dare to
teach? How dare he pretend 1o be a masters [ will go and test
his knowledge, show it up for the sham it is and humiliate
him in front of his disciples, so that they will leave him and
tollow me.”

One day, then, he visited the yogin and said scornfully:
“You Dzogchen bunch, is meditate all you ever do?”

The vogin's reply taok him completely by surprise: “What
is there 1o meditate on?”

“You don’t even meditate, then,” the scholar brayed tr
umphantly.

“But when am [ ever distracted?” said rhe yogin.

ACTION

As abiding by the llow ol Rigpa becomes a reality, it begins
ro permeare the pracritioner’s everyday life and acrion, and
breeds a deep stability and confidence. Dudjom Rinpoche says:

Action is being truly observant of vour own thoughts, good or bad,
looking into the true naiure of whatever thoughis may arise, nei-
ther tracing the past wor invidug the fuwre, ueither allowing any
clinging to experiences of joy, nor being overcome by sad stua-
tions. In so doing, you try 1o reach and remain in the st of
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great equilibrium, where all geod and bad, peace and distress, are
devoid of wue idenity,

Realizing rhe View subtly bur complerely mansforms your
vision of everything. More and more, 1 have come to realize
how thoughts and concepts are all that block us from always
being, quite simply, in the absclute. Now I see clearly why the
masters so olten say: “lry hard not to create oo much hope
and fear,” [or they only engender more mental gossip. When
the View is there, thoughts are seen [or what they truly are:
fleering and transparent, and only relarive. You see rhrough
everything directly, as if you had X-ray eyes. You do not cling
to thoughts and emotions or reject them, but welcome them
all within the vast embrace of Rigpa. What vou rook so seri-
ously belore—ambitions, plans, expectations, doubts, and pas-
sions—no longer have any deep and anxious hold on you, for
the View has helped you 1o see the futility and pointlessness
of them all, and bom in you a spint of true renunciation.

Remaining in the clarnty and confidence of Rigpa allows all
your thoughts and emotions to liberate naturally and effort-
lessly within its vast expanse, like writing in water or painting
in the sky. I you truly perlect this practice, karma has no
chance at all 1o be accumulated; and in this state of aimless,
carelree abandon, what Dudjom Rinpoche calls “uninhibited,
naked ease,” the karmic law of cause and effect can no longer
bind you in any way.

Don't assume, whatever you do, that this is, or could possi-
bly be, easy. It is extremely hard to rest undistracred in the
nature of mind, even [or a moment, let alone o sell-liberate a
single thought or emotion as it rises. We olten assume that
simply because we understand something intellectually, or
think we do, we have acrually realized it. This 1s a great delu
sion. It requires the maturity that only years of listening, con-
templation, reflection, meditation, and sustained practice can
ripen. And it cannot be said too often that the practice of
Dzogchen always requires the guidance and instruction ol a
qualified masrer.

Otherwise there is a great danger, called in the tradition
“losing the Action in the View.” A teaching as high and pow
erful as Dzagchen entails an extreme risk. Deluding yvourself
that you are liberating thoughts and emotions, when in [act
you are nowhere near being able to do so, and thinking that
you are acting with the spontaneity of a rrue Dzogchen yogin,
all you are doing is simply accumulating vast amounts of neg
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in this chapter, “I' he Innermost Essence,” is the heart of the
practice of Trekchdo.

Trekchd means cuting through delusion with lierce, direct
rhoroughness. Fssentally delusion is cur through wirh rhe irre
sistible force of the View of Rigpa, like a knife cleaving
through butter or a karate expert demolishing a pile of bricks.
The whole fantastical edifice of delusion collapses, as if you
were blasting its keystone away. Delusion is cut through, and
the primordial purity and natural simplicity of the nature of
mind is laid bare.

Only when rhe master has determined that you have a
thorough grounding in the practice of Trekchd will he or she
mtroduce vou to the advanced practice of Tégal. Togal practd
tioners work directly with the Clear Light thar dwells inher-
ently, “spontancously present,” within all phenomena, using
specilic and exceptionally powerlul exercises 1o reveal it
within himsell or hersell.

Togal has a quality of instantaneousness, of immechate real
ization. Instead of traveling over a range of mountains to reach
a distant peak, the 16gal approach would be to leap there in
one bound. The effect of Thgal is to enable persons to actual-
ize all the dillerent aspects ol enlightenment within them-
selves in one lifetime.” Therelore it is regarded as the
extraordinary, unicque method of Dzogehen; whereas Trekeho
is its wisdom, Togal 15 its skillful means. It requires enormous
discipline and is generally practiced in a retreat environment.

Yet it cannot be stressed too often that the path of
Dzogchen can only be followed under the direct guidance of a
qualified master. As the Dalai Lama says: “One [act that vou
must bear in mind is that the practces of Dzogchen, such as
Trekchod and Togal, can only be achieved rhrough the guid-
ance of an expenienced masrer, and through receiving the
inspiration and blessing from a living person who has that
realization.™

THE RAINBOW BODY

Through these advanced practices of Dzogchen, accom-
plished practitioners can bring their lives to an extraordinary
and triumphant end. As they die, they enable their body ro be
reabsorbed back into the light essence ol the elements that
created it, and consequently their material body dissolves into
light and then disappears completely. This process is known as
the “rainbow body” or “body of light,” because the dissolution
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is often accompanied by spontancous manifestadons of light
and rainbows. The ancient Tantras of Dzogchen, and the writ-
ings of the greav masters, distinguish dilferent categories of
this amaving, otherworldly phenomenon, for ar one nme, if ar
least not normal, it was reasonably frequent.

Usually a person who knows he or she is about to attain
the rainbow body will ask ta be left alone and undisturbed in
a room or a tent [or seven days. On the eighth day only the
hair and nails, the impurities of the body, are [ound.

This may be very diflicult for us now o believe, but the
factual history of the Dzogchen lineage is full of examples of
individuals who attained the rainbow body, and as Dudjom
Rinpoche ofren used to point out, this 18 not just ancient his
rory. OF the many examples, [ would like to choose one of the
most recent, one with which [ have a personal connection. In
1952 there was a lamous instance of the rainbow body in the
east ol Tibet, witnessed by many people. The man who
attained ir, Sémam Namgyal, was the father of my tutor and
the brother of Lama Tseren, whose death I described at the
beginning of this book.

He was a very simple, humble person who made his way
as an itinerant stone carver, carving mantras and sacred Lexts.
Some say he had been a hunter in his youth, and had received
teaching from a great master. No one really knew he was a
practitioner; he was truly what is called “a hidden yogin.”
Some time before his death, he would be seen going up into
the mountains and just sit, silhouetted against the skyline, gaz-
ing up into space. He composed his own songs and chants
and sang them instead ol the waditional ones. No one had any
idea what he was doing. e then [ell ill, or seemed o, but he
became, strangely, increasingly happy. When the illness got
worse, his family called in masrers and docrors. His son rold
him he should remember all the teachings he had heard, and
he smiled and said, “I've forgotten them all and anyway,
there’s nothing to remember. Everything is illusion, but | am
confident that all is well.”

Just before his dearh ar sevenry nine, he said: “All T ask is
that when [ die, don't move my body for a week.” When he
died his family wrapped his body and invited Lamas and
monks to come and practice for him. They placed the bady in
a small room in the house, and they could not help noticing
that although he had been a tall person, they had no trouble
getting it in, as il he were becoming smaller. At the same
fme, an extracrdinary display of rainbow-colored light was
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Dying






ELEVEN

Heart Advice
on Helping the Dying

IN A HOSPICE 1 ENOW, Emily, a woman in her late
sixties, was dying of breast cancer. Her daughter would wisit
her every day and there seemed to be a happy relationship
berween the two. But when her daughrer had left, Emily
would nearly always sit alone and cry. After a while it became
clear that the reason for this was that her daughter had
refused completely to accept the inevitability of her death, but
spent her whole time encouraging her mother to “think posi-
tively,” hoping that by this her cancer would be cured. All that
happened was that Emily had to keep her thoughts, deep
tears, panic, and gref to hersell, with no one to share them
with, no one to help her explore them, no one to help her
understand her life, and no one to help her find a healing
meaning in her death.

The most essential thing in life is to establish an unafraid,
heanlel communication with others, and it i1s never more
important than with a dying person, as Emily showed me.

Often the dying person feels reserved and mnsecure, and 1s
not sure of your intentions when you first visit. So don't feel
anything extraordinary is supposed to happen, just be natural
and relaxed, be yourself. Often dying people don't say what
they want or mean, and the people close to them don't know
whart 1o say or do. Ir’s hard ro find our whar rhey mighr be
trying to say, or even what they might be hiding. Sometimes
not even they know. So the first essential thing is to relax any
tension in the armosphere in whatever way comes most easily
and naturally.

Once trust and confidence have been established, the atmo-
sphere becomes relaxed and this will allow the dying person
to bring up the things he or she really wanrs to talk abour.

177
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Encourage the person warmly to feel as free as possible to
express thoughts, lears, and emotions abow dying and dearh.
This honest and unshrinking baring of emotion is central wo
any possible rransformarion—of coming to rerms wirh life or
dving a good death—and you must allow the person complete
freedom, giving your full permission to say whatever he or
she wants.

When the dying person is [inally communicating his or her
most private [eelings, do not interrupt, deny, or diminish what
the person is saying. The terminally ill or dying are in the
most vulnerable situation of their lives, and you will need all
your skill and resources of sensitivity, and warmth, and loving
compassion to enable them to reveal themselves. Learn to lis
ten, and learn to receive in silence: an open, calm silence thar
makes the other person leel accepred. Be as relaxed as you
can, be at ease; sit there with your dying [riend or relative as
if vou had nothing more important or enjoyable to do.

[ have found that, as in all grave situations of lite, two
things are most useful: a common-sense approach and a sense
of humor. Humor has a marvelous way of lightening the
atmosphere, helping to put the process of dying in its true and
universal perspective, and breaking the over-seriousness and
intensity of the situation. Use humor, then, as skilllully and as
gently as possible.,

[ have found also, from my own expenience, that it is
essential not to take anything too personally. When you least
expect it, dying people can make you the target of all their
anger and blame. As Elisabeth Kiibler-Ross says, anger and
blame can “be displaced in all direcrions, and projected onto
the environment at times almost at random.™ Do not imagine
that this rage is really aimed at you; realizing what [ear and
grief it springs from will stop you from reacting to it i ways
that might damage your relationship.

Sometimes vou may be tempted to preach to the dying, or
to give them vour own spiritual formula. Avoid this tempta-
ton absolutely, especially when you suspect that it is not
whar rhe dying person wanrs! No one wishes o be “rescued”
with someone else’s beliefs. Remember your task is not to
convert anyone to anything, but to help the person in front of
you get in touch with his or her own strength, confidence,
laith, and spirituality, whatever that might be. Of course, il the
person is really open to spiritual matters, and really wants to
know what you think abour them, don’t hold back either.

Don't expect oo much from yourself, or expect your help



HEART ADVICE OM HELPING THE DYING 179

to produce miraculous results in the dying person or “save”
them. You will only be disappointed. People will die as they
have lived, as themselves. For real communication to be estab-
lished, you must make a derermined effore ro see the person
in terms of his or her own life, character, background, and his-
tory, and to accept the person unreservedly. Also don't be dis
tressed if your help seems to be having very lirtle effect and
the dying person does not respond. We cannot know the
deeper elfects of our care.

SHOWING UNCONDITIONAL LOVE

A dying person most needs to be shown as unconditional a
love as possible, released from all expectations. Don't think
you have to be an expert in any way. Be nacural, be yoursell,
be a true [riend, and the dying person will be reassured tha
you are really with them, communicating with them simply
and as an equal, as one human being to another.

[ have said, “Show the dying person unconditional love,”
but in some situations that is far from easy. We may have a
long history of suffering with the person, we may feel guilty
about what we have done to the person in the past, or anger
and resentment at what the person has done to us.

So ler me suggest two very simple ways in which you can
release the love within you toward the dying person. [ and
my students who work with the dying have found both these
ways to be powerful. First, look at the dying person in front
of you and think of that persan as just like you, with the
same needs, the same fundamental desire o be happy and
avoid sulfering, the same loneliness, the same [ear of the
unknown, the same secrel areas ol sadness, the same hall-
acknowledged teelings of helplessness. You will find thar if
you really do this, vour heart will open toward the person and
love will be present between you.

The second way, and I have found this even more power-
Lul, is to put yoursell directly and unflinchingly in the dying
person’s place. Imagine rhar you are on rhar bed before you,
facing your death. Imagine that you are there in pain and
alone. Then really ask yourselt What would you most need?
What would you most like? What would vou really wish
lrom the [riend in [ront of you?

[f you do these swo practices, | think you would find that
what the dying person wants is what you would most want:
to be really loved and accepted.
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[ have often seen also that people who are very sick long to
be touched, long to be treated as living people and not dis-
eases. A great deal ol consolation can be given to the very ill
simply by touching rheir hands, looking into rheir eyes, gently
massaging them or holding them in your arms, or breathing in
the same rhythm gently with them. The body has its own
language of love; use it fearlessly, and you will find you bring
to the dving comlort and consolation.

Ofren we forger that the dying are losing their whole world:
their house, their job, their relationships, their body, and their
mind-— they're losing everything. All the losses we could possi
bly experience in life are joined rogether in one averwhelming
loss when we die, so how could anvone dying not be some-
times sad, sometimes panicked, sometimes angry? Flisabeth
Kiibler-Ross suggests [ive stages in the process ol coming to
terms with dying: denial, anger, bargaining, depression, and
acceprance. Of course not everyone will go through all these
stages, or necessarily in this order; and for some people the road
to acceptance may be an extremely long and thorny one; others
may not reach acceprtance at all. Ours is a culture that does not
give people very much true perspective on their thoughts, emo
tons, and experiences, and many people lacing death and its
final challenge find themselves feeling cheated by their own
ignorance, and terribly frustrated and angry, especially since no
one seems to want to comprehend them and their most heart-
telt needs. As Cicely Saunders, the grear pioneer of the hospice
movement in Britain, writes: “I once asked a man who knew he
was dying what he needed above all in those who were caring
for him. He said, ‘For someone to look as il they are trying to
understand me.” Indeed, it is impossible o understand fully
another person, but [ never forgor that he did not ask for suc-
cess but only that someone should care enough to oy.™

It is essential that we care enough to try, and that we reas-
sure the person that whatever he or she may be l[eeling, what-
ever his or her frustrarion and anger, ir 1s normal. Dying will
bring out many repressed emotions: sadness or numbness or
guilt, or even jealousy of those who are still well. Help the
person not ta repress these emotions when they rise, Be with
the person as the waves ol pain and griel break; with accep-
tance, time, and patient understanding, the emotions slowly
subside and return the dying person to that ground of serenity,
calm, and saniry thar is mosr deeply and rruly theirs.
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Don't try to be too wise; don't always try to search for
something prolound 1o say. You don't have 1o de or say any-
thing to make things beuer. Just be there as [ully as you can.
And if you are feeling a lor of anxiery and fear, and don'r
know what to do, admit that openly to the dying person and
ask his or her help. This honesty will bring you and the dying
person closer together, and help in opening up a freer commu-
nication. Sometimes the dying know lar better than we how
they can be helped, and we need to know how to draw on
their wisdom and let them give to us what they know. Cicely
Saunders has asked us to remind ourselves thar, in being with
the dying, we are not the only givers. “Sooner or later all who
work with dving people know they are receiving more than
they are giving as rhey meet endurance, courage and often
humor. We need o say so..."" Acknowledging our recogni-
tion of their courage can often inspire the dying person.

[ find too that I have been helped by remembering one
thing: that the person in front of me dying 1s always, some
where, inherently good. Whatever rage or emotion arises,
however momentarily shocking or horrifying these may be,
focusing on that inner goodness will give you the control and
perspective vou need 1o be as helplul as possible. Just as when
you quarre]l with a good [riend, yvou don’t [orger the best pans
of that person, do the same with the dying person: Don’l
judge them by whatever emotions anse. This acceptance of
yours will release the dying person to be as uninhibited as he
or she needs to be. Treat the dying as if they were what they
are sometimes capable of being: open, loving, and generous.

On a deeper, spiritual level, 1 lind it extremely helplul
always 1o remember the dying person has the true buddha
nature, whether he or she realizes it or not, and the potential
tor complete enlighrenment. As the dying come closer ro
death, this possibility is in many ways even greater. So they
deserve even more care and respect.

TELLING THE TRUTH

People often ask me: “Should people be told they are
dying?” And I always reply: “Yes, as quietly, as kindly, as sen
sitively, and as skillfully as possible.” From my years of visiting
ill and dying patients, | agree with Elisabeth Kibler-Ross, who
has observed that: “Most, if not all, of the patients know any-
way. They sense it by the changed attention, by the new and
different approach that people rake ta them, by the lowerng
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of voices or avoidance of sounds, by the tearful face of a rela-
tve or ominous, unsmiling member of the lamily who cannot
hide his wue [eelings.™

[ have ofren found rhat people instincrively know they are
dying, but count on others—their doctor or loved ones—to
confirm it. If they don't, the dying person may think it is
because family members cannot cope with the news. And
then the dying person won't brng up the subject either. This
lack of honesty will make him or her [eel only more isolated
and more anxious. | believe it is essential to tell the dying per-
son the mmurh; he or she ar least deserves thar much. If rhe
dying are not told the truth, how can they prepare themselves
for dearh? [How can they carry the relatonships of their lives
to a true conclusiony How can they take care of the many
practical issues they must resolve? How can they help those
wha are left when they are gone 1o survivey

From my point of view as a spiritual practitioner, [ believe
dying to be a great opportunity for people to come to rerms
with their whole lives; and [ have seen many, many ndividu-
als take this opportunity, in the most inspiring way, to change
themselves and come closer to their own deepest truth. So by
kindly and sensitively telling people at the earliest opportunity
that they are dying, we are really giving them the chance o
prepare, and to [ind their own powers of strength, and the
meaning of their lives.

Let me tell you a story [ was told by Sister Brigid, a
Catholic nurse working in an Irish hospice. Mr. Murphy was
in his sixties, and he and his wife were told by their docror
that he did not have long o live. The [ollowing day Mrs.
Murphy visited her husband ac the hospice, and they 1alked
and wept all day long. Sister Brigid watched as the old couple
talked and frequently broke down into rears, and when this
had gone on for three days, she wondered if she should inter-
vene. Yet the next day the Murphys seemed suddenly very
relaxed and peaceful, holding hands and showing each other
greal tendemess.

Sister Brigid stopped Mrs. Murphy in the comidor and
asked her what had taken place between them to have made
such a great change on their behavior. Mrs. Murphy told her
that when they found out her husband was dving, they
looked back over their years together, and many memories
came back to them. They had been married almost forty
years, and naturally they el enormous sorrow, thinking and
talking abour all the things they would never be able ro do
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rogether again. Mr. Murphy had then made out his will, and
written [inal messages to his grown-up children. All of this
was terribly sad, because it was so hard o let go, but they
carfied on, as Mr. Murphy wanred o end his life well.

Sister Brigid told me that for the next three weeks Mr.
Murphy lived, the couple radiated peace and a simple, won
derful feeling of love. Even after her husband died, Mrs.
Murphy continued to visit patients at the hospice, where she
was an Inspiration Lo everyone.

This story shows to me the importance ol telling people
early that they are going ro die, and also the grear advantage
of facing squarely the pain of loss. The Murphys knew that
they were going to lose many things, but by facing those
losses and grieving ragether, they found whar they could not
lose, the deep love between them that would remain alter Mr.
Murphy's death.

FEARS ABOUT DYING

| am sure one of the things that helped Mrs. Murphy help
her husband was that she faced within herself her own tears
of dying. You cannot help the dying untl vou have acknowl-
edged how their [ear of dying disturbs you and brings up your
most uncomionable fears. Working with the dying is like [ac-
ing a polished and Ferce mirror of your own reality. You see
in it the stark face of your own panic and of your terror of
pain. If vou don't look at and accept that face of panic and
fear in yourself, how will you be able to bear it in the person
in front of you? When you come to try and help the dying,
you will need 1o examine your every reaction, $ince your reac
tions will be reflected in those ol the person dying and will
contribute a great deal to their help or detriment.

Looking at vour fears honestly will also help vou in your
own journey to maturity. Sometimes | think there could be no
more effecdve way of speeding up our growth as human
beings than working with the dying. Caring [or the dying is
irself a deep conremplaton and reflecrion on your own dearh.
It is a way to face and work with it. When you work with
the dying, you can come to a kind of resolution, a clear under
standing of whart is the most important focus of life. To learn
really to help those who are dying is to begin to become [ear-
less and responsible about our own dying, and to find in our-
selves the beginnings of an unbounded compassion that we
may never have suspected.
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Being aware of your own fears abour dying will help you
immeasurably 1o be aware of the [cars of the dying person.
Just imagine deeply what those might be: [ear ol increasing,
uncontrolled pain, fear of suffering, fear of indigniry, fear of
dependence, fear that the lives we have led have been mean-
ingless, fear of separation from all we love, fear of losing con
trol, fear of losing respect; perhaps our greatest fear of all is
lear ol lear itsell, which grows more and more powerful the
more we evade it

Usually when you [eel [ear, you [eel isolated and alone, and
without company. But when somebody keeps company wirh
you and talks of his or her own fears, then you realize fear is
universal and the edge, the personal pain, is taken off it. Your
fears are brought back to the human and universal context.
Then you are able to understand, be more compassionate, and
deal with your own [ears in a much more positive and inspir
ing way.

As you grow to confront and accept your own fears, you
will become increasingly sensitive to those of the person
before vou, and you will find yvou develop the intelligence and
insight to help that person to bring his or her fears out into
the open, deal with them, and begin skilllully to dispel them.
TFor facing your [ears, you will find, will not only make you
more compassionate and braver and clearer; it will also make
you more skillful, and that skillhulness will open to you all
kinds of ways of enabling the dying to understand and face
themselves.

One of the fears that we can most easily dispel is the anxi-
ety we all have about unmitigated pain in the process of
dying. [ wauld like to think that everyone in the world could
know thae this is now unnecessary. Physical sullering should
be kept tov a minimum; there is enough suffering in death any
way. A study at St. Christopher’s Hospice in London, which [
know well and where my students have died, has shown that
given the right care, 98 percent of patients can have a peaceful
death. The hospice movement has developed a variety of
ways of managing pamn by using various combinarions of
drugs, and not simply narcotics. The Buddhist masters speak
of the need to die consciously with as lucid, unblurred, and
serene a mental mastery as possible. Keeping pain under con-
trol without clouding the dying person’s consciousness is the
first prerequisite for this, and now it can be done: Everyone
should be entitded to that simple help at this most demanding
moment of passage.
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UNFINISHED BUSINESS

Another anxiety of the dying is olten that of leaving unfin-
ished business. The masters tell us thar we should die peace
fully, “without grasping, yearning, and artachment.” This
cannot fully happen if the unfinished business of a lifeame, as
far as paossible, is nar cleared. Sometimes you will ind thar
people hold onto life and are afraid to let go and die, because
they have not come to terms with what they have been and
done. And when a person dies harboring guilt or bad [eelings
roward others, those who survive him suffer even more
deeply in their griel.

Sometimes people ask me: “Isn't it too late to heal the pain
of the past¥ Hasn't there been too much suffering between me
and my dying [riend or relative [or healing o be possible?” It
is my belief, and has been my experience, that it is never too
late; even alter enormous pain and abuse, people can lind a
way to forgive each other. The moment of death has a
grandeur, solemniry, and finaliry rhar can make pecple reexamn
ine all their attitudes, and be more open and ready to forgive,
when before they could not bear to. Even at the very end of a
life;, the mistakes of a life can be undone.

‘There is a method lor helping 1o complete unlinished busi-
ness that I and my students who work with the dying find
very helpful. It was formulated from the Buddhist practice of
equalizing and exchanging the self with others, and from the
Gestalt technique, by Christine Longaker, one of my earliest
students, who came to the feld of death and dying after the
death ol her husband [rom leukemia.” Usually unlinished busi-
ness is the result of blocked communication; when we have
been wounded, we olten become very defensive, always argu
ing from a position of being in the right and blindly refusing
to see the other person’s point of view. This is not only
unhelpful, it freezes any possibility of real exchange. So when
you do this exercise, begin it with the strong motivation that
you are bringing up all vour negative thoughts and [eelings to
try and understand them, to work with them and resolve
them, and [inally now 1o let go of them.

Then visualize in front of you the person with whom you
have the problem. See this person in your mind’s eye, exactly
as he or she has always looked to yvou.

Consider now thar a real change takes place, so the person
is [ar more open and receptive to listen to what you have 1o
say, more willing than ever before to share honestly, and
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resolve the problem between vou. Visualize vividly the person
in this new state of openness. This will also help you leel
more open toward him or her. Then really [eel, deep in your
heart, what it is you maost need to say o the person. Tell him
or her what the problem is, tell the person all your feelings,
your difficulties, your hurt, your regret. Tell him or her what
you haven't felt safe, or comfortable enough, ta say before.

Now take a piece ol paper and write what you would say,
all of it. Then, when you have [inished, immediately begin to
write what he or she might say in response to you. Don't stop
to think abour what the person used o say: Remember rhar
now, as you have visualized, he or she has truly heard you
and 18 more open. So just write, see what comes sponta
neously; and allow the person, in your mind, to express com-
pletely his or her side of the problem as well.

Search yoursell and see il there is anything else you need
o say to the person—any other hurt feelings or regrets from
the past rhat you have been holding back or have never aired.
Again, each time after you have stated your feelings, write a
response by the other person, writing down just whatever
comes into your mind. Continue this dialogue until vou really
leel there is nothing more you are holding back, and nothing
more that needs to be said.

To see il you are truly ready 1o conclude the dialogue, ask
yvourselt deeply if you are now able to let go of the past
wholeheartedly, really able, satisfied by the insight and healing
that this written dialogue has given you, to forgive this per-
son, or to feel that he or she would forgive vou. When you
leel you have accomplished this, remember to express any last
feelings of love or appreciation vou may have been holding
back, and say goodbye. Visualize the person turning away and
leaving now; and even though you must let go of him or her,
remember that you can keep his or her love, and the warm
memories of the best aspects of your relationship, always in
your heart,

lo come Lo an even clearer reconciliation with the past,
find a friend ro whom you can read your wrirten dialogue, or
read it out loud by yourself at home. Onee you have read this
dialogue aloud, you will be surprised to notice a change in
yourself, as though you have aciwally communicated with the
other person, and acially cleared with them all the problems
yvou have been having. Afterward you will find it far easier to
let go, to speak directly with the other person about your dif-
ficultes. And when you have really ler go, a subtle shifr in the
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chemistry between you and the other person will take place,
and the tension in the relatonship that has lasted so long will
olten dissolve. Sometimes, amazingly, vou can even become
rthe best of friends. Never forger, as the famous Tiberan masrer
Tsongkhapa once said, “A frend can tum into an enemy, and
SO an enemy can tum into a friend.”

SAYING GOODBYE

[t is not only the tensions that you have o learn to let go
of, but the dying person as well. If you are artached and cling
to the dying person, you can bring him or her a lot of unnec-
essary heartache and make it very hard for the person to let
go and die peacefully.

Sometimes the dying person can linger on many months or
weeks longer than doctors expected and experience tremen
dous physical sulfering. Christine Longaker has discovered that
tor such a person to be able to let go and die peacefully, he or
she needs to hear two explicit verbal assurances from loved
ones. Hrst, they must give the person permission to die, and
second they must reassure the person they will be all right
alter he or she has gone, and that there is no need Lo worry
about them.

When people ask me how best 1o give someone permission
ta die, I tell them to imagine themselves standing by the bed
side of the person they love and saying with the deepest and
most sincere tenderness: “I am here with vou and [ love vou.
You are dying, and that is completely natural; it happens to
everyone. | wish vou could stay here with me, but I don’t
want you to suffer any more. The time we have had together
has been enough, and I shall always chensh it Please now
don't hold onro life any longer. Let go. [ give you my full and
heartfelt permission to die. You are not alone, now or ever.
You have all my love.”

A student of mine who works in a hospice told me of an
elderly Scouwish woman, Maggie, whom she visited alter her
husband, close to dearh, had already fallen into a coma.
Maggie felt inconsolably sad, for she had never spoken to her
husband about her love for him, nor said goodbye, and now
she felt it was toa lare, The hospice worker encouraged her,
saying that although he seemed unresponsive, perhaps he
could actually sdll hear her. She had read that many people
who appear to be unconscious can in fact perceive what is
going om. She urged her to spend some nime with her husband,
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alas, is often lacking in the West, but my experience over the
last twenty years has shown that it can, with imagination, be
created. [ leel that wherever possible, people should die au
home, because ir 1s ar home that the majority of people are
likely to feel most comfortable. And the peaceful death that
the Buddhist masters advise 1s easiest to obtain in familiar sur
roundings. But if someone has to die in hospital, there is a
great deal that you the loved ones can do to make that death
as easy and inspiring as possible, Bring in plants, lowers, pic-
tures, photographs of loved ones, drawings by children and
grandchildren, a cassetre player with musical rapes, or, if possi
ble, home-cooked meals. You might even get permission for
children to visit or for loved ones to stay overnight.

[f the dying person is a Buddhist or a member of another
laith, [riends could make a small shrine in his or her room,
with inspiring pictures or images. [ remember a student of
mine, Reiner, who was dying in a private ward in a haspital in
Munich. A shrine had been created For him with picrures of
his masters on it. [ was very moved by it, and realized how
profoundly Reiner was being helped by the armosphere it cre-
ated. The Buddhist teachings tell us to make a shrine with
olferings when a person is dying. Seeing Reiner’s devotion and
peace of mind made me understand just how empowering
this can be, and how it can help inspire people to make their
dying a sacred process.

When a person is very close to death, I suggest that you
request that the hospital statf do not disturb him or her so
often, and thar they stop taking tests. I'm often asked whar is
my attitude toward death in intensive care units. | have to say
that being in an intensive care unit will make a peacelul death
very diflicult, and hardly allow for spiritual practice at the
morment of death. As the person is dying, there is no prnivacy:
They are hooked up to monitors, and attempts to resuscitare
them will be made when they stop breathing or their heart
fails. There will be no chance of leaving the body undisturbed
lor a period of ume alter death, as the masters advise.

IF you can, you should arrange wirh the docror ro be rold
when there is no possibility of the person recovenng, and then
request to have them moved to a private room, if the dying
person wishes it, with the monitors disconnected. Make sure
that the stall knows and respects the dving person’s wishes,
especially if he or she does not wish to be resuscitated, and
make sure that the stall knows too to leave the body undis-
rurbed after dearh for as long as possible. In a modem hospital,
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of course, it is not possible to leave the body alone for the
three-day period that was customary in Tibet, but every sup-
port of silence and peace should be given o the dead o help
themn begin their journey afrer dearh.

Try and make certain also that while the person is actually
in the final stages of dying, all injections and all mvasive pro
cedures of any kind are discontinued. These can cause anger,
irritation, and pain, and lor the mind ol the dying person o
be as calm as possible in the moments belore death is, as 1
will explain in detail later, absolutely crucial.

Most people die in a stare of unconsciousness. One fact we
have leamed from the near-death experience is that comatose
and dying patents may be much more aware of things around
them than we realize. Many of the near-death experiencers
reportted out-ol-the-body experiences, [rom which they were
able to give surprisingly accurate detailed accounts of their sur
roundings and even, in some cases, of other rooms in the
same hospital. This clearly shows the importance of ralking
positively and frequently to a dying person or to a person in a
coma. Conscious, alert, and actively loving care for the dying
person must go on until the last moments of his or her life,
and as [ will show, even beyond.

One of the things [ hope [or from this book is thar doctors
all over the world will take exiremely seriously the need 1o allow
the dying person to die in silence and serenity. [ want to
appeal to the goodwill of the medical profession, and hope to
inspire it to find ways to make the very difficult transidon of
dearh as easy, painless, and peaceful as possible. Peacetul
death is really an essentdal human right, more essential per-
haps even than the right to vore or the right 1o justice; it is a
right on which, all religious traditions 1ell us, a grear deal
depends tor the well being and spiritual funire of the dymg
person.

There is no greater gift of charity you can give than helping
a person to die well.



TWEILVE

Compassion:

The Wish-Fulfilling Jewel

CARING FOR THE DYING makes you poignantly
aware not only of their mortality, bur also of your own. So
many veils and illusions separate us from the stark knowledge
that we are dying; when we finally know we are dying, and
all other sentient beings are dying with us, we start to have a
burning, almost heartbreaking sense of the fragility and pre-
ciousness of each moment and each being, and from this can
grow a deep, clear, limitless compassion lor all beings. Sir
Thomas More, 1 heard, wrote these words just belore his
beheading: “We are all in the same cant, going to execution;
how can [ hate anyone or wash anyone harms” To feel the full
force of your mortality, and to open your heart entirely to it,
is to allow to grow in you that all-encompassing, fearless com-
passion that fuels the lives of all those who wish truly to be
of help to others.

So everything that I have been saying up until now about
caring [or the dying could perhaps be summed up in two
words: love and compassion. What 1s compassiony Ir is not
simply a sense of sympathy or caring for the person suffering,
not simply a warmth of heart toward the person before you,
or a sharp clarity of recognition of their needs and pain, it is
also a sustained and practical determination o do whatever is
possible and necessary ro help alleviare rheir suffering.

Compassion is not true compassion unless it is active.
Avalokiteshvara, the Buddha of Compassion, is often repre
sented in Tibetan iconography as having a thousand eyes that
see the pain in all corners ol the universe, and a thousand
arms to reach out to all corners of the universe to extend his
help.

191
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THE LOGIC OF COMPASSION

We all feel and know something of the benelits of compas-
sion. But the particular strength of the Buddhist reaching 1s
that it shows you clearly a “logic” ol compassion. Once you
have grasped it, this logic makes your practice of compassion
at once more urgent and all-embracing, and more stable and
grounded, because it is based on the clarity of a reasoning
whose truth becomes ever more apparent as you pursue and
test it

We may say, and even half believe, that compassion is mar
velous, but in pracrice our actions are deeply uncompassionate
and bring us and others mostly frustranon and distress, and
not the happiness we are all seeking.

Isn't it absurd, then, that we all long [or happiness, yet
nearly all our actions and feelings lead us directly away from
that happiness? Could there be any greater sign that our
whole view of what real happiness is, and of how to attain it,
is radically Hawed?

What do we imagine will make us happy? A canny, self-
seelking, resourceful seltishness, the selfish protection of ego,
which can, as we all know, make us at moments extremely
brutal. But in [act the complete reverse is true: Sell-grasping
and sell cherishing are seen, when you really look at them, to
be the roor of all harm to others, and also of all harm to our
selves. |

Every single negative thing we have ever thought or done
has ultdmately arisen from our grasping at a false self, and our
cherishing of that [alse sell, making it the dearest and most
important element in our lives. All those negative thoughts,
emotions, desires, and actions that are the cause ol our nega
tive karma are engendered by self grasping and self cherishing.
They are the dark, powerful magnet that attracts to us, life
after life, every obstacle, every misfortune, every anguish,
every disaster, and so they are the root cause of all the suffer-
ings ol samsara.

When we have really grasped the law ol karma in all its
stark power and complex reverberations over many, many lile
times, and seen just how our self grasping and self cherishing,
life after life, have woven us repearedly inro a net of ignorance
that seems only to be ensnaring us more and more tightly;
when we have really understood the dangerous and doomed
nature of the sell-grasping mind’s enterprise; when we have
really pursued its operations into their most subtle hiding
places; when we have really understood just how our whole
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ordinary mind and actions are defined, narrowed, and dark-
ened by i, how almost impossible it makes it [or us to
uncover the heart ol unconditional love, and how it has
blocked in us all sources of real love and real compassion, then
there comes a moment when we understand, with extreme
and poignant clarity, what Shantideva said:

if all the hanms

Fears and sufferings in the world

Arise from self-grasping,

What need have I for such a grear evil spinit?

and a resolution is bomn in us to destroy that evil spint, our
grearest enemy. With thar evil spirit dead, the cause of all our
sullering will be removed, and our rue nature, in all its spa-
ciousness and dynamic generosity, will shine out.

You can have no greater ally in this war against your great-
est enemy, your own self grasping and self cherishing, than the
practice of compassion. It is compassion, dedicating ourselves
to others, taking on their suffering instead of cherishing our-
selves, that hand in hand with the wisdom that realizes ego-
lessness destroys most ellectively and most completely that
ancient attachment 1o a false sell that has been the cause of
our endless wandering in samsara. That is why in our tradi-
Hon we see compassion as the source and essence of enlight

enment, and the heart of enlightened activity. As Shantideva
says:

What need is there w say more?
The childish work for their own benefit,
The buddhas work for the benefit of others.

Just look at the difference between them.

1 do wot exclange my happiness
For ihe suffering of otlers,
! shadl wot anain the staie of buddhahood

And even in samsara I shall have wo real joy.?

To realize what I call the wisdom of compassion is to see
with complete clarity its benefits, as well as the damage thar
its opposite has done to us. We need to make a very clear dis-
tincdon between what is in our ege’s self-inrerest and what is in
our wlimate imterest; it 18 from mistaking one for the other that
all our suffering comes. We go on stubbomly believing rhat
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the road. It had only its front legs, and the whole of the lower
part ol its body was rotting and covered with maggots.
Despite its pitilul condition, the dog was snapping at passers-
by, and parhencally trying to bire themn by dragging iself
along the ground with its two good legs.

Asanga was overwhelmed with a vivid and unbearable
feeling of compassion. He cut a piece of flesh off his own
body and gave it to the dog to eat. Then he bent down to
take ofl the maggots that were consuming the dog's body.
But he suddenly thought he might hurt them il he tred to
pull themn out wirh his fingers, and he realized rhat the only
way to remove them would be on his tongue. Asanga knelt
on the ground, and locking at the homble festering, wnthing
mass, closed his eyes. He leant closer and pur our his rongue
... The next thing he knew, his tongue was touching the
ground. He opened his eyes and looked up. The dog was
gone; there in its place was the Buddha Maitreya, ringed by
a shimmerning aura of light.

“Ar last,” said Asanga. “Why did you never appear to me
before?”

Maitreya spoke softly: “It is not true that [ have never
appeared to you belore. [ was with you all the dme, but yvour
negative karma and obscurations prevented you [rom seeing
me. Your twelve years of practice dissolved them slightly, so
that you were at last able to see the dog. Then, thanks ro
your genuine and heartfelt compassion, all those obscurations
were completely swept away, and you can see me before you
with your very own eyes. If you don't believe thar this is
what happened, put me on vour shoulder and try and see if
anyone else can see me.”

Asanga put Maitreya on his right shoulder and went 1o the
marketplace, where he began ro ask everyone: “What have |
got on my shoulder?” “Nothing,” most people said, and hur-
ried on. Only one old woman, whose karma had been slightly
purified, answered: “You've got the rotting corpse of an old
dog on yvour shoulder, that’s all.” Asanga at last understood the
boundless power of compassion thar had purified and rrans
formed his karmma, and so made him a vessel fit to receive the
vision and instruction of Maitreya. Then the Buddha Maitreya,
whose name means “loving kindness,” rook Asanga to a heav-
enly realm, and there gave him many sublime teachings that
are among the most important in the whole of Buddhism.
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THE STORY OF TONGLEN
AND THE POWER OF COMPASSION

My snudenrs ofren come ro me and ask: “My mend’s or my
relative’s suffering is disturbing me very much, and I really
want to help. But I find I cannot feel enough love actually to
be able to help. The compassion | want to show is blocked.
What can 1 do¥” Haven't all ol us surely known the sad [rus-
tration of not being able to find in our hearts enough love and
compassion lor the people who are sullering around us, and
so not enough strength to help them?

One of the great qualities of the Buddhist traditon is its
development of an array of practices that can really help you
situations like this, thar can ruly nourish you and fll you with
the power and the joylul resourcelulness and enthusiasm that
will enable you to punify your mind and unblock your heart, so
that the healing energies of wisdom and compassion can play
upon and transtorm the situation you find yourself in.

Of all the practices | know, the practice of Torglen, which in
Tibetan means “giving and receiving,” is cne of the most use
tul and powerful. When vou feel yourself locked in upon
yvoursell, Tonglen opens yvou 1o the truth of the sullering of
others; when your heart is blocked, it destroys those [orces
that are obstructing it; and when you [eel estranged [rom the
person who is in pain before you, or bitter or despairing, it
helps you to find within yourself and then ro reveal the lov-
ing, expansive radiance of your own true nature, No other
practice | know is as eHective in destroying the selk-grasping,
sell-cherishing, and sell-absorption ol the ego, which is the
root of all our suffering and the root of all hard heartedness.

One of the greatest masters of Tonglen in Tibet was Geshe
Chekhawa, who lived in the twelfth century. He was
extremely learned and accomplished in many different forms
of meditation. One day when he happened to be in his
teacher’s room, he came across a book lying open at the fol-
lowing lines:

Give all profit and gain to others,
Take alf loss and defeat on yourself.

"The vast and almost unimaginable compassion ol these
lines astounded him, and he set out to find the master who
had written them. One day on his journey he met a leper,
who told him that rhis master had died. Bur Ceshe Chekhawa
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persevered, and his long etforts were rewarded when he found
the dead master’s principal disciple. Geshe Chekhawa asked
this disciple: “Just how important do you think the weachings
contained in these two lines are?” The disciple replied:
“Whether you like it or not, you will have to practice this
teaching if you truly wish to attain buddhahood.”

This reply astonished Geshe Chekhawa almost as much as
his lirst reading ol the two lines, and he stayed with this disci-
ple [or twelve years, 1o study this teaching and 10 1ake 10
heart the practice of Tonglen, which is its practcal application.
During that fime, Ceshe Chekhawa had ro face many ditfer
ent kinds of ordeals: all sorts of difficuldes, criticism, hard-
ships, and abuse. And the teaching was so effective, and his
perseverance in its practice so intense, that afrer six years he
had completely eradicated any sell-grasping and sell-cherishing.
The practice of Tonglen had rranslormed him inte a master of
compassion.

Ar first Geshe Chekhawa taught Tonglen to only a few
close disciples, thinking that it would only work for those
who had great faith in it. Then he began to teach it to a group
of lepers. Leprosy at that time was common in Tibet, and
ordinary doctors were unable to treat or cure it But many of
the lepers who did Tonglen practice were cured. The news of
this spread fast, and other lepers ocked to his house, which
began to seem like a hospital.

5till Geshe Chekhawa didn't teach Tonglen widely. It was
only when he noticed the effect it had on his brother that he
began to give it out more publicly. Geshe Chekhawa's brother
was an inveterate skeptic, who derided all [orms ol spiritual
practice. However, when he saw what was happening to the
lepers who were pracricing Tonglen, this brother could not
help being impressed and intrigued. Cne day he hid behind a
door and listened to Geshe Chelchawa teaching Tonglen, and
then, in secret, started doing the practice on his own. When
Geshe Chelkhawa noticed that his brother's hard character was
beginning to solten, he guessed what had happened.

IF rhis pracrice could work on his brother, he thoughr, and
transform him, then it could work on and transform any other
human being. This convinced Geshe Chekhawa to teach
Tonglen far more widely. He himself never ceased to practice
it. Toward the end of his life, Geshe Chekhawa told his stu-
dents that for a long time he had been praying fervently to be
reborn in the hell realms, g0 as 1o be of help to all the beings
suffering rhere. Unfortunarely, he addecd, he had recently had
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several clear dreams that indicated he was to be reborn in one
of the realms of the buddhas. He was bittery disappointed
and begged his students, with tears in his eyes, 1w pray 1o the
bucdhas thar this would not happen, and thar his passionare
wish to help the beings in hell would be fulfilled.

HOW 10O AWAKEN LOVE AND COMPASSION

Before you can truly practice Tonglen, you have to be able
to evoke compassion in yoursell. That is harder than we olten
imagine, because the sources of our love and compassion are
sometimes hidden from us, and we may have no ready access
to them. Fortunately there are several special techniques that
the Buddhist “training of the mind” in compassion has devel-
oped to help us evoke our own hidden love. Out of the enor-
mous range of methods available, I have selected the following
ones, and have ordered them in a particular way so as to be
of the grearest possible use to people in the modem world

1. Loving Kindness: Unsealing the Spring

When we believe that we don’t have enough love in us,
there is a method [or discovering and invoking it. Go back in
your mind and recreate, almost visualize, a love that someone
gave you that really moved you, perhaps in your childhood.
Traditionally you are taught to think of your mother and her
lifelong devotion to you, but if you find that problematic, you
could think of your grandmother or grandfather, or anyone
who had been deeply kind to you in your life. Remember a
particular instance when they really showed you love and you
lelt their love vividly.

Now let that leeling arise again in your heart and infuse
you with gratitude. As you do so, your love will go out natu
rally to that person who evoked it. You will remember then
that even though you may not always feel that you have been
loved enough, vou were loved genuinely once. Knowing that
now will make you [eel again that you are, as that person
made you feel then, worthy of love and really lovable.

Let your heart open now and let love fow from it; then
extend this love to all beings. Begin with those who are clos
est o you, then extend your love to friends and to acquain-
tances, then to neighbors, to strangers, then even to those
whom you don't like or have difficulties with, even those
whom you might consider as your “enemies,” and finally to
the whole universe. Ler this love become more and more
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boundless. Equanimity is one of the four essendal facets, with
loving kindness, compassion, and joy, of what the reachings
say [orm the entire aspiraton ol compassion. The all-inclusive,
unbiased view of equanimiry is really rhe srarting point and
the basis of the path of compassion.

You will find that this practice unseals a spring of love, and
by that unsealing in you of your own loving kindness, you
will find that it will inspire the birth ol compassion. For as
Maitreya said in one of the eachings he gave Asanga: “The
water ol compassion courses throue;h the canal of loving kind-
ness.”

2. Compassion: Considering Yourself the Same as Others

One powerful way to evoke compassion, as | have
described in the previous chapter, is to think ol others as
exactly the same as you. “After all,” the Dalai Lama explains,
“all human beings are the same—made of human [lesh, bones,
and blood. We all want happiness and want to avoid suffering.
Further, we have an equal right to be happy. In other words, it
is important to realize our sameness as human beings.”™

Say, for example, you are having difficulties with a loved
one, such as vour mother or father, husband or wile, lover or
[riend. How helpful and revealing it can be 1o consider the
other person not in his or her “role” of mother or father or
husband, but simply as another “you,” another human being,
with the same feelings as you, the same desire for happiness,
the same fear of sutfering. Thinking of the person as a real
person, exactly the same as you, will open vour heart to him
or her and give you more insight into how o help.

If you consider athers just the same as yoursell, it will help
you to open up your relationships and give them a new and
richer meaning. Imagine if societies and nations began ro view
each other in the same way; at last we would have the begin-
nings of a solid basis for peace on earth and the happy coexis-
tence of all peoples.

3. Compassion: Exchanging Yourself for Others

When someone 1s suffenng and you find yourself at a loss
to know how to help, put yourself unflinchingly in his or her
place. Imagine as vividly as possible what you would be going
through il you were sullering the same pain. Ask voursell:
“How would | feel? How would | want my friends to treat
me? What would [ most want [rom theme”

When you exchange yourself for others in this way, you
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only himself he had helped through his action: The power of
his compassion had also purified the tigress and her cubs of
their karma, and even of any karmic debt they might have
owed ro him for saving their lives in the way he did. Because
it was so strong, in fact, his compassionate act created a
karmic link between them that was to connmue far o the
future. The tigress and her cubs, who received the flesh of
Mahasauva’s body, were reborn, it is said, as the Buddha's
first [ive disciples, the very lirst to receive his teaching alter
his enlightenment. What a vision this story gives us ol how
vast and mysterious the power of compassion truly is!

5. How to Meditate on Compassion

Yer, as [ have said, evoking this power of compassion in us
is not always easy. [ lind mysell that the simplest ways are
the best and the most direct. Every day, life gives us innumer
able chances to open our hearts, if we can only rake them. An
old woman passes you with a sad and lonely face, swollen
veins on her legs, and two heavy plastic bags full of shopping
she can hardly carry; a shabbily dressed old man shuffles in
tront of you in line at the post office; a boy on crutches looks
harried and anxious as he tries to cross the street in the alter-
noon traffic; a dog lies bleeding 1o death on the road; a young
girl sits alone, sobbing hysterically in the subway. Switch on a
television, and there on the news perhaps is a mother in
Beirut kneeling above the body of her murdered son; or an old
grandmother in Moscow pointing to the soup that is her food
for roday, not knowing if she’ll even have that romorrow; or
one of the AIDS children in Romania staring out at you with
eves drained of any living expression.

Any one of these sights could open the eyes ol your hean
to the facr of vast suffering in the world. Ler it. Don’t waste
the love and grief it arouses; in the moment you feel compas-
sion welling up in you, don’t brush it aside, don’t shrug it off
and try quickly to return to “normal,” don’t be afraid of vour
leeling or embarrassed by it, don't allow voursell to be dis-
rracred from i or ler it run aground in aparhy. Be vulnerable:
use that quick, bright uprush of compassion; focus on it, go
deep into your heart and meditate on it, develop it, enhance,
and deepen ir. By doing this you will realize how blind you
have been to sullering, how the pain that vou are experienc-
ing or seeing now is only a tny lraction of the pain of the
world. All beings, everywhere, suller; let your heart go out to
them all in sponraneous and immeasurable compassion, and
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direct that compassion, along with the blessing of all the Bud-
dhas, to the alleviation ol sullering everywhere.

Compassion is a [ar greater and nobler thing than pity. Pivy
has irs roots in fear, and a sense of arrogance and condescen
sion, sometimes even a smug feeling of “I'm glad it's not me.”
As Stephen Levine says: “When your fear touches someone’s
pain it becomes pity; when vour love tauches someone’s pain,
it becomes compassion.™ lo train in compassion, then, is o
know all beings are the same and suller in similar ways, 10
honor all those who suller, and to know you are neither sepa-
rate from nor superior to anyone.

So your first response on seeing someone suffer becomes
not mere pity, but deep compassion. You feel for thar person
respect and even gratitude, because you now know that who-
ever prompts you o develop compassion by their sullering is
in fact giving you ane of the greatest gilis of all, because they
are helping you to develop that very quality you need most in
your progress foward enlightenment. That is why we say in
Tibet that the beggar who is asking yvou for money, or the sick
old woman wringing vour heart, may be the buddhas in dis-
guise, manifesting on yvour path to help you grow in compas-
sion and so move towards buddhahood.

6. How to Direct Your Compassion

When you meditate deeply enough on compassion, there
will arise in you a strong determination to alleviate the suffer-
ing of all beings, and an acute sense of responsibility toward
that noble aim. There are two ways, then, of mentally direct-
ing this compassion and making it active.

The first way is 10 pray to all the buddhas and enlightened
beings, from the depths of your hean, that everything you do,
all your thoughts, words, and deeds, should only beneht
beings and bring them happiness. In the words of one great
praver: “Bless me into usefulness.” Pray that yvou benefit all
who come in contact with you, and help them transform their
sullering and their lives.

The second and universal way is ro direcr wharever com
passion you have to all beings, by dedicating all your positve
actions and spiritual practice to their welfare and especially
rowartd their enlightenment. For when you meditate deeply on
compassion, a realization dawns in you that the only way [or
vou to be of compleze help to other beings is for you to gain
enlightenment. From that a strong sense ol determination and
universal responsibility is born, and rhe compassionate wish
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arises in you at that moment to attain enlightenment for the
beneli of all orthers.

This compassionate wish is called Bodhichiva in Sanskrit;
bodhi means our enlightened essence, and chiie means heart.
So we could translate it as “the heart of our enlightened
mind.” To awaken and develop the heart of the enlightened
mind is to fpen steadily the seed of our buddha nature, that
seed that in the end, when our practice ol compassion has
become perfect and all-embracing, will Hower majestically into
buddhahood. Bodhichitta, then, is the spring and source and
root of the entire spiritual path. Thar is why Shantideva could
praise Bodhichitta with such joy:

It i5 the supreme elixir

Thar overcomes the sovereignty of death.

It is the meschausible weasure

That elfminates poverty in the world.

It is the supreme medicine

That gquells the world's disease.

It is the tree thar shelers all beings

Wasndering and tired on the path of conditioned existence.
1t is the universal bridge

That leads 1o freedom from unhappy stases of birih.
Ii is the davoning woon of the mind

That dispels the torment of disturbing conceptions.
It is the great sun that finally removes

The misty ignorance of the world.?

And this is why in our tradidon we pray with such
Urgency:

Bodhichitta, precious and sublime:

May ft arise it those i whoiw it has not arisen;
May it never decline where it has arisen;

But go on increasing, further and furiher!

Parrul Rinpoche used rhese four lines ro encapsulare the
entire tramning in Bodhichitta, “the wish,” as Maitreya
described it, “to attain perfect enlightenment for the sake of
others.” Let me briefly outline this training. It begins by devel-
oping within vour mind loving kindness, compassion, joy, and
equanimiry toward limitless living beings.” Through a practice
of deep contemplation, vou cultivate these four qualities 1o
such a degree rhar they become boundless and immeasurable.
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And so Bodhichitta “arises where it has not arisen,” tor this
has brought yvou to a point where you are impelled by an
almost hearntbreaking urge o take responsibilicy [or others, and
so o pledge yourself rruly ro arouse the hearr of the enlighr
ened mind by training in what are called “Bodhichitta in aspi-
rafion” and “Bodhichitta m acton.” The former is to train in
considering yourself the same as others, then in exchanging
yoursell with others, which includes the Tonglen practice, and
finally in considering others even more important than your-
sell. The later is to develop Lo perlection generosity, disci-
pline, patience or endurance, diligence, concentration, and
wisdom, all of them infused by a penetrating insight into the
nature of reality itself. So the Bodhichirta “never declines
where it has arisen” and goes on “increasing further and fur-
ther.” This, then, is the path ol the bodhisattvas, the practice
ol the compassionate heart of the enlightened mind that,
because undertaken for the benefit of all, leads directly to Bud-
dhahood.

THE STAGES OF TONGLEN

Now that [ have introduced vou to the various methods of
evoking compassion, and to the imponance and power of
compassion itsell, [ can give you the noble practice of Tonglen
most effectively; for now you will have the motivation, the
understanding, and the tools to do it for your greatest benefit
and the greatest benehit of others. Tonglen is a Buddhist prac-
tice, bur [ strongly believe that anyone—anyone at all—an do
it. Even il you have no religious [aith, | urge vou simply 1o wy
it. I have found Tonglen 1o be of the greatest possible help.

Pur very simply, the Tonglen practice ol giving and receiv-
ing is to take on the suffering and pain of others, and give
them your happiness, well-being, and peace of mind. Like one
of the methods of meditatdon practice | explained earlier,
‘longlen uses the medium of the breath. As Geshe Chekhawa
swrote: “Giving and receiving should be practiced alternately.
This alrernation should be placed on the medium of rhe
breath.”

[ know [rom my own experience how hard it is to imagine
taking on the sufferings of others, and especially of sick and
dying people, without first building in voursell a strength and
confidence of compassion. It is this strength and this confi
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to be there for you, responsive and open to you, without ever
judging you, whatever your faulis or shoncomings.

B is the aspect ol you that has been hurt, that [eels misun-
dersrood and frustrared, birrer or angry, who mighre have been,
for example, unjustly treated or abused as a child, or has suf-
fered in relationships or been wronged by society.

Now, as you breathe in, imagine that 4 opens his or her
heart completely, and warmly and compassionately accepts
and embraces all of B's sulfering and negativity and pain and
hurt. Moved by this, 8 opens his or her heart and all pain and
suffering melr away in this compassionare embrace.

As you breathe out, imagine 4 sending out to B all his or
her healing love, warmth, trust, comfort, confidence, happi
ness, and joy.

3. Tonglen in a Living Situation

Imagine vividly a situation where you have acted badly,
one abour which you feel guilty, and which you wince to
even think about.

Then, as you breathe in, accept total responsibility for your
actions in that particular situation, without in any way trving
1o justily your behavior. Acknowledge exactly what you have
done wrong, and wholeheanedly ask for lorgiveness. Now, as
you breathe out, send out reconciliation, forgiveness, healing,
and understanding.

So you breathe in blame, and breathe out the undeing of
harm; you breathe in responsibility, breathe out healing, for-
giveness, and reconciliation.

This exercise is particularly powerlul, and it may give you
the courage 1o 2o to see the person whom you have wronged,
and the strength and willingness 1o talk to them directly and
actually ask for forgiveness from the deprhs of your heart.

4. Tonglen for Others

Imagine someone to whom you feel very close, particularly
someone who is sullering and in pain. As you breathe in,
imagine you rake in all their suffering and pain wirh compas
sion, and as you breathe out, send your warmth, healing, love,
joy, and happiness streaming out to them.

Now, just as in the practice of loving kindness, gradually
widen the circle of your compassion to embrace lirst other
people whom you also teel very close to, then those whom
yvou leel indifferent about, then those you dislike or have dithi-
culty with, then even those you feel are actively monstrous
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and cruel. Allow your compassion to become universal, and to
fold in its embrace all sentent beings, all beings, in lact, with-
OUL any exception:

Sentient beings are as limiess as the whole of space:

May they each effortlessly realize the nature of their mind,

And may every single being of all the six realms, who has each
been in one life ar anather wmy father or mother,

Atiain all wpeiher the ground of primordial perfeciion.

What I have been giving in this section is a complete pre
liminary practice to the main Tonglen, which, as you will see,
mvolves a much richer process of visualization. This prelimi
nary practice works with vour attitude of mind and hearr, and
prepares, opens, and inspires vou. Not only does it, in its own
right, enable you to heal the environment of your mind, your
own sullering, and the pain of the past, and to begin to help,
through your compassion, all sentient beings; bur it also estab
lishes and makes you intimate and familiar with the process
of giving and receiving that fnds its complete expression in
the main practice of Tonglen.

THE MAIN TONGLEN PRACTICE

In the Tonglen practice of giving and receiving, we ke on,
through compassion, all the various mental and physical suffer-
ings of all beings: their fear, frustration, pain, anger, guilt, bit-
terness, doubt, and rage; and we give them, through love, all our
happiness, and well-being, peace of mind, healing, and [ullill-

ment.

1. Before you begin this practice, sit quietly and bring your
mind home. Then, making use of any of the exercises or meth-
ods | have described, whichever one you find really inspires
vou and works for you, meditate deeply on compassion. Sum-
mon and invoke the presence ol all the buddhas, bodhisattvas,
and enlighrened beings, so thar, through rtheir inspiration and
blessing, compassion may be bom in your heart.

2. Imagine in front of you, as vividly and as poignantly as
possible, someone you care for who is suffering. Try and
imagine every aspect of the person’s pain and distress. Then,
as you feel your heart opening in compassion toward the per-
son, imagine that all of his or her suflerings manifest rogerher
and garher into a great mass of hot, black, grimy smoke.
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(o through exactly the same stages as in the main longlen. In
the visualization in part 3, imagine every aspect of the dying
person’s sullering and [ear gathering into the mass ol hot,
black, grimy smaoke, which you then breathe m; and consider
too that by so doing, as before, you are destroying your self-
grasping and self cherishing, and purifying all your negative
karma.

Now, as belore, imagine, as you are breathing out, the light
of the heart of yvour enlightened mind is [illing the dying per-
son with its peace and well-being and purilying all his or her
negative karma.

At every moment in our lives we need compassion, but
what more urgent moment could there be than when we are
dying? What more wonderful and consoling gift could you
give to the dying than the knowledge that they are being
prayed for, and that you are taking on their sulfering and
purifying their negative karma through your practice for
them?

Even if they don't know that yvou are practicing for them,
you are helping them and in tumn they are helping vou. They
are aciively helping you to develop your compassion, and so
purily and heal voursell. For me, every dying person is a
teacher, giving all those who help them a chance to transform
themselves through developing their compassion.®

THE HOLY SECRET

You may be asking vourself this cuestion: “If [ rake in the
sullerings and pain ol others, won't | risk harming myselle” I
you leel ar all hesitant or feel that you don’t yet have the
strength or courage of compassion to do the practice of Ton-
glen wholeheartedly, don’t worry. Just mmagime yourselt doing
it, saying in your mind, “As I breathe in, I am taking on the
suffering of my fiend or others, and as | breathe out, | am
giving him or them happiness and peace.” Just simply doing
this might create the climate in your mind that could inspire
you ro begin pracricing Tonglen direcrly.

[f you feel at all hesitant or unable to do the full practice,
you can also do Tonglen in the form of a simple prayer, deeply
aspiring to help beings. You might pray for example: “May |
be able two take on the sullering of others; may I be able o
give my well-being and happiness to them.” This prayer will
create auspicious conditions for the awakening of your power
to do Tonglen in the furure.
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‘The one thing you should know for certain is that the only
thing that Tonglen could harm is the one thing that has been
harming vou the most: your own ego, vour sell-grasping, sell-
cherishing minel, which 1s the root of suffering. Tor if you
practice Tonglen as often as possible, this self-grasping mind
will get weaker and weaker, and your true nature, compas
sion, will be given a chance to emerge more and more
strongly. The stronger and greater your compassion, the
stronger and greater your leadessness and conlidence. So com-
passion reveals itsell yet again as your greatest resource and
your greatest protection. As Shanrideva says:

Whoever wishes to guickly afford protecron
To both himself and others

Should pracice that holy secrex:

The exchanging of self for others.”

This holy secret of the practice of Tonglen is one that the
mystic masters and saints of every tradition know; and living
it and embodying it, with the abandon and fervor of wue wis-
dom and true compassion, is what fills their lives with joy.
One modern figure who dedicated her lile to serving the sick
and dying and who radiated this joy of giving and receiving
was Mother Teresa. | know of no more inspiring statement of
the spiritual essence of Tonglen than these words of hers:

We all lotig for heaven where God is, but we have it in our power
to be in heaven with Him at this very moment. But being happy
with Him now means:

Loving as He loves,

Helping as He helps,

Giving as He gives,

Serving as He serves,

Rescuing as He rescues,

Betug with Hive twenty-four hours,
Touching Him in his distressing disguise.

A love as vast as this cured Geshe Chekhawa's lepers of
their leprosy; it could also perhaps cure us of a disease even
more dangerous: ol that ignorance, which life alter life has
hindered us from realizing the nature of our mind, and so of
attaining liberation.



THIRTEEN

Spiritual Help for the Dying

I HRST CAME TO THE WEST at the beginning of the
1970s, and whar disturbed me deeply, and has continued to
disturb me, is the almost complete lack ol spiritual help for
the dying that exists in modern culture. In Tibet, as I have
shown, everyone had some knowledge of the higher truths of
Buddhism and some relationship with a master. No one died
without being cared for, m both superficial and profound
ways, by the community. [ have been told many stories of
people dying alone and in great distress and disillusion in the
West without any spiritual help, and one ol my main motiva-
tions in writing this book is 1o extend the healing wisdom of
the world I was brought up in to all men and women. Do we
not all have a right, as we are dying, not only to have our
bodies treated with respect, but also, and perhaps even more
important, our spirits?¥ Shouldn’t one of the main rights of any
civilized society, extended to everyone in that sociery, be the
right to die surrounded by the best spiritual care? Can we
really call ourselves a “civilization” until this becomes an
accepted norm? What does it really mean ro have the technol-
ogy o send people to the moon, when we do not know how
to help our fellow humans die with dignity and hope?

Spiritual care is not a luxury for a few; it is the essential
right of every human being, as essential as political liberty,
medical assistance, and equality ol opportunity. A real demo-
craric ideal would include knowledgeable spinrual care for
everyone as one of its most essential truths.

Wherever I go in the West, I am struck by the great mental
suffering that arises from the fear of dying, whether or not this
lear is acknowledged. How reassuring it would be [or people if
they knew that when they lay dying they would be cared for
with loving insight! As it is, our culture is so heartless in its
expediency and its demal of any real spiritual value rhar people,

213



214 THE TIRETAN ROOK OF LIVING AND DYING

when faced with terminal illness, feel terrified thar they are sim-
ply going to be thrown away like useless goods. In Tibet it was
a natural response o pray [or the dyving and w0 give them spiri-

rual care; in the Wesr the only spinirual arrention thar the major

ity pay to the dying is to go to their funeral.

At the moment of their greatest vulnerability, then, people
in our world are abandoned and left almost torally without
support or insight. This is a tagic and humiliating state of
alfairs, which must change. All of the moderm world’s preten-
sions to power and success will ring hollow until everyone can
die in this culture with some measure of true peace, and until
at least some effort is made to ensure this is possible.

BY THE BEDSIDE OF THE DYING

A Iriend of mine, who had just graduated [rom a famous
medical school, started work at one of the larger London hos-
pirals. On her very first day on the ward, four or five people
died. It was a termible shock for her; nothing in her training
had equipped her to deal with it at all. Isn't this astonishing,
considering she was being trained to be a doctor? One old
man was lving in his bed, staring at the wall. He was alone,
with no family or [riends ro visit him, and he was desperate
far someone 1o talk 1o, She went over to him. His eyes [illed
with tears and his voice trembled as he asked her the last
question she expected to hear: “Do you think God will ever
torgive me for my sins?” My friend had no idea at all how to
respond; her training had left her completely unprepared for
any spiritual questions. She had nothing 1o say; all she had to
hide behind was her professional status as a docror, There was
no chaplain close by, so she just stood there, paralyzed, unable
to answer her patient’s desperare call for help and for reassur
ance about the meaning of his life.

She asked me, in her pain and bewilderment: “What would
you have done?” | said to her [ would have sat by his side,
held his hand, and let him talk. [ have been amazed again and
again by how, if you just ler people ralk, giving them your
complete and compassionate attention, they will say things of
a surprising spiritual depth, even when they think they don't
have any spiritual beliefs. Everyone has their own life wisdom,
and when you let a person talk you allow this life wisdom to
emerge. | have often been very moved by how you can help
people w help themselves by helping them 1o discover their own
rruth, a truth whaose richness, sweemess, and profundiry they
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may never have suspected. T he sources of healing and awvare-
ness are deep within each of us, and your task is never under
any circumstances o impose your beliefs but to enable them
ro find these wirhin rhemselves.

Believe as you sit by the dying person that you are sitting
by someone who has the true potential to be a buddha. Imag
ine their buddha nature as a shining and stainless mirror, and
all their pain and anxety a thin, gray mist on it that can
quickly clear. This will help you to see them as lovable and
lorgivable, and draw out of you vour unconditional love; you
will find this artitude will allow the dying person to open
remarkably to you.

My master Dudjom Rinpoche used to say that to help a
dying person is like holding out a hand ro someone who is on
the point of [alling over, o lilt them up. Through the strength
and peace and deep compassionate attention ol your presence,
you will help them awaken their own strength. The quality of
your presence at this most vulnerable and extrerne moment is
all-important. As Cicely Saunders wrote: “The dying have shed
the masks and superficialities of everyday living and they are
all the more open and sensitive because of this. They see
through all unreality. | remember one man saying, ‘No, no
reading. | only want what is in your mind and in your
heart.™

[ never go ta the bedside of a dying person withour practic
ing beforehand, without steeping myself in the sacred atmo-
sphere of the nature of mind. Then I do not have to struggle
to find compassion and authenticity, for they will be there and
radiate naturally.

Remember, vou can do nothing to inspire the person in
[rone of you il you do not inspire yoursell first. So when you
don’t know what to do, when you feel hardly able ro do any
thing to help, then pray and meditate, mvoke the Buddha or
any other figure whose sacred power you believe in. When I'm
faced with someone going through terrible suffering, 1 call
down with [ervor the help of all the buddhas and enlightened
beings, with my hearr complerely open o the person dying in
front of me, and compassion for their pain filling my being. I
invoke as intensely as possible the presence of my masters, the
buddhas, of those enlightened beings with whom 1 have a par-
ticular connection. Summoning all my powers ol devotion and
faith, [ see them in glory above the dying person, gazing down
at them with love, and pouring down light and blessing on
them, punitying them of all their past karma and present agony.
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in the nature of God; it is already there. God has already for-
given you, lor God is [orgiveness itsell. “To err is human, and
to [orgive divine.” But can you truly [orgive yoursell? That’s
rthe real question.

“Your feeling of being unforgiven and unforgivable s what
makes you suffer so. But it only exists in your heart or mind.
Haven't you read how in some of the near-death experiences
a great golden presence ol light arrives that is all-forgiving?
And it is very olten said that it is linally we who judge our-
selves.

“In order ro clear your guilt, ask for purification from rhe
depths of your heart. If you really ask for purification, and go
through it, forgiveness will be there. God will forgive vou, just
as the father in Christ’s beautdful parable forgives the prodigal
son. lo help yoursell o [orgive yoursell, remember the good
things you have done, [orgive everyone else in your lile, and
ask [or forgiveness from anyone you may have harmed.”

Not everyone believes in a formal religion, but I think
nearly everyone believes in forgiveness. You can be of immea-
surable help to the dving by enabling them to see the
approach of death as the time for reconciliation and reckoning.

Encourage them to make up with [rends or relatives, and
to clear their hean, so as not 1o keep even a trace of hatred or
the slightest grudge. IF they cannot meet the person [rom
whom they feel estranged, suggest they phone them or leave
a taped message or letter and ask for forgiveness. If they sus-
pect that the person they want to pardon them cannot do so,
it is not wise to encotrage them to confront the person
directly; a negative response would only add to their already
greal distress. And sometmes people need tme to forgive. Let
them leave a message ol some kind asking [or forgiveness, and
they will ar least die knowing that they have done their best.
They will have cleared the difficulty or anger from their heart.
Time and time again, | have seen people whose hearts have
been hardened by self-hatred and guilt find, through a simple
act ol asking [or pardon, unsuspected strength and peace.

All religions stress the power of forgiveness, and rhis power
Is never more necessary, nor more deeply felt, than when
someone is dying. Through forgiving and being forgiven, we
purify ourselves of the darkness of whar we have done, and
prepare ourselves most completely [or the journey through

death.
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FINDING A SPIRITUAL PRACTICE

If vour dying [riend or relative is familiar with some kind
of mediration practice, encourage him or her to rest in medita
tion as much as possible, and meditate with the person as
death approaches. If the dying person is at all open to the idea
of spiritual practice, help the person find a suirable, simple
practice, do it with him or her as often as possible, and keep
reminding the person gently of it as death nears.

Be resourceful and inventive in how you help at this crucial
moment, for a grear deal depends on ir: The whole armo
sphere ol dying can be wansformed il people [ind a practice
they can do wholeheartedly before and as they die. There are
so many aspects of spiritual practice; use your acumen and
sensitivity o [ind the one they might be most connected with:
it could be forgiveness, purification, dedication, or feeling the
presence of light or love. And as you help them begin, pray
for the success of their practice with all your heart and mind;
pray for them ro be given every energy and fairh o follow the
path they choose. I have known people even at the latest
stages of dying make the most startling spiritual progress by
using one praver or one mantra or one simple visualization
with which they really made a connection in their hearn.

Stephen Levine tells the story of a woman he was counsel
ing who was dying of cancer’ She felt lost because, although
she had a narural devonon o Jesus Chnsr, she hacd lefr the
church. Together they explored what she might do to
strengthen that faith and devotion. She came to the realization
that what would help her renew her connection with Christ,
and lind some trust and conlidence while dying, would be 1o
repeat continuously the prayer, “Lord Jesus Christ, have mercy
on me.” Saying this prayer opened her heart, and she began to
feel Christ’s presence with her at all times.

THE ESSENTIAL PIIOWA PRACTICE

The most valuable and powerlful of all practices | have
found in caring [or the dying, aone which 1 have seen an aston
ishing number of people take to with enthusiasm, is a practice
trom the Tibetan rradidon called ghowa (pronounced “po-wa”),
which means the transference of consciousness.

Phowa for dying people has been performed by friends, rel-
atives, or masters, quite simply and naturally, all over the
moderm world—in Australia, America, and Europe. Thousands
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of people have been given the chance to die serenely because
ol its power It gives me joy to make the keart of the phowa
practice now available o anyone who wishes o use it

[ wanr o emphasize thar this is a pracrice thar anyone ar
all can do. It is simple, but it is also the most essential practice
we can do to prepare for our own death, and it is the main
practice | teach my students for helping their dying friends and
relatives, and their loved ones who have already died.

Practice One

First make sure you are comfortable, and assume the mech
tative posture. If you are doing this practice as you are coming
close to death, just sit as comfortably as vou are able, or prac
tice lying down.

Then bring vour mind home, release, and relax completely.

1. In the sky in front of you, invoke the embodiment of
whatever truth you believe in, in the form of raciant light.
Choose whichever divine being or saint you feel close to. If you
are a Buddhist, invoke a buddha with whom you feel an inti-
mate connection. [F vou are a practicing Christian, feel with all
yvour heart the vivid, immediate presence ol God, the Holy
Spirit, Jesus, or the Virgin Mary. If you don’t feel linked with
any particular spiritual ligure, simply imagine a form ol pure
golden light in the sky before you. The important point is that
you consider the being you are visualizing or whose presence
you feel is the embodiment of the truth, wisdom, and compas-
sion of all the buddhas, saints, masters, and enlightened beings.
Don’t worry il you cannot visualize them very clearly, just [l
your heart with their presence and trust that they are there.

2. Then [ocus your mind, hear, and soul on the presence
your have invoked, and pray:

Through vour Flessing, grace, and guidance, througlt the power of
the light that streams from you:

May all my negative karma, desiructive emotions, ebscurations,
and blockages be purified and removed,

May 1 krove myself forgiven for afl the harm [ may have thought
and done,

May T accomplish this profound praciice of phowa, and die a good
and peaceful death,

And through the wiumpl of my death, may | be able v benefic all
other beings, living or dead.



220 THE TIRETAN ROOK OF LIVING AND DYING

3. Now imagine that the presence of light you have
invoked is so moved by your sincere and heartlelt prayer that
he or she responds with a loving smile and sends out love and
compassion in a stream of rays of lighe from his or her hearr.
As these touch and penetrate you, they cleanse and purify all
your negative karma, destructive emotions, and obscurations,
which are the causes of suffering. You see and feel that you
are totally immersed in light.

4. You are now completely purified and completely healed
by the light streaming [rom the presence. Consider that your
very body, itself created by karma, now dissolves complerely
mnto light.

5. The body of light you are now soars up into the sky and
merges, inseparably, with the blissful presence of light.

6. Remain in that state of oneness with the presence lor as
long as possible.

Practice Two

1. To do this practice even more simply, begin as before by
resting quietly, and then invoke the presence of the embodi-
ment of truth.

2. lmagine vour consciousness as a sphere of light at your
heart, which [ashes ou from you like a shooting star, and
flies into the heart of the presence in [ront of you.

3. It dissolves and merges with the presence.

Through this practice you are investing your mind in the
wisdom mind of the Buddha or enlighrened being, which is
the same as surrendering vour soul into the nature of God.
Dilgo Khyentse Rinpoche says this is like casting a pebble into
a lake; think of it plummeting down into the water, deeper and
deeper. Imagine that through the blessing your mind is trans
formed into the wisdom mind of this enlightened presence.

Practice Three

I'he most essential way 1o do the practice is this: Simply
merge your mind wirh rhe wisdom mind of rthe pure pres
ence. Consider: “My mind and the mind of the Buddha are
one.”

Choose whichever one of these versions of the phowa feels
most comlortable, or has most appeal [or you at any particular
moment. Sometimes the most powerful practices can be the
most simple. But whichever one you choose, remember thar it
1s essental to rake the fime now to become farmiliar wirh this
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practice. How else will you have the contidence to do it for
yoursell or others at the moment of death? My master
Jamyang Khyentse wrote, “Il you meditate and practice in this
manner always, at the moment of death it will come easier.™

[n fact you should be so familiar with the practice of
phowa that it becomes a natural reflex, your second nature. If
you have seen the film Gandhi, you know that when he was
shot, his immediate response was to call out: “Ram ... Ram!”
which is, in the Hindu tradition, the sacred name ol God.
Remember that we never know how we will die, or il we
will be given the nme to recall any kind of practice ar all.
What time will we have, for example, if we smash our car
mto a truck at 100 mph on the freeway? There won't be a
second then to think abour how to do phowa, or to check the
instructions in this book. Either we are lamiliar with the
phowa or we are not. There is a simple way to gauge this:
Just look at your reactions when you are in a critical situation
or in a moment of crsis, such as an earthquake, or a night
mare. Do you respond with the practice or don'’t youy And if
you do, how stable and confident is your practice?

[ remember a student of mine in America who went out
riding one day. The horse threw her; her [oot got stuck in the
stirrup, and she was dragged along the ground. Her mind
went blank. She tried desperately o recall some practice, bul
nothing at all would come, She grew terrified. What was good
about that terror was that it made her realize that her practice
had to become her second nature. This was the lesson she
had to learn; it is the lesson, in fact, we all have to learn. Prac-
tice phowa as intensively as you can, until you can be sure
you will react with it to any unforeseen event. This will make
certain that whenever death comes, you will be as ready as
yeoul can be.

USING TIHE ESSENTIAL PHOWA PRACTICE
TO HELP THE DYING

How can we use this practice to help someone who is
dying?

The prnciple and the sequence of the practice are exactly
the same; the only difference is that you visualize the Buddha
or spiritual presence above the head of the dying person:

Imagine that the rays of light pour down onto the dying
person, purilying his or her whole being, and then he or she
dissolves into light and merges into the spiritual presence.



222 THE TIRETAN ROOK OF LIVING AND DYING

Do this practice throughout your loved one’s illness, and
especially (and most important) when the person is breathing
the last breath, or as soon as possible alver breathing stops and
before rhe body 1s rouched or disturbed i any way. If the
dying person knows you are going to do this practice for
them, and knows what it is, it can be a great source of inspi
ration and comfort.

Sit quietly with the dying person, and oller a candle or
light in [ront of a picture or statue of Buddha or Christ or the
Virgin Mary. Then do the practice [or them. You can be doing
the practice quietly, and the person need nor even know about
it; on the other hand, if he or she is open to it, as sometimes
dying people are, share the practice and explain how to do it.

People often ask me: “If my dying relative or friend is a
practicing Christian and [ am a Buddhist, is there any conllicty
Howe could there be? I tell them: You are invoking the truth,
and Christ and Buddha are both compassionate manilestations
of trurh, appearing in different ways to help beings.

[ strongly suggest to doctors and nurses that they can also
do phowa for their dying padents. Imagine how marvelously
it could change the armosphere in a hospital if those who
were ministering to the dying were also doing this practice. |
remember the death of Samten in my childhood, when my
master and the monks were all practicing for him. How pow-

"

erful and uplifting it was! My deepest prayer 15 for everyone
to die with the same grace and peace that he did.

| have formulated this essental phowa specially from the tra-
ditional Tibetan practice lor dying, and it incorporates all the
most impornant principles. So it is not only a practice [or
dying, but it can also be used borh to purify and ro heal; it is
important for the living, and for the sick as well. If a person is
going to be healed, it will assist that healing; it a person is
dving, it will help them and heal their spirit in death; and if
the person has died, it will continue 1o purily them.

If you are not sure wherher a person who is seriously il is
going to live or die, then whenever you wvisit them you can do
this phowa practice for them. And when you go home, do it
again. The more you do it, the more vour dying friend will be
purilied. You never know il you will see yvour [riend again, or
it you will be present when he or she actually dies. So seal
each wisit with this practice, just as a preparation, and go on
doing the practice in whatever spare maoments you have.*
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DEDICATING OUR DEATH
From the Tibewn Book of the Dead:

O sonsdaughter of an enlightened family,® what is called “death”
has wow arrived, so adopt this argrde: T have arnved at the wme
of death, so wow, by means of this deaih, [ will adopt only the
aititude of the enlightened siawe of mind, loving kinduess and conm-
passion, and atain perfect enlighteniment for the sake of alf sen-
tient betngs who are as limitless as space .. "

Recently one of my students came 1o me and said: “My
friend 1s only twenty-five. Ie's in pain and dying of leukemia.
He is already frighteningly bitter; I'm terrified that he’ll drown
in biterness. He keeps asking me: “What can 1 do with all this
useless, horrible sutfering?™”

My heart went out to her and her [riend. Perhaps nothing
is as painful as believing that there is no use to the pain you
are going rhrough. I rold my srudenr rhere was a way her
frend could transform his death even now, and even in the
areat pain he was enduring: to dedicate, with all his heart, the
sullering ol his dying, and his death itsell, to the benelit and
ultimate happiness ol others.

[ told her to tell him: “I know how much pain you're in.
Imagine now all the others in the world who are in a pain like
yours, or even greater. Fill your heart with compassion for
them. And pray to whomever you believe in and ask that
vour sutfering should help alleviate theirs. Again and again
dedicate vour pain to the alleviation of their pain. And you
will quickly discover in yoursell a new source ol strength, a
compassion you'll hardly be able now to imagine, and a cer
tainty, beyond any shadow of a doubt, that your suffering is
not anly not being wasted, but has now a marvelous mean-
ing.”

What I was describing to my student was in fact the prac-
tice of Tonglen, which [ have already shared with you, but
which takes on a very special signilicance when someone is
rerminally ill or dying.

[f you have an illness like cancer or AIDS, try as intensely
as you can to imagine every other person in the world whao
has the same disease as you.

Say to yourself with deep compassion: “May [ take on the
sulfering of everyone who has this terrible illness. May they
be [ree [rom this alfliction and [rom all their sulfering.”
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‘Then imagine that their illness and tumors leave their body
in the form of smoke, and dissolve into your illness and
tumors. When you breathe in, vou breathe in all their sulfer-
ing, and when you breathe our, you breathe our roral healing
and well-being. Each time you do this practice, believe, with
complete conviction, that they are now healed.

As you approach death, think continually to yourself: “May
| take on the sullering, the lear, and loneliness of all others all
over the world who are dying or will die. May they be all
lreed [rom pain and confusion; may they all [ind comfort and
peace of mind. May whatever suffering I am enduring now
and will endure in the Future help them toward a good rebirth
and ultimare enlightenment.”

[ knew an artist in New York who was dying from AIDS.
He was a sardonic character and hated institutional religion,
although secretly some of us suspected he had more spiritual
curiosity than he admitted. Friends persuaded him to see a
Tibetan master, who immediately understood that the greatest
source of his frustradon and suffening was that he felt his pain
was of no use to himself or to anyone else. So he taught him
one thing, and one thing only: the Tonglen practice. Despite
some initial skepticism, he did practice it; and all his [rends
saw he went through an extraordinary change. He told many
of them that, through Tonglen, the pain that before had been
pointless and horrific was now mbused with an almost glon
ous purpose. Everyone who knew him experienced firsthand
how this new sense of meaning transformed his dying. He
died in peace, reconciled ro himself and his suffering.

[[ the practice of taking on the sullering of others can trans-
form someone whao has litle experience ol practice belore,
then imagine what power it has in the hands of a great mas-
ter. When Cyalwang Karmapa died in Chicago in 1981, one of
his Tibetan disciples wrote:

By the iime that 1 saw him, His Holiess had already had many
operaiions, some parts of s body removed, ihings put inside
him, his Blood wransfused, and so on. Fvery day the docrors dis-
covered the symptoms of some new disease, only 10 find them
gone the wext day and replaced by another ilfuess, as if all the
diseases in the world were finding room in his flesh. For wwo
onths e had taken wo solid food, and [inally his dociors gave
up hope. It was impossible for him to live, and the dectors
thonght the life-supporting systems should be disconyecied.

But the Kamaapa said, “No, I'm going to five. Leave them in
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place.” And lre did live, astonishing the doctors, and remaining
seemingly at ease in his simation—hncrous, playful, smiliug, as
if lre were vejoicing at everything lis body suffered, Then I thought,
with the cearest possible convicion, that the Karmapa had submii-
ted himself w all this cutting, to the manifestation of all those dis-
eases in his body, to the lack of food, in a quite fmtentional and
voluntary way: He was deliberaiely suffering all of these diseases
to help minimize the coming pains of war, disease, and [mmine,
and fw ihis way he was deliberaiely working 1o avert the terrible
suffering of this dark age. For those of us present, lus death was
an unforgenable fuspiraion. It profoundly revealed the efficacy of
the Dharma,® and the fact that enlightesnment for the sake of others
can actually be achieved.”

[ know and [ [irmly believe that there is no need lor any-
one on earth to die in resentment and bitterness. No sullering,
however dreadlul, is or can be meaningless il it is dedicated 1o
the alleviation of the suffering of orhers.

We have before us the noble and exalting examples of the
supreme masters of compassion, who, it is said, live and die in
the practice of Tonglen, taking on the pain of all sentient
beings while they breathe in, and pouring out healing o the
whole world when they breathe owr, all their lives long, and
right up until their very last breath. So boundless and powerful
is their compassion, the teachings say, that at the moment of
their death, it carries them immediately to rebirth in a buddha
realm.

How rransformed the world and our experience of it would
be if each of us, while we live and as we die, could say this
prayer, along with Shantideva and all the masters of compas
sion:

May I be a provector to those without protection,
A leader for those who journey,

And a boat, a bridge, a passage

For ihose desiving ihe further shore,

May the paint of every living creature
Be completely deared away.

May I be the doctor and the medicine
And may | be the nurse

For all sick beings in the world

Uil everyone is healed.
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Just like space

And the greai elemenis such as eanth,
May I always suppont the life

Of alf the boundless creatures,

And until they pass away from pain
May I also be the source of life

Eor al the realms of varied beings
That reach wnie the ends of space.”



FOURTEEN

The Practices for Dying

I REMEMBER HOW PEOPLE would often come to see
my master, Jamyang Khyentse, simply to ask for his guidance for
the moment of death. He was so loved and revered throughout
Tibet, especially in the eastern province of Kham, that some
would travel for months on end to meet him and ger his bless-
ing just once before they died. All my masters would give this as
their advice, for this is the essence of what is needed as you
come to die: “Be free of attachment and aversion. Keep your
mind pure. And unite vour mind with the Buddha.”

The whole Buddhist attitude toward the moment of death
can be summed up in this one verse by Padmasambhava [rom

the cycle of the Tibewn Book of the Dead:

Now when the bardo of dying davwss upon e,

I will abandon all grasping, vearning, and anachment,
FEitter undistracied into clear awareness of the teaching,
And efect my consciousness into the space of unborn Ricpa;
As [ leave this compound body of flesk and Hood

I awdll kewtove t w0 be a vanstiory iilusion.

Ar the moment of death, there are two things that count:
whatever we have done in our lives, and what state of mind
we are in at that moment. Even if we have accumulated a lot
ol negative karma, if we are able really 1o make a change ol
hearr ar rhe momenr of dearh, ir can decisively influence our
future and transform our kanmna, for the moment of death 15

an exceptionally powerful opportunity for purifying karma.

THE MOMENT OF DEATH

Remember that all the habits and tendencies that are stored
in the ground of our ordinary mind are lying ready to be
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activated by any influence. Even now we know how it only
takes the slightest provocation to prompt our instinctive, habit-
val reactions to surface. This is especially true at the moment
of dearh. The Dalai Lama explains:

At the time of death attitudes of long familiarity usually take prece-
dence and direct the rebirih, For this same reason, sirong atiach-
ment is gewnerated for the self, since one fears that one’s self is
becoming nowexistens. This avachment serves as the conmecung link
to the imtermediate siate benween lives, the liking for a body in tumm
acts as a cause establishing the body of the intermediate (bardo)

being!

Therefore our state of mind at death is all-imporrant. If we
die in a positive [rame ol mind, we can improve our next
birth, despite: our negative karma. And if we are upset and dis
tressed, it may have a detrimental effect, even though we may
have used our lives well. This means that the fast thoughn and
emonion thai we have before we die has an extremely powerful deter-
wining effect on our immediare furure. Just as the mind of a mad
person is usually entirely occupied by one obsession, which
returns again and again, so at the moment ol death our minds
are totally vulnerable and exposed 1o whatever thoughts then
precceupy us. That last thought or emotion we have can be
magnified out of all proportion and flood our whole percep
tion. This is why the masters stress that the quality of the
atmosphere around us when we die is crucial. With our
friends and relarives, we should da all we can to inspire posi-
tve emotions and sacred leelings, like love, compassion, and
devotion, and all we can 1o help them to “let go ol grasping,
yearning, and attachment.”

LETTING GO OF ATTACHMENT

The ideal way for a person to die is having given away
everything, internally and externally, so that there is as litle as
possible yeaming, grasping, and arrachmenr for rthe mind ar
that essential moment to latch onto. So before we die we
should try to free ourselves of attachment to all our posses
sions, friends, and loved ones. We cannot take anything wirth
us, so we should make plans to give away all our belongings
beforehand as gitts or offerings to chariry.

In Tibet the masters, before they lelt their bodies, would
indicate whar rhey would like to offer to other reachers.
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Sometimes a master who was intending to reincarnate in the
future would leave a particular group of objeas [or his reincar-
nation, giving a clear indication of what he wanted 1o leave.
am convinced rhat we should ako be exacr abour who is
gOIng to receive our possessions or our money. | hese wishes
should be expressed as lucidly as possible. If they are not, then
after you die, if vou are in the bardo of becoming, you will
see your relatives squabbling over your goods or misusing
your money, and this will disturb you. State precisely just how
much ol your money should be dedicated to charity or diller-
ent spiritual purposes, or given to each of your relatives. Mak
ing everything clear, down to the final details, will reassure
you and help vou truly to ler go.

As | have said, it is essental thar the armosphere around us
when we die should be as peacelul as possible. The Tibetan
masters therelore advise that grieving Iriends and relatives
should not be present at a dying person’s bedside, in case they
provoke a disturbing emotion at the moment of death. THos
pice workers have told me that dying people sometimes
request that their close family do not visit them just as they
are dying, because of this very fear of evoking painful feelings
and strong attachment. Sometimes this may be extemely dil-
ficult for families to understand; they may feel they are no
longer loved by the dying person. However, they should bear
in mind that the mere presence of loved ones may provoke
strong feelings of attachment in the dying person, which make
it harder than ever for him or her to let go.

[t is exrremely hard not to cry when we are at the bedside
of a loved one who is dying. | advise everyone 1o do their
best 1o work out attachment and griel with the dying person
before death comes: Cry rogether, express vour love, and say
goudbye, bur try o finish with this process before the acrual
moment of death arrives. If possible, it is best if friends and
relatves do not show excessive grief at the moment of death,
because the consciousness of the dying person is at that
moment exceptionally vulnerable. The Tibewn Beok of the Dead
says thar your crying and rears around a person’s bedside are
experienced like thunder and hail But don't worry if you have
found yourself weeping at a deathbed; it can't be helped, and
there is no reason to upset vourself and ro feel guilty.

One of my great-aunts, Ani Pelu, was an extraordinary spiri-
rual practifioner. She had studied with some of the legendary
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masters of her time, especially with Jamyang Khyentse, and he
blessed her by writing [or her a special “hearnt advice.” She
was sturdy and round, very much the boss ol our household,
with a beaurful and noble face and a yogin's uminhibired,
even temperamental, nature. She seemed to be a very practical
woman, and she took direct charge of administenng the fam
ily’s affairs. Yet a month before she died she changed com-
pletely, in the most moving way. She who had been so busy
let everything drop, with a calm and carefree abandon. She
seemed to be continually in a state of meditation, and kept
singing out her favorire passages from the writings of
Longchenpa, the Dzogchen saint. She had enjoyed eating
meat; vet just before she died, she didn't want to touch mear
at all. She had been the queen of her world, and few people
had thought ol her as a yogini In her dying she showed who
she really was, and I shall never lorger the prolound peace
that radiated from her in those days.

Ami Pelu, in many ways, was my guardian angel; 1 think
she loved me specially because she had no children of her
own. My father was always very busy being Jamvang
Khyentse's administrator, and my mother was also busy with
her huge household; she did not think of things that Ani Pelu
never forgot. Ani Pelu would ofien ask my master: “What's
going to happen to this boy when he grows up? Is he going
to be all night? Is he going to have obstacles?” and sometimes
he would reply to her and say things he would never have
said about my future if she had not been there to badger him.

At the end of her life, Ani Pelu had tremendous serenity in
her being and stability in her spiritual practice, yet even she,
when she was at the point of death, made a request that [
should not be present, just in case her love lor me might cause
her an instant’s attachment. This shows how seniously she
took her beloved master Jamyang Khyentse’s heart advice: “At
the moment of death, abandon all thoughts of attachment and
aversion.”

ENTERING THE CLEAR AWARENESS

Her sister Ani Rilu had also spent her whole life practicing,
and had met the same grear masters. She had a thick volume
ol prayers, and she would recite prayers and practice all day
long. From time to time she would doze off, and when she
woke up again she would carry on practicing from where she
had lefr off. All day and all night she did the same thing, so
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that she hardly ever slept the whole night through, and often
she ended up doing her morning practice in the evening and
her evening practice in the morning. Her elder siswer, Pelu, was
a much more decisive and orderly person, and roward rthe end
of her life she could not stand this endless disruption of nor-
mal routine. She would say: “Why don't you do the morning
practice in the morning and the evening practice in the
evening, and switch the light oll and go to bed like everybody
else does?” Ani Rilu would murmur, “Yes . .. yes,” but go on
just the same.

In those days I would have been rather on Ani Pelu’s side,
but now [ see the wisdom of what Ani Rilu was doing. She
was immersing herself in a stream of spiritual practice, and her
whole life and being became one continuous flow of prayer.
In fact, I think her practice was so strong that she continued
praying even in her dreams, and anyone who does that will
have a very good chance of liberation in the bardos.

Ani Rilu's dying had rhe same peaceful and passive quality
as her life. She had been ill for some dme, and it was nine
o'clock one winter morning when the wife of my master
sensed that death was approaching quickly. Although by that
time Ani Rilu could not speak, she was stll alert. Someone
was sent immediately 1o ask Dodrupchen Rinpoche, a remark
able master who lived nearby, to come 1o give the last guid-
ance and to effect the phowa, the practice of the transterence
of consciousness at the moment of death.

[n our family there was an old man called A-pé Dotje, who
died in 1989 at the age of eighty-five. He had been with my
lamily for live generations, and was a man whose grandla-
therly wisdom and common sense, exceptional moral strength
and good heart, and gilt for reconciling quarrels made him Lor
me the embodiment of everything good that is Tibetan: a
rugged, earthy, ordinary person who lives spontaneously by
the spirit of the teachings.” He taught me so much as a child,
most especially, how important it is to be kind to others and
never to harbor negative thoughts even il someone harms you.
e had a narural gift of imparring spinrual values in the most
simple way; he almost charmed you into being your best self.
A-pé Dorje was a bom storyteller, and he would keep me
enthralled as a child with fairy stories and tales from the
Gesar epic, or accounts of the struggles in the eastern
provinces, when China invaded Tibet in the early 1950s.
Wherever he went he brought a lightness and joy, and a
humor thar would make any difficult situaton seem less
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complicated. Even when he was nearing his eighties, | remem-
ber, he was sprightly and active and went shopping every day
almost uill his death.

A-pé Dorje used ro go shopping every moming around
nine. He had heard that Ani Rilu was on the verge of death,
and came to her room. He had a habit of speaking rather
loudly, almost shouting. “Ani Rilu,” he called out. She apened
her eyes. “My dear girl,” he beamed at her allectionately with
his enchanting smile, “now is the moment to show your true
mettle. Don't faler Don’t waver. You have been so blessed Lo
have met so many wonderful masters and received reachings
from all of them. Not only that, but you have had the price-
less opportunity to practice as well. What more could you ask
for? Nows, the only thing you need to do is to keep the
essence ol the teachings in your heart, and especially the
instruction for the moment of death that your masters have
given yoi. Keep that in your mind, and do not be distracted.

“Don’t worry abour us, we'll be fine. I'm going shopping
now, and perhaps when [ come back, I won't see you. So,
goodbye.” He said this with a huge grin. Ani Rilu was still
alert and the way he said it made her smile in recognition,
and give a little nod.

A-pé Dorje knew thar it is vital, as we come near 1o death,
to essentialize all our spiritual practice into one “hean practice
that embodies everything. What he said ro Ani Rilu sums up
the third line in the verse by Padmasambhava, which tells us,
at the moment of death, to: “Enter, undistracted, into clear
awareness of the reaching.”

For someone who has gained recognition ol the nature ol
mind and stabilized it in his or her practice, this means 1o rest
in the state of Rigpa. Il you do not have thar stability, remem-
ber, in your inmermaost heart, the essence of your master’s
teaching, especially the most essential instructions for the
moment of death. Hold that in vour mind and lrear, and think of
vour master, avd usite vour mind as one with hint or ker as vou die.

n

THE INSTRUCTIONS FOR DYING

An image that is often given to characterize the bardo of
dying is thar of a beauriful actress sitting in front of her mirror.
Her final performance is about to begin, and she is putting on
her makeup and checking her appearance for the last time
before poing out on stage. In just the same way, at the
moment of death the master reintroduces us to rhe essential
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truth of the teachings—in the mirror of the nature of mind—
and points us directly to the heart of our practice. If our mas-
ter is not present, spiritual [ends who have a good karmic
connecrion wirh us should be there ro help remind us.

It 15 said that the best tme for this introducton is after the
outer breathing has ceased and before the end of the “inner
respiration,” though it is safest to begin during the dissolution
process, belore the senses have completely lailed. 1f you will
not have the opportunity to see your master just belore your
death, you will need Lo receive and acquaint yoursell with
rhese instrucrions well beforehand.

[f the master is present at the deathbed, what he or she
does then in our tadition follows this sequence. The master
first declares waords like: “O son/daughter of an enlightened
lamily, listen without distraction . .."” and then leads us
through the stages of the dissolution process, one by one.
Then he or she will essentialize the hean of the introduction
powertully and explicitly, in a few pungent words, so that it
creates a strong impression on our mind, and ask us to rest in
the nature of mind. In case this is beyond our capacity, the
master will remind us of the phowa practice, if we are familiar
with it; il not, he or she will eflect the phowa practice [or us.
Then, as a further precaution, the master might also explain
the nature of the experiences of the bardos alter death, and
how they are all, without exception, the projections of our
own mind, and inspire us with the confidence to recognize
this at every moment. “O son or daughter, whatever you see,
however terrifying it is, recognize it as your awn projection;
recognize it as the luminosity, the natural radiance ol vour
mind.™ Finally the master will instruct us 1o remember the
pure realms of the buddhas, 1o generate devorion, and o pray
to be rebom there. The master will repeat the words of the
introduction three times and, remaining in the state of Rigpa,
direct his or her blessing toward the dying disciple.

THE PRACTICES FOR DYING

There are three essential practices for dying:

e At best, resting in the nature of mind, or evoking the heart-
essence of our practice

e Next, the phowa practice, the transference ol consciousness

s last, relying on the power ol prayer, devotion, aspiration,
and rhe blessings of enlightened beings.
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Supreme practitioners of Dzogchen, as | have said, have
completely realized the nature of mind during their lifetime.
so when they die, they need only to continue o rest and
abide in that state of Rigpa, as they make rhe transition
through death. They have no need to transfer their conscious-
ness into any buddha or enlightened realm, for they have
already made real the wisdom mind of the buddhas within
themselves. Death, lor them, is the moment ol ulimate libera-
tion—the crowning moment of their realization, and the con-
summation of their practice. The Tileian Book of the Dead has
only these few words ro remind such a practinioner: “O Sir!
Now the Ground Luminosity is dawning. Recognize it, and
rest in the practice.”

Those who have completely accomplished the practice of
Dzogchen are said o die “like a new-bom child,” [ree of all care
and concern about death. They do not need to concern them
selves with when or where they will die, nor do they have
any need of reachings, instructions, or reminders.

“Medium practitioners of the best capacity” die “like beggars
it the streer.” No one notices them and nothing disturbs them.
Because of the stability of their practice, they are absolutely
unalfected by the environment around them. They could die
with the same ease in a busy hospital, or ar home in the
middle of a nagging and squabbling family.

[ shall never forget an old yogin I knew in Tiber. He used
to be like a Pied Piper, and all the children would follow him
around. kEverywhere he went, he would chant and sing, draw-
ing the whale community around him, and he would rell
them all wo practice and o say “OM MANI PADME HUM,”
the mantra of the Buddha of Compassion.® He had a big
prayer wheel; and whenever anyone gave him something, he
would sew it onto his clothes, so that he ended up looking
like a prayer wheel himself as he turned about. Ako, | remem-
ber, he had a dog who followed him everywhere. He treated
the dog like a human being, ate the same food as the dog
[rom the same bowl, slept next to him, looked on him as his
besr friend, and regularly even ralked ro him.

Not many people took him seriously, and some called him
a “crazy yogin,” but many Lamas spoke highly of him and
said we should not look down on him. My grandfarher and
my [amily would always treat him with respect, and would
invite him into the shrine room and otfer him tea and bread.
In Tiber it was the custom never to visit someone’s home
empty-handed, and one day, in the middle of drinking his rea,
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he stopped: “Oh! I'm sorry, | almost forgot . . . this is my gift
for you!™ He picked up the very bread and white scarl my
grandfather had just offered him, and gave them back to him
as if rhey were a present.

Often he used to sleep outside in the open air. One day, in
the precincts of the Dzogchen monastery, he passed away:
with his dog by his side, right in the middle of the street, and
in a pile ol garbage. No one expected what happened next,
but it was witnessed by many people. All around his body
appeared a dazzling sphere of rainbow-colored light.

It is said that “medium practiioners of middling capaciry die
filee wild asmals or fons, on swow mouniains, i mowtain caves avd
empty valleys,” They can take care of themselves completely and
prefer to go to deserred places and die quietly, withour being
disturbed or fussed over by [riends and relatives,

Accomplished practitioners such as these are reminded by
the master of the practices they would employ as they
approach death. Here are rwo examples from the tradidon of
Dzogchen. In the first, practitioners are advised to lie down in
the “sleeping lion position.” Then they are told to focus their
awareness in their eyes, and fix their gaze in the sky in front
of them. Simply leaving their mind unaltered, they rest in that
stare, allowing their Rigpa 1o mix with the primordial space of
truth. As the Ground Luminosity of death arises, they How
into it quite naturally and attain enlightenment.

But this is only possible for a person who has already stabi-
lized his or her realization of the nature of mind through the
practice. For those who have not reached this level of perfec-
tion, and need a more [ormal method 1o locus on, there is
another practice: To visualize their consciousness as a white
syllable “A,” and eject it through the central channel and ow
through the crown of their heads into the buddha realm. This is
a practice of phowa, the mansference of consciousness, and it is
the method my master helped Lama ‘Iseten do when he died.

People who successfully accomplish either of these two
practices will sull go through the physical processes of dying,
it is said, bur rhey will nor go through rhe subsequenr bardo
states.

PHOWA: THE TRANSFERENCE
OF THE CONSCIOUSNESS

New thai the bardo of dving dawns npon me,
I will abandon all grasping, vearning, and anachment,
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Enrer undiswacted into clear awareness of the waching,
And eject my consciousness into the space of unborn Rigpa;
As [ leave this compound body of flesh and Ulood

Iwill rnowr it 10 be a wansitory illusion.

“Ejecting the consciousness into the space of unbom Rigpa”
refers to the transference of consciousness, the phowa practice,
which is the most commonly used practice lor dying, and the
special instruction associated with the bardo of dying. Phowa
is a practice of yoga and meditation that has been used for
centuries to help the dying and to prepare for death. The prin
cple is that at the moment of death, the practitioner ejects his
or her consciousness and merges it with the wisdom mind of
the Buddha, in whar Padmasambhava calls “the space of
unborn Rigpa.” This practice can be cartied out by the individ-
ual, or eflected by a qualified master or good practitioner on
the individual’s behall.

There are many categories of phowa corresponding ro the
capacities, experience, and training of different individuals. Bur
the phowa practice most commonly used is known as the
“phowa of three recognitions”™ recoguition of our cenial channel®
das the patl; recognition of our consciousness as ihe wraveler; and recog-
wition of the environment of a buddhe realm as the destinaiion.

Ordinary Tibetan people with responsibilities of work and
family are not able to devote all their lives ro study and prac
tice, yet they have tremendous faith and trust in the reachings.
When their children grow up and they approach the end of
their lives—what in the West would be called “retirement™—
Tibetans olten go on pilgrimage or meet masters and concen-
trate on spiritual practice; frequently they will undernake a
rraining in phowa o prepare for death. Phowa is olten
referred to in the reachings as a merhod of attaining enlighten
ment without a lifelong experience of meditation practice.

In the phowa practice, the central presence invoked is that
of the Buddha Amitabha, the Buddha of Limitless Light.
Ammnitabha enjoys widespread popularity among ordinary people
i China and Japan, as well as in Tiber and rthe Himalayas. e
1s the primordial Buddha of the Lotus or Padma family, which
is the buddha family to which human beings belong; he repre
sents our pure nanure and symbalizes the transmuration of
desire, the predominant emotion of the human realm. More
inrinsically, Amitabha is the limitless, luminous nature of our
mind. At death the true nature of mind will manifest ar the
maoment of the dawning of the Ground Luminosity, yer not all
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of us may have the familiarity with it to recognize it. How
skilllul and compassionate the buddhas are to have handed
down o us a method [or inveking the very embodiment of
rhe lurmminosiry, in the radiant presence of Amirabha!

[t would be inapproprate here to explain the details of the
traditional phowa practice, which must, always and in all cir
cumstances, be carried out under the guidance of a qualified
master. Never try to do this practice on your own without the
proper guidance.

AL death, the teachings explain, our consciousness, which is
mounted on a “wind” and so needs an aperture through which
to leave the body, can leave it through any one of nine open-
ings. The route it takes determines exactly which realm of
existence we are to be rebom in. When ir leaves through the
opening at the fontanel, at the crown of the head, we are
reborn, it is said, in a pure land, where we can gradually pro
ceed toward enlightenment.?

This practice, | must stress again, can only be camed out
under the supervision of a qualified master, who has the bless-
ing to give the proper transmission. It does not require extensive
intellectual knowledge or depth of realization to accomplish the
phowa successlully, only devotion, compassion, one-pointed
visualization, and a deep feeling of the presence of the Buddha
Amitabha. The student receives the instructions and then prac-
tices them until the signs of accomplishment appear. These
include an itching at the top of the head, headaches, the emer-
gence of a clear fluid, a swelling or a softness around the area of
the fontanel, ar even the opening of a small hole there, into
which traditionally the tip of a stalk ol grass is inserted as a test
or measure of how successful the pracrice has been.

Recently a group ol elderly Tibetan laypeople setled in
Switzerland rramed under a well known phowa master. Their
children, who had been brought up in Switzerland, were skep-
tical about the effecdveness of this practice. But they were
astounded at how their parents had been transformed and
actually showed some ol the signs ol accomplishment men-
rioned above afrer a ren day phowa rerrear.

Research into the psychophysiological effects of phowa has
been carried out by the Japanese scientist Dr. Hiroshi
Motayama. Precise physiological changes in the nervous,
metabolic, and acupuncture meridian systems were detected o
take place during phowa practice.” One of Dr. Motoyama's find-
ings was that the patterns of the flow of energy through the
meridians of the body of the phowa master he was studying
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by even the slightest negative thought or hankering. In Tibet
they used to believe that phowa would be very dillicult 1o
accomplish il there were any materials made of animal skins
or furs in rhe same room as the dying person. Finally, as
smoking—or any kind of drug—has the effect of blocking the
central channel, it will render the phowa more difficult.

“Even a great sinner,” it is said, can be liberated at the
moment ol death il a realized and powerlul master translers
the person’s consciousness into a buddha realm. And even il
the dying person lacks merit and practice, and the master is
not complerely successtul in effecting the phowa, the master
can still affect the dying person’s future, and this practice can
help him or her take rebirth in a higher realm. For a successful
phowa, however, the conditions do have to be perfect. Phowa
can help a person with strong negative karma, but only il that
person has a close and pure connection with the master who
performs it, il he or she has [aith in the teachings, and if he or
she has fruly asked, from the heart, for purification.

[n an ideal setting in Tibet, members of the family would
normally invite many Lamas to come and do the phowa again
and again, until the signs of accomplishment appeared. They
might do it [or hours on end, hundreds of times, or even the
whole day long. Some dying persons would 1ake only one or
two sessions of phowa to manilest a sign, whereas [or others
not even a whole day was enough. This, it goes without say
ing, depends very much on the karma of the person dying.

[n Tibet there were practitioners who, even though they
were not renowned for their practice, had special power to
eflect the phowa, and the signs would readily appear. There
are various signs in the dying person of a successful phowa
cartied our by a practiioner. Sometimes a bunch ol hair falls
out near the fonfanel, or a warmth or vapor is el or seen o
rise from the crown of the head. In some exceptional cases,
the masters or practitioners have been so powerful that when
they uttered the syllable that effects the transference, everyone
in the room would [aint, or a piece ol bone would [ly oll the
dead person’s skull as rhe consciousness was propelled our
with mmmense force.®

TIHE GRACE OF PRAYLER
AT THE MOMENT OF DEATH

[n all religious traditions it is held that to die in a state ol
prayer is enormously powerful. So what I hope you can do, as
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Lotus Light on the Copper-Colored Mountain; and if it is
Amitabha they love and revere, they will pray 1o be reborn in
his “Blissful” heaven, the marvelous Pure Land of Dewachen.”

THE ATMOSFHERE FOR DYING

How then da we most sensitively help ordinary spiritual
practiioners who are dyingy All of us will need the love and
care that comes with emotional and practical suppon, but [or
spiritual practitioners the atmosphere, intensity, and dimension
of spiritual help rake on a special meaning. It would be ideal,
and a great blessing, if their master were with them; but if
this 1s not possible, their spiritual friends can be of enormous
help in reminding the dying of the essence of the teachings
and the practice that has been closest to their hearnt during lile.
For a practitioner who is dying, spiritual inspiration, and the
atmosphere of trust and laith and devotion that will naturally
arise from it, are essenfial. The loving and unflagging presence
of the master or spirtual foends, the encouragement of the
teachings, and the strength of their own practice, all combine
together to create and sustain this inspiration, as precious in
the last weeks and days almost as breath itsell.

A beloved student of mine was dying ol cancer, and asked
me how best she should practice as she came nearer 1o death,
particularly when she no longer had the strength to concen
trate on any formal practice.

“Remember just how very fortunate you have been,” | told
her, “to have met so many masters, received so many teach-
ings, and had the dme and possibility to practice. | promise
you, the benefit of all thar will never leave you: The goad
karma you have created by it will stay with you and help
yonl Bven ro hear the teaching once, or meer a masrer like
Dilgo Khyentse Rinpoche and have a strong connection with
him as you did, is liberating in itself. Never forget that, and
never forget ako how many people there are in vour position
wiho did not have that marvelous opportunity.

“If the rime comes when you cannor practice acrively any
more, the only really important thing for you to do is to relax,
as deeply as possible, in the confidence of the View, and rest
in the nature of mind. It does nat matter whether your bady
or your brain are still [unctioning: the nature of your mind is
always there, sky-like, radiant, blisstul, limitless and unchang-
ing . . . Know that beyond all doubr, and let that knowledge
give you the strength to say wirh carefree abandon o all your
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pain, however grear it is: ‘Go away now, and leave me alone!’
Il there s anything that irritates you or makes you feel
uncomlonable in any way, don’t waste your time uying 1o
change ir; keep reruming o rhe View.

“Trust in the nature of your mind, trust it deeply, and relax
completely. There 1s nothing new you need to leam or acquire
or understand; just allow what you have already been given to
blossom in you and open at greater and greater depths.

“Rely on whatever [or you is the most inspiring of all the
practices. And il it is dillicult for you o visualize or [ollow a
formal kind of practice, remember what Dudjom Rinpoche
always used to say: that to feel the presence is more impor-
tant than getting the details of the visualization clear. Now is
the ime to feel, as intensely as vou can, ro feel with yvour
whole being the presence ol yvour masters, of Padmasambhava,
ol the buddhas. Whatever may be happening to your body,
rernember that your heart is never sick or crippled.

“You have loved Dilgo Khyentse Rinpoche. Feel his pres
ence, and really ask him for help and purification. Put yourself
entirely in his hands: heart and mind, body and soul. The sim-
plicity of rotal trust is one of the most powerful forces in the
world.

“Did I ever 1ell you that beauriful story abour Ben of
Kangpo? He was a very simple man, with immense laith,
who came from Kongpo, a provinee in southeastern Tibet. He
had heard a lot about the Jowo Rinpoche, the Precious Lord,’
a beautiful statue of Buddha as a prince at the age of twelve
that is kept in the central cathedral in Lhasa. It is said ro have
been made while the Buddha was alive, and is the most holy
statue in the whole of Tibet. Ben could not make out whether
it was a buddha or a human being, and he was determined 1o
go and visit the Jowo Rinpoche to see what all the talk was
about. So he put on his boots and walked, week afrer weelk,
to get to Lhasa in central Tibet.

“He was hungry when he arrived, and when he entered the
cathedral, he saw the great statue of Buddha, and in [ront of it
a tow of burrer lamps and special cakes made as offerings ro
the shnne. He assumed at once that these cakes were what
the Jowo Rinpoche ate: ‘The cakes,’” he said to himself, ‘must
be for dipping into the butter in the lamps, and the lamps
must be kept alight to stop the butter [rom going hard. I'd
better do what Jowo Rinpoche does.” So he dipped one in the
butter and ate ir, looking up at the statue, which seemed to be
smiling down benignly just ar him.
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that the whole space around you is him. Then invoke him
and go over in your mind every moment you spent swith him.
Merge vour mind with his and say, [rom the depths ol yvour
heart, in your own words, “You see how helpless T am, how |
-an no longer practice intensively. Now [ must rely totally on
you. | trust you completely. Take care of me. Make me one
with you." Do the Guru Yoga practice, imagining with special
intensity the rays ol light streaming out [rom your master and
purifying you, burning away all your impurities, your illness
oo, and healing you; your body melting into light; and merg-
ing your mind, in the end, wirh his wisdom mind, in com
plete confidence.

“When you practice, don't worry if you feel it 13 not How
ing easily; simply trust and feel it in your heart. Everything
now depends on inspiration, because only that will relax your
anxiety and dissolve your nervousness. So keep a wonderlul
photograph of Dilgo Khyentse Rinpoche, or Padmasambhava,
in front of you. Focus on it gently ar the beginning of your
practice, and then just relax into its radiance. Imagine it was
sunny outside, and that you could take off all your clothes and
bask in the warmth: slip out of all your inhibitions and relax
in the glow ol the blessing, when vou really [eel it. And
deeply, deeply let go ol everything.

“Don’t worry about anything. Even il you lind your atten-
Hon wandenng, there is no particular ‘thing’ you have to hold
onto. Just let go, and drift in the awareness of the blessing.
Don' let small, niggling questions distract you, like ‘Is this
Rigpa¥® Is it not?" Just let yourself be more and more narural.
Remember, your Rigpa is always there, always in the nature
ol your mind. Remember Dilgo Khyentse Rinpoche’s wards:
I your mind is unaltered, vou are in the state of Rigpa.” So
as you have received rhe reachings, you received the introduc
Hon to the nature of mind, just relax in the Rigpa, without
doubting.

“You are lucky enough to have some good spiritual friends
near you now. Encourage them to create an environment of
pracrice around you, and ro go on practicing around you up
until and after your death. Get them to read you a poem you
love, or a guidance from your master, or an inspiring teaching.
Ask them ro play you a tape of Dilgo Khyentse Rinpoche, a
chant of the practice, or an exalting piece of music. What [
pray is that your every waking moment should mingle with
the blessing of the practice, in an atmosphere alive and lumi-
nous with inspiration.
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What is essential, you can see, is to realize now, in life,
when we still have a body, that its apparent, so convincing
solidity is a mere illusion. The most powerlul way o realize
this 1s to leam how, aftrer medirarion, to “become a child of
llusion”: to refrain from solidifying, as we are always tempted
to do, the perceptions of ourselves and our world; and to go
on, like the “child of illusion,” seeing directly, as we do in
meditation, that all phenomena are illusory and dream like.
The deepening perception ol the body's illusory nature is one
ol the most prolound and inspiring realizations we can have
to help us to ler go.

Inspired by and armed with this knowledge, when we are
faced at death with the facr that our body is an illusion, we
will be able to recognize its illusory nature withour fear, to
calmly lree ourselves [rom all attachment o it, and o leave it
behind willingly, even gratelully and joylully, knowing it now
for what it is. In fact, you could say, we will be able, really
and completely, © dic when we die, and so achieve ulimate
freedom.

Think, then, of the moment of death as a strange border
zone of the mind, a no-man’s land in which on the one hand,
il we do not understand the illusory nature of our body, we
might sufler vast emotional trauma as we lose it; and on the
other hand, we are presented with the possibility of limitless
freedom, a freedom that springs preasely from the absence of
that very same body.

When we are at last freed from the body that has defined
and dominated our inderstanding of ourselves for sa long, the
karmic vision ol one lile is completely exhausted, but any
karma thar might be creared in the [uture has not yer begun
to crystallize. So what happens in death is that there is a
“gap” or space that is fertile with vast possibility; it is a
moment of tremendous, pregnant power where the only thing
that matters, or could matter, is how exactly our mind /s,
Stripped of a physical body, mind stands naked, revealed
startlingly [or what it has always been: the architect ol our
realiry.

So if, at the moment of death, we have already a stable
realization of the nature of mind, in one instant we can purnfy
all our karma. And if we continue rthat stable recognition, we
will actually be able o end our karma altogether, by entering
the expanse of the primordial purity of the nature of mind,
and attaining liberation. Fadmasambhava explained this:
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Wiy s i, you wight wonder, that duning the bardo suaee you can
find swabdity by merely recogruzing the nawe of wmind for a simgle
iustani? The answer is this: at present our mind is encased i a
#et, the net of the “wind of karma.” And the “wind of karma” ts
encased fiself ine a net, the wet of our physical body. The result is
that we have no independence or freedom.

But as soon as our body has separated wito wund and waries, in
the gap before it has been encased once again in the net of a
future body, the mind, " along wwith tts magical display, has no
concrese, material support. For as long as it lacks such a material
basts, we are mdependent —and we can recognize.

This power to attain stability by just recognizing the
nature of mind is like a torch which in one instant can clear
away the darkness of eons. So if we can recognize the natire
of mind i the bardo in the same way as we can nwow when it is
introduced by the master, there is wot the sliphtest doubt that we
will atain enlightenment. This is why, from this very woment
on, we nist become familiar with the nature of wind through
practice,'!



FIFTEEN

The Process of Dying

IN THE WORDS OF PADMASAMEHAVA:

Huwnan betugs face two causes of deaih: wutimely death and death
due w the exhauston of their natural life span. Untimely death
can be averted through the methods waught for prolonging Jife.
However, when the cause of death is the exhaustion of the naiural
life span, you are like a lamp which has nus ot of oil. There

is wa way of averting death by cheating it vou bave 1o get

ready to go.

Ler us look now at the rwo causes of death: the exhaustion
ol our natural lile span, and an obstacle or accident that brings
our life to an untimely end.

THE EXHAUSTION OF OUR LIFE SPAN

Because ol our karma, we all have a cenain lifespan; and
when it is exhausted, it is extremely diflicult 1o prolong our
lives. However, a person who has perfecied the advanced
practices of yoga can overcome even this limit, and actually
lengthen his or her life. There is a tradition that sometimes
masters will be told by their teachers the length of their life
span. Yet they know that through the strength of their own
practice, the purity ol their link with their students and their
practice, and rthe benefir of their work, they can live longer.
My master told Dilgo Khyentse Rinpoche he would live to the
age of eighty, but beyond that depended on his own practice;
he lived into his eighty-second yvear Dudjom Rinpoche was
told he had a lilespan of seventy-three, but he lived until the

age of eighty-two.

248
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UNTIMELY DEATH

It is said, on the other hand, that il it is only an obstacle of
some kind that threatens us with untimely death, it can be
mare easily avened —provided, of course, that we have [ore
knowledge. In the bardo teachings and Tibetan medical rexts,
we can fnd descriptions of signs warning of impending death,
some foretelling death within years or months, and others in
rerms of weeks or days. They include physical signs, certain
specilic kinds of dreams, and special investigations using
shadow images.! Unfortunately only someone with expert
knowledge will be able to interprer these signs. Their purpose
1s to forewam a person that his or her life 1s in danger, and to
alert the person to the need for using practices that lengthen
lile, before these obstacles occur.

Any spiritual practice we do, since it accumnulates “merit,”
will help prolong our lives and bring good health. A good
practitioner, through the inspiration and power of his or her
pracrice, comes ro feel psychologically, emorionally, and spiri
tually whole, and this is both the greatest source of healing
and the strongest protection against illness.

There are also special “long-lile practices,” which summon
the life-energy [rom the elements and the universe through the
power of meditation and visualization. When our energy is
weak and unbalanced, these longevity practices strengthen and
coordinate it, and this has the effect of extending our lifespan.
There are also many other practices for enhancing life. One is
to save the lives of animals that are due to be slaughtered, by
buying them and sewing them [ree. This practice is popular in
Tibet and the Himalayan regions, where, [or example, people
often go to the lish market to buy [ish and then release them.
It is based on the natural karmic logic that taking the life of
others or harming them will shorten your life, and giving life
will lengthen it.

THE “PAINFUL" BARDO OF DYING

The bardo of dying falls between the moment we contrac
a rermuinal illness or condidon that will end in deach, and the
ceasing of the “inner respiradon.” It is called “painful” because
if we are not prepared for what will happen to us at death, it
can be an experience of tremendous suffering.

Even for a pracritioner the whole process of dying can still
be a painlul one, as losing the body and this life may be a
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very difficult experience. But if we have had instructions on
the meaning of death, we will know what enormous hope
there is when the Ground Luminosity dawns at the moment
of dearh. However, there still remains the uncerrainty of
whether we will recognize it or not, and this is why it is so
important to stabilize the recognition of the nature of mind
through practice while we are still alive.

Many ol us, however, have not had the good lortune to
encounter the teachings, and we have no idea of whart death
really is. When we suddenly realize that our whole lile, our
whole reality, is disappearing, ir 1s termifying: We don’t know
what is happening to us, or where we are going. Nothing in
our previous experience has prepared us for this. As anyone
who has cared for the dying will know, our anxiety will even
heighten the experience of physical pain. Il we have not taken
care of our lives, or our actions have been harmful and nega
tive, we will feel regret, guilt, and fear. So just 1o have a mea-
sure of familianty with these reachings on the bardos will
bring us some reassurance, inspiration, and hope, even though
we may never have practiced and realized them.

For good practitioners who know exactly what is happen-
ing, not only is death less painful and [earful but it is the very
moment they have been looking forward ro; they face it with
equanimity, and even with joy. I remember how Dudjom
Rinpoche used to tell the story of the death of one realized
yogin. He had been ill for a few days, and his doctor came to
read his pulse. The doctor detected that he was going to die,
but he was nort sure whether to rell him or not; his face Fell,
and he stood by the bedside looking solemn and serious. But
the yogin insisted, with an almost childlike enthusiasm, that
he: rell him the worst. Finally the doctor gave in, but tried o
speak as it o console him. He said gravely: “Be carehul, the
time has come.” To the doctor’s amazement the vogin was
delighted, as thrilled as a little child looking at a Christmas
present he is about to open. “Is it really true?” he asked.
“What sweet words, what joviul news!” He gazed into the
sky and passed away directly in a stare of deep medirarion.

In Tibet everyone knew that to die a spectacular death was
the way to really make a name for yourself if you had not
managed to do so already in life. One man [ heard of was
determined to die miraculously and in a grand style. He knew
that often masters will indicate when they are going to die,
and summaon their disciples together to be present at their
death. So this particular man gathered all his friends for a grear
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‘The following explains how our physical body is formed.
An ancient Tibetan medical text states:

The sense consciousnesses anse from one's mind. The flesh, bones,
organ of smelling and odors are formed from the earth element.
The Blood, organ of taste, tastes and liguids in the body arise from
the water element. The warmih, clear coloration, the organ of sight
and form are formed from the fire element The breath, organ of
touch and physical sewsations ave formed from the air elewment. The
cavities it the body, the organ of hearing and sounds are formed
from the space element?

“In short,” writes Kalu Rinpoche, “it 1s from mind, which
embaodies the five elemental qualities, that the physical body
develops. The physical body itsell is imbued with these quali-
ties, and it is because of this mind/body complex that we per
ceive the owside world—which in tum is composed of the
hive elemental qualities of earth, water, fire, wind and space.™

The Tantic Buddhist tradition of Tibet offers an explana-
ton of the body that is quite different from the one most of
us are used to. This is of a psycho-physical system, which
consists of a dynamic network of subtle channels, “winds” or
inner air, and essences. These are called, respectively: madi,
prava, and bindy in Sanskrit; and isa, kg, and wklé in Tibetan.
We are fariliar with somerhing similar in the meridians and
ch't energy of Chinese medicine and acupuncture.

‘The human body is compared by the masters to a city, the
channels to its roads, the winds to a horse, and the mind to a
rider. There are 72,000 subde channels in the body, but three
principal ones: the central channel, running parallel to the
spine, and the right and left channels, which run either side of
it. The right and left channels coil around the cenrral one at a
number of points to form a series of “knots.” Along the central
channel are situated a number of “channel wheels,” the chakeas
or energy-centers, from which channels branch off like the ribs
of an umbrella.

Through these channels How the winds, or inner air. There
are five root and fve branch winds. Each of the root winds
supports an element and is responsible for a function of the
human body. The branch winds enable the senses to operare.
The winds that [low through all the channels except the cen-
tral one are said to be impure and activate negative, dualistic
thought patterns; the winds in the central channel are called
“wisdom winds.™
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"The “essences” are contained within the channels. There are
red and white essences. The principal sear of the white essence
is the crown ol the head, and of the red essence at the navel

In advanced yoga practice, rthis systemn is visualized very
precisely by a yogin. By causing the winds to enter and dis-
solve in the central channel through the force of meditation, a
practitioner can have a direct realization of the luminosity or
“Clear Light” ol the nature ol mind. This is made possible by
the fact that the consciousness is mounted on the wind. So by
directing his or her mind to any particular point in the body, a
practirioner can bring the winds rhere. In this way the yogin is
imitating what happens at death: when the knots in the chan-
nels are released, the winds Aow into the central channel, and
enlightenment is momentarily experienced.

Dilgo Khyentse Rinpoche tells the story of a retreat master
at a monastery in Kham, who was close to his elder broth
ers. This master had perfected the yoga practice ol channels,
winds, and essences. One day he asked his attendant: “I am
going to die now, so would you please look in the calendar
for an auspicious date.” The attendant was stunned, but did
not dare contradict his master. He looked in the calendar and
told him that the [ollowing Monday was a day when all the
stars were auspicious. The master then said: “Monday is
three days away. Well, I think I can make it.” When his
attendant came back into his room a few moments later, he
found the master sitting upright in yogic meditation posture,
so still that it looked as though he had passed away. There
was no breathing, but a faint pulse was perceptible. He
decided not to do anything, but to wait. AL noon he sud-
denly heard a deep exhalation, and rthe master returned to
his normal condition, ralked with his avendant in a joylul
mood, and asked for his lunch, which he ate with relish. He
had been holding his breath for the whole of the moming
session of meditation. The reason he did this is that our life-
span is counted as a finite number of breaths, and the mas-
ter, knowing he was near the end ol these, held his breath
so thar the final number would nor be reached till the auspi
cious day. Just after lunch, the master took a deep breath m
again, and held it until the evening. e did the same the
next day, and the day after. When Monday came, he asked:
“Is today the auspicious day?" “Yes” replied the attendant.
“Fine, I shall go today,” concluded the master. And that day,
without any visible illness or difficulty, the master passed
away in his meditation.
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Once we have a physical body, we also have what are
known as the [ive skandias—he aggrepares thal compose our
whole mental and physical existence. They are the con-
struents of our experience, rthe support for the grasping of
ego, and also the basis for the suffering of samsara. They are:
form, feeling, perception, intellect, and consciousness, also
translated as: form, sensation, recognition, formation, and con-
sciousness. “lThe [ive skandhas represent the constant structure
of the human psychology as well as its pattern ol evolution
and the pattern of the evolution ol the world. The skandhas
are also relared to blockages of different rypes — spiritual ones,
material ones, and emotional ones.™ They are examined in
great depth in Buddhist psychology.

All of these components will dissolve when we die. The
process ol dying is a complex and interdependent one, in
which groups of related aspects of our body and mind disinte
grate simultaneously. As the winds disappear, the bodily func-
fions and the senses fail. The energy centers collapse, and
without their supporting winds the elements dissolve in
sequence from the grossest to the subtlest. The result is that
each stage of the dissolution has its physical and psycholagical
ellect on the dying person, and is rellected by external, physi-
cal signs as well as inner experiences.

Friends sometimes ask me: Can people like us see these
external signs in a fmend or relative who 1s dying? My stu
dents who care for the dying have told me that some of these
physical signs described below are observed in hospices and
hospitals. However, the stages of the outer dissolution may
take place extremely quickly and not very obviously, and gen-
erally people caring for the dying in the modermn world are not
looking for them. Ofien nurses in busy hospitals rely on their
maution and many other factors, such as the behavior of doc
tors or members of the patient’s family, or the state of mind
of the dving person, to predict when someone might be
dving. They also observe, but not at all in a systematic way,
some physical signs, such as the change in skin color, a certain
smell somerimes remarked on, and a noriceable change in
breathing. Modem drugs, however, may well mask the signs
that Tibetan teachings indicate, and there is as yet surprisingly
little research in the West on this most important topic.
Doesn’t this show how little the process ol dying is under-
stood or respected?
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THE POSITION FOR DYING

Traditionally the position generally recommended for dying
is to lie down on the right side, raking the position of “the
sleeping lion,” which is the posture in which Buddha died.
The left hand rests on the left thigh; the night hand is placed
under the chin, closing the right nostril. The legs are strerched
out and very slightly bent. On the right side of the body are
certain subtle channels that encourage the “karmic wind” of
delusion. Lying on them in the sleeping lion's posture, and
closing rhe night nosmil, blocks rhese channels and facilirares a
person’s recognition of the luminosity when it dawns at death.
It also helps the consciousness to leave the body through the
aperture at the crown of the head, as all the other openings
through which it could leave are blocked.

THE OUTER DISSOLUTION:
THE SENSES AND THE ELEMENTS

The outer dissolution is when the senses and elements dis
solve. How exactly will we experience this when we die?

"L he [irst thing we may be aware ol is how our senses
cease 10 [unction. Il people around our bed are 1alking, there
will come a point where we can hear the sound of their
voices but we cannot make out the waords. This means rhar
the ear consciousness has ceased to hinction. We look at an
object in front of us, and we can only see its outline, not its
derails. This means that the eye consciousness has failed. And
the same happens with our faculties ol smell, taste, and touch.
When the senses are no longer [ully experienced, it marks the
lirst phase ol the dissolution process.

The nexr four phases follow rhe dissolution of the ele
menes.

Larth

Cur body begins o lose all its suength. We are drained ol
any energy. We cannor ger up, stay upright, or hold anything.
We can no longer support our head. We leel as though we are
falling, sinking underground, or being crushed by a great
weight. Some tradiional texts say that it is as if a huge moun-
tain were being pressed down upon us, and we were being
squashed by it. We feel heavy and uncomfortable in any posi-
rion. We may ask to be pulled up, to have our pillows made
higher, or for the bedcovers to be raken off. Cur complexion
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"The fire element is dissolving into air, and becoming less
able to [unction as a base lor consciousness, while the ability
ol the air element to do so is more apparent. So the secret
sign is of shimmenng red sparks dancing above an open fire,

like freflies,

Air

It becomes harder and harder to breathe. The air seems to
be escaping through our throat. We begin to rasp and pant.
Our inbreaths become shont and labored, and our outbreaths
becorme longer. Our eyes roll upward, and we are rotally
immobile. As the aggregate of intellect is dissolving, the mind
becomes bewildered, unaware of the outside world. Lvery
thing becomes a blur. QOur last feeling of contact with our
physical environment is slipping away.

We begin to hallucinate and have visions: If there has been
a lot of negativity in our lives, we may see terrifying forms.
Haunting and dreadful moments of our lives are replayed, and
we may even y to cry out in terrorn If we have led lives of
kindness and compassion, we may experience blissful, heav-
enly visions, and “meet” loving friends or enlightened beings.
For those who have led good lives, there is peace in death
instead of [ear

Kalu Rinpoche writes: “The internal experience lor the
dying individual is of a great wind sweeping away the whole
world, including the dying person, an incredible maelstrom of
wind, consuming the entire universe.™

What is happening is thar the air element is dissolving into
consciousness. The winds have all united in the “life support-
ing wind” in the hear. So the “secrer sign” is described as a
vision ol a [laming rorch or lamp, with a red glow.

Our mbreaths continue to be more shallow, and our our
breaths longer. At this point blood gachers and enters the
“channel of life” in the center of our heart. Three drops of
blood collect, one after the other, causing three long, final out-
breaths. Then, suddenly, our breathing ceases.

Jusr a slighr warmrh remains ar our hearr. All viral signs are
gone, and this 1s the point where in a modem clinical situation
we would be certified as “dead.” But Tibetan masters ralk of
an internal process that still continues, The tme between the
end of the breathing and the cessation ol the “inner respira-
tion” is said to be approximately “the length of time it takes to
eat a meal,” roughly twenty minutes. But nothing is centain,
and this whole process may rake place very quickly.
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THE INNER DISSOLUTION

In the inner dissolution, where gross and subtle thoughi
states and emotions dissolve, four increasingly subtle levels of
consciousness are (o be encountered.

Here the process of death mirrors in reverse the process of
conception. When our parents’ sperm and ovum unite, our
consciousness, impelled by its karma, is drawn in. During the
development of the fetus, our father's essence, a nucleus that
is described as “white and blisstul,” resis in the chakra ar the
crown of our head ar the top of the central channel. The
mother’s essence, a nucleus that is “red and hot,” rests in the
chakra said to be located four finger widths below the navel. It
is from these rwo essences that the next phases of the dissolu-
tion evolve.

With the disappearance of the wind that holds it there, the
white essence inherited [rom our father descends the central
channel toward rthe heart. As an outer sign, there is an expen
ence of “whireness,” like “a pure sky srruck by moonlighr.” As
an inner sign, our awareness becomes extremely clear, and all
the thought states resulting from anger, thirty-three of them in
all, come 1o an end. This phase is known as “Appearance.”

Then the mothers essence begins to rise through the central
channel, with the disappearance of the wind that keeps it in
place. The outer sign is an experience of “redness,” like a sun
shining in a pure sky. As an inner sign, there arises a great expe
rence of bliss, as all the thought states resulting from desire,
fomy in all, cease to function. This stage is known as
“Increase.””

When the red and white essences meet at the hean, con-
sciousness is enclosed between them. Tulku Urgyen Rinpoche,
an outstanding master who lived in Nepal, says: “The experi
ence is like the meeting of the sky and earth.” As an outer
sign, we experience a “blackness,” like an empty sky shrouded
in utter darkness. The inner sign is an experience of a state of
mind free of thoughts. The seven thought states resulting from
ignorance and delusion are brought to an end. This is known
as “TFull Avainment.™

Then, as we become slightly conscious again, the Ground
Luminosity dawns, like an immaculate sky, free of clouds, fog,
or mist. It is sometimes called “the mind of clear light of
death.” His Holiness the Dalai Lama says: “l'his consciousness
is the innermost subtle mind. We call it the buddha nature, the
real source of all consciousness. The continuum of this mind
lasts even through Buddhahood.™
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THE DEATH OF “THE POISONS”

What then is happening when we die? It is as il we are
returning to our original state; everything dissolves, as body
and mind are unraveled. The three “poisons™ —anger, desire,
and ignorance —all die, which means that all the negarive
emotions, the root of samsara, actually cease, and then there is
a gap.

And where does this process rake us? To the primordial
ground of the nature of mind, in all its purity and narural sim-
plicity. Now everything rthar obscured it 1s remaoved, and our
true nature is revealed.

A similar enfolding can happen, as I explamed i Chapter 5,
“Bringing the Mind Home,” when we practice meditation and
have the experences ol bliss, clarity, and absence ol thoughts,
which indicate, in turn, that desire, anger, and ignorance have
momentarily dissolved.

As anger, desire, and ignorance are dying, we are becoming
purer and purer. Some masters explain thar for a Dzogchen
practitioner, the phases of appearance, increase, and attainment
are signs of the gradual manifestation of Rigpa. As everything
that obscures the nature of mind is dying, the clarity of Rigpa
slowly begins to appear and increase. The whole process
becomes a development of the state of luminosity, linked 1o
the practitioner’s recognition of the clarity of Rigpa.

In Tantra there is a different approach to practicing during
the process of dissolution. In the yoga practice of channels,
winds, and essences, the Tantric practitioner prepares in life for
the process of dying, by simulating the changes ol conscious-
ness ol the dissolution process, culminating in the experience
ol the luminosity or “Clear Light.” The practitioner also seeks
to maintain awareness of these changes as he or she falls
asleep. Because what is important to remember is that this
sequence of progressively deepening states of consciousness
does not only happen when we die. It also occurs, usually
unnoticed, as we [all asleep, or whenever we rravel from the
grosser Lo subtlest levels ol consciousness. Some masters have
even shown that it also happens in the very psychological pro
cesses of our everyday waking state.!0

The detailed account of the dissolution process may seem
complicated, yet if we become really familiar with this pro-
cess, it can be of great benefit. For practitioners there is a
range of specialized practices 1o do at each stage of the disso-
lution. For example, you can translorm the process ol dying
into a practice of guru yoga. With each stage of the outer
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dissolution, you generate devotion and pray to the master,
visualizing him or her in the different energy centers. When
the earth element dissolves and the sign of the mirage appears,
you visualize the master in your heart cenrer. When the warer
element dissolves and the sign of smoke appears, you visualize
the master in your navel center. When the fire element dis
solves and the sign of fireflies appears, vou visualize the mas-
ter in the lorehead center. And when the air element dissolves
and the sign of the torch appears, you focus entirely on trans-
lerring vour consciousness into the wisdom mind ol your
masrer.

There are many descriptions of the stages of dying, differ-
ing in small details and in their order. What [ have explained
here is a description of the general patrern, but it can unfold
dillerently according o the makeup of the individual.
rermember when Samten, my master’s atendant, was dying,
the sequence was most pronounced. But variations can occur
owing to the effects of the pamicular illness of the dying per
son, and the state of the channels, winds, and essences. The
masters say that all living beings, even the smallest insects, go
through this process. In the case of a sudden death or an acci-
dent, it will still take place, but extremely quickly.

I have found that the easiest way to understand what is
happening during the process of dying, with its outer and
mner dissolution, 15 as @ gradual development and dawning of ever
tuore subtle levels of consciousness. Each one emerges upon the
successive dissolution of the constituents of body and mind, as
the process maves gradually roward the revelation of the very
subtlest consciousness of all: the Ground Luminosity or Clear
Light.
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Death and Rebirth
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The Ground

WE OFTEN HEAR STATEMENTS LIKE: “Death is the
moment of truth,” or “Death is the point when we [inally
come lace to face with ourselves.” And we have seen how
those who go through a near-death experience sometimes
report that as they wirness their lives replayed betore them,
they are asked questions such as, “What have you done with
your life¥ What have you done for othersy” All of this points
to one fact: that in death we cannot escape from who or what
wie really are. Whether we like it or not, our true nature is
revealed. Bur it is imponant 1o know that there are two
aspects of our being that are revealed ar the moment ol death:
our absolute nature, and our relafive nature—how we are, and
have been, in this life.

As | have explained, in death all the components of our
body and mind are stripped away and disintegrate. As the
body dies, the senses and subtle elements dissolve, and this is
[ollowed by the death ol the ordinary aspect of aur mind,
with all its negative emotions ol anger, desire, and ignorance.
Finally nothing remains to obscure our frue narure, as every
thing that in life has clouded the enlightened mind has fallen
away. And what is revealed is the primordial ground of our
absolute nature, which is like a pure and cloudless sky.

This is called the dawning of the Ground Luminosity, or
“Clear Light,” where consciousness irself dissolves inro rhe all
encompassing space of truth. The Tibetas Book of the Dead says
of this moment:

The nature of evervihing 1s open, empty and naked like the sky:

Luisrous emptiness, without center or ciraumferzuce: the pure,
waked Rigpa dawns.

263






THE GROUND 265

explain its sacred meaning, they have oversimplified it and
jumped o quick conclusions. One assumption they then make
is that the dawning of the Ground Luminosity fs enlighten-
ment. We mighr all like o idenrify dearh with heaven or
enlightenment; but more important than mere wishful think-
ing is to know that only if we have really been introduced to
the nature of our mind, our Rigpa, and only if we have estab-
lished and stabilized it through meditation and integrated it
into our life, does the moment ol death offer a real opportu-
nity for liberation.

Even though the Ground Luminosity presents itself naru
rally to us all, most of us are totally unprepared for its sheer
immensity, the vast and subtle depth of its naked simplicity.
The majority of us will simply have no means of recognizing
it, because we have not made ourselves [amiliar with ways
of recognizing it in life. Whar happens, then, is that we tend
to react instinctively with all our past fears, habits, and condi-
tioning, all our old reflexes. Though the negative emotions
may have died for the luminosity to appear, the habits of
litetimes still remain, hidden in the background of our ordinary
mind. Though all our contusion dies in death, instead of
surrendering and opening to the luminosity, in our [ear and
ignorance we withdraw and instinctively hold onto our
grasping.

This is what obstructs us from truly using this powertul
moment as an opportunity for liberation. Padmasambhava
says: “All beings have lived and died and been rebormn count-
less rimes. Over and aver again they have experienced the
indescribable Clear Light. But because they are obscured by
the darkness ol ignorance, they wander endlessly in a limitless
samsara.”

THE GROUND OF THE ORDINARY MINID

All these habitual tendencies, the results of our negative
karma, which have sprung [rom the darkness ol ignorance, are
sroredd m rhe ground of rthe ordinary mind. I have ofren won
dered what would be a good example to help descnbe the
ground of the ordinary mind. You could compare it to a trans
parent glass bubble, a very thin elastic film, an almost invisible
barrier or veil that obscures the whole ol our mind; but per-
haps the most usebul image | can think of is of a glass door.
Imagine you are sitting in [ront of a glass door that leads our
into your garden, looking through it, gazing our info space. It
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seems as though there is nothing between you and the sky,
because you cannot see the surface of the glass. You could
even bang your nose il you got up and uied wo walk through,
rthinking it wasn't there. Bur if you rouch it you will see at
once there is something there that holds your fingerprints,
wlrleﬁlirlg that comes berween you and the space ourside.

[n the same manner, the ground of the ordinary mind pre-
vents us [rom breaking through to the sky-like nature ol our
mind, even il we can sull have glimpses of it. As [ have said,
the masters explain how there is a danger that meditation
practitioners can mistake the experience of the ground of the
ordinary mind for the real nature of mind itself. When they
rest in a state of grear calm and stillness, all they could be
doing in fact might be merely resting in rhe ground of the
ordinary mind. It is the dillerence between looking up at the
sky from within a glass dome, and standing outside in the
open air. We have to break out of the ground of the ordinary
mind altogerher, to discover and ler in the fresh air of Rigpa.

So the aim of all our spiritual practice, and the real prepara-
ton for the moment of death, is to purify this subtle barrier,
and gradually weaken it and break it down. When you have
broken it down completely, nothing comes between you and
the state ol omniscience.

The introduction by the master to the nature of mind
breaks through the ground of rthe ordinary mind altogether, as
it is through this dissolution of the conceptual mind that the
enlightened mind is explicitly revealed. Then, each time we
rest in the nanire of mind, the pround of the ordinary mind
gets weaker. But we will notice that how long we can stay in
the state of the nature of mind depends entirely on the stabil
ity ol our practice. Unlormunately, “Old habits die hard,” and
the ground of the ordinary mind retums; our mind is like an
alcoholic who can kick the habit for a while, but relapses
whenever tempted or depressed.

Just as the glass door picks up all the traces of dirt from our
hands and [ingers, the ground ol the ordinary mind gathers
and srores all our karma and habirs. And jusr as we have o
keep wiping the glass, so we have to keep punfying the
ground of the ordinary mind. It is as if the glass slowly wears
away as it gets thinner and thinner, little holes appear, and it
begins to dissolve.

Through our practice we gradually stabilize the nature of
mind more and more, so that it does not simply remain as our
absolure nature bur becomes our everyday reality. As ir does
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that a corpse might smell if it was kept in hot weather: “It's
not as though you have to eat i, or try to sell in.”

Stricdy speaking, then, autopsies or cremations are best
domne afrer the rhree days’ interval. However, these days, since
it may not be at all practical or possible to keep a body this
long without moving it, at least the phowa practice should be

effected before the body is touched or moved in any way.

THE DEATH OF A MASTER

A realized practitioner continues ro abide by the recognition
of the nature of mind at the moment of death, and awakens
mto the Ground Luminosity when it manifests. [1e or she may
even remain in that state for a number of days. Some practi-
doners and masters die siting upright in meditation posture,
and others in the “posture of the sleeping lion.” Besides their
petlect poise, there will be other signs that show they are rest-
ing in the state of the Ground Luminosity: There is still a cer
tain color and glow in their face, the nose does not sink
inward, the skin remains soft and Hexible, the body does not
become stitf, the eyes are said to keep a soft and compassion-
ate glow, and there is still a warmth at the heart. Great care is
taken that the master’s body is not touched, and silence is
maintained until he or she has arisen from this state of medi-
ration.

Gyalwang Karmapa, a great master and head of one of
the four main schools of Tibetan Buddhism, died in hospital
in the Unired States in 1981. He was an extraordinary inspira-
tion to all those around him because of his constant cheer-
fulness and compassion. Dr. Ranullo Sanchez, chiel of
surgery, said:

I personally felt thar His Holiness was not just an ordinary nat.
When he looked at you, it was like he was searching inside von,
as if ke conld see through you. 1 was very siruck by the way he
looked at me and seemed 0 undersiand what was going on, His
Holmess affecied pracically everyone in the hospital who came in
contact with him. Many times when we felt he was near death, he
would smile at us and well us we were wrong, and thewn he'd
improve . . .

His Holiness never ook any pain medication. We doctors wonld
see him and realize he wmust be i a lot of pain, so we'd ask him,
“Are you having a lot of pain oday?” He'd say, “No.” Towards
the end we fkenew he could sense our anxiety and 1t became a nun-
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winig joke, We'd ask him, “Are vou having any pain?” He'd smile
this extremmely kind smile and say, "No.”

All lis visal signs were very low. [ gave him a shot . . . so that
he could commumicare in fis last minuws. [ left the room for a few
mirtes winle he conversed with the wilkus, whom he assured he
was wnot intending to die that day. When I returned five mimutes
later, he was sitting siraight up, wiils lis eyes wide open, and said
early, “Hello, how are you?” All lis vital signs had reversed and
within half an howr he was sitting up in bed, alking and laugh-
ing, Medically this is unheard of; the wurses were all white. One
of them lifted her sieeve to show wme her arm, covered with goose-

bumps.

The nursing staff noticed thar Karmapa's body did not fol-
low the usual progression ol rigor mortis and decay, but
seemed to remain just as it had been when he died. Alter a
while they became aware that the area around his hean was

still warm. Dr Sancher said:

They brought me inzo the room abont thirty-six hours after he died.
I felt the area right over his heart, and it was warmer than the
surrounding area. Iv's something for which there is no wmedical
explanation.’

Some masters pass away sitting in meditation, with the
body supporting irself. Kalu Rinpoche died in 1969 in his
monastery in the Himalayas, with a number of masters and a
docror and nurse present. His closest disciple wrote:

Renpoche himself wied 1o sit up, and had difficulty to do so. Lama
Gyalisen, feelinp that this was perhaps the ume, and that wot w0
sit up could creae an obstacle for Rinpoche, supported Rinpoche’s
back as he sar up. Riupoche extended his hand 10 me, and I also
helped Him 1o sit up. Rinpoche wanted to siv absolurely straight,
both saving this and indicating with a gesmre of his hand. The
docior and wurse were upset by s, and so Rinpoche relaxed is
posture stighily. He, nevertheless, assumed mediiavion posuwire. . . .
Renpoche placed his hands in meditanon posture, his open eyes
gazed outwards in meditation gze, and his lips moved sofily. A
profound feeling of peace and happiness seided on us all and
spread through our minds., All of us present felt that the indescrib-
able happiness that was filling us was the faintest reflection of
what was pervading Rinpoche’s wmind . .. Slowly Rinpoche’s gaze
and his eyelids lowered and the breath swopped.?
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[ shall always remember the death of my own beloved
master, Jamyang Khyentse Chokyi Lodrd, in the summer of
1959. During the last part of his lile, he would try and leave
his monasrery as lirtle as possible. Masters of all rraditions
would flock to him for teachings, and holders of all lineages
would look to him for mstructions, as he was the source of
their transmission. The monastery where he lived, Dzongsar,
became one ol the most vibrant centers ol spiritual activity in
Tiber as all the great Lamas came and went. His word in the
region was law; he was such a greal master that almost every-
body was his disaiple, so much so thar he had the power ro
stop civil wars by threatening to withdraw his spiritual protec-
ton from the fighters of both sides.

Unfortunarely, as the grip of the Chinese invaders tight-
ened, conditions in Kham deteriorated rapidly, and even as a
young bay I could sense the impending menace of what was
to come. In 1955 my master had cenain signs that showed he
should leave Tibet. First he went on a pilgnmage ro the sacred
sites of central and southemn Tibet; and then, to fulfill a deep
wish of his master, he made a pilgrimage to the holy places of
India, and [ went with him. We all hoped that the situation in
the east might improve while we were away. [t turned out, |
was 10 realize later, thar my master’s decision to leave had
been taken as a sign by many other Lamas and ordinary
people that Tibet was doomed, and it allowed them to escape
in good time.

My master had a longstanding invitation to visit Sikkim, a
small country in the Himalayas and one of the sacred lands of
Padmasambhava. Jamyang Khyentse was the incarnation ol
Sikkim's holiest saint, and the King of Sikkim had requested
him to each there and bless the land with his presence. Once
they heard he had gone there, many masters came from Tiber
to receive his teachings, and brought with them rare texts and
scriptures that might not otherwise have survived. Jamyang
Khyentse was a master of masters, and the Palace Temple
where he lived became once again a great spiritual center. As
the condirions in Tiber became more and more disastrous,
more and more Lamas gathered around him.

Sometimes great masters who teach a lot, it is said, do not
live very long; it is almost as if they attract roward them any
obstacles there are o the spiritual teachings. There were
prophecies that if my master had pur aside teaching and trav-
eled as an unknown hermit to remote corners of the country,
he would have lived for many more years. In fact, he tmed to
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do this: When we started on our last journey from Kham, he
left all his possessions behind him and went in complete
secrecy, not intending wo weach but o travel on pilgrimage. Yet
once they found our who he was, people everywhere
requested him to give teachings and initiations. So vast was
his compassion that, knowing what he was risking, he sacri
ficed his own life to keep on teaching.

It was in Sikkim, then, that Jamyang Khyentse [ell ill; at
that very same time, the terrible news came thar Tibet had
linally fallen. All the seniormost Lamas, the heads of the lin-
eages, arnived one afrer another ro visit him, and prayers and
rituals for his long life went on day and night. Everybody took
part. We all pleaded with him to continue living, for a master
of his greamess has the power to decide when ir is time to
leave his body. He just lay there in bed, accepred all our offer-
ings and laughed, and said with a knowing smile: “All right,
just to be auspicious, I'll say T will live.”

The frst indication we had thar my master was going to
die was through Gyalwang Karmapa. He told Karmapa that
he had completed the work he had come o do in this life,
and he had decided to leave this world. One of Khyentse’s
close attendants burst into Lears as soon as Karmapa revealed
this to him, and then we knew. His death was eventually 1o
oceur just alter we had heard that the three great monasteries
of Tibet, Sera, Drepung, and Ganden, had been occupied by
the Chinese. It seemed tragically symbolic that as Tibet col-
lapsed, so this grear being, the embodiment of Tibetan Bud-
dhism, was passing away.

Jamyang Khyentse Chékyi Lodrd died at three o'clock in
the morming, on the sixth day of the fifth Tibetan month. Ten
days before, while we were doing a whole night’s practice for
his long life, suddenly the ground was shaken by an enormous
earthquake. According to the Buddhist Sutras, this is a sign
that marks the imminent passing of an enlightened being.’”

For three days after he had passed away, complete secrecy
wias kept, and no one was allowed to know that Khyentse
had died. T was rold simply thar his health had raken a rum
for the worse, and mstead of sleeping m his room as [ usually
did, I was asked to sleep in another room. My master's closest
assistant and master of ceremonies, Lama Chokden, had been
with my master longer than anyone. He was a silent, serious,
ascetic man with piercing eyes and sunken cheeks, and a dig-
nified and elegant bur humble manner. Chokden was known
tor his fundamental integrity, his deep, human decency, his
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Then something extraordinary happened. An incandescent,
milky light, looking like a thin and luminous log, began to
appear and gradually spread everywhere, The palace wmple
had four large elecrric lamps ourside; normally at thar dme of
the evening they shone brightly, as it was already dark by
seven o'clock. Yet they were dimmed by this mysterious light.
Apa Pant, who was then Political Officer to Sikkim, was the
lirst to ring and inquire what on earth it could be. Then many
others started to call; this strange, unearthly light was seen by
hundreds of people. One ol the other masters then wld us
thar such manifestations of light are said in the Tantras ro be a
sign of someone attaining Buddhahood.

[t was onginally planned that Jamyang Khyentse's body
was to be kepr in the palace temple for one week, but very
soon we started receiving telegrams [rom his disciples. It was
1959; many of them, including Dilgo Khyentse Rinpache, had
just arrived in exile, having made the long and dangerous
escape from Tibet. They all begged rhat the body be kept so
that they could have a chance to see it. So we kept it for two
more weeks. Each day there were four different prayer ses-
sions with hundreds of monks, headed by Lamas of all the
dillerent schools, and olten with the lineage holders presiding,
and thousands upon thousands of burter lamps were offered.
The bedy did not smell or stan to decay, so we kept it [or
another week. India s fiercely hot in the summer, but even
though week after week went by, the body showed no signs
of decay. We ended up keeping Jamyang Khyentse’s body tor
six months; a whole environment of teaching and pracrice
evolved in its holy presence: reachings that Jamyang Khyentse
had been giving, which were incomplete when he died, were
linished by his oldest disciples, and many, many monks were
ordained.

Finally we took the body to the place he had chosen for
the crematon. lashiding is one of the most sacred sites in
Siklim, and stands on top of a hill. All the disciples went
there, and we constructed the smpa [or his relics by ourselves,
although in India all grueling manual work is usually done by
hired laborers. Everybody, young and old, from even a master
like Dilgo Khyentse Rinpoche to the most ordinary person,
carried stones up the hill and built the whole thing with their
own bare hands. It was the greatest possible testimony to the
devoton he inspired.









SEVENTEEN

Intrinsic Radiance

AS THE GROUND LUMINGSITY DAWNS AT DEATH,
an experienced practifioner will maintain full awareness and
merge with it, thereby attaining liberation. But if we [ail to
recognize the Ground Luminosity, then we encounter the next
bardo, the luminous bardo of dharmata.

The teaching on the bardo of dharmata is a very special
mstruction, one specific to Dzogchen practice and treasured at
the heart of the Dzogchen teachings over the centuries. Initially
I felt some hesitation about publicly presenting this most sacred
of teachings, and in [act il there had not been any precedent |
might not have done so at all. However, the Tibewn Book of the
Dead and a number of other books thar reler 1o the bardo of
dharmata have already been published, and have led to some
naive conclusions. | feel it is extremely important, and timely, to
make available a straighttorward clarificadon of this bardo,
putting it inta its authentic context. [ should stress that | have
not gone into any detail about the advanced praciices involved;
none of these practices could, under any circumstances, ever be
done elfecuvely except with the nstructions and guidance ol a
qualified master, and when the commitmment and connection
with that master is kept completely pure.

| have gathered insights from many different sources in
order to make this chapter, which [ feel is one of the most
important in this book, as lucid as possible. I hope that
rthrough ir some of you will make a connecrion with rhis
extraordinary teaching, and be inspired to investigate further
and to begin to practice yourselves.

THE FOUR PHASES OF DHARMATA

The Sanskrit word dharmata, chi myi in Tibetan, means the
inminsic narure of everything, the essence of rthings as rthey
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are. Dharmata is the naked, unconditioned truth, the nature of
reality, or the true nature of phenomenal existence. What we
are discussing here is something [undamental to the whole
unicdlersranding of the narure of mind and the nanure of every
thing.

The end of the dissolution process and dawning of the
Ground Luminesity has opened up an entirely new dimension,
which now begins to unlold. One helplul way | have [ound to
explain it 18 to compare it with the way night turms into day.
The final phase ol the dissolution process ol dying is the black
experience of the stage of “hull artainment.” Ir is described as
“like a sky shrouded in darkness.” The arising of the Ground
Luminosity is like the clarity in the empry sky just betore
dawn. Now gradually the sun of dharmata begins to rise in all
its splendor, illuminaring the contours of the land in all direc-
tions. The natural radiance of Rigpa manilests spontancously
and blazes our as energy and light.

Just as the sun mises in that clear and empty sky, the lumi
nous appearances of the bardo of dharmata will all arise from
the all-pervading space of the Ground Luminosity. The name
we give to this display of sound, light, and color is “sponta-
neous presence,” [or it is always and inherently present within
the expanse ol “primordial purity,” which is its ground.

What is actually taking place here is a process of unfold-
ment, in which mind and its hindamental nature are gradually
becoming more and more manifest. The bardo of dharmata is
one stage in that process. For it is through this dimension of
light and energy that mind unfolds from irts puresr stare, the
Ground Luminosity, toward its manilestation as [orm in the
next bardo, the bardo of becoming.

[ find i extremely suggestive that modern physics has
shown that when matter 1s investigared, it 1s revealed as an
ocean of energy and light. “Matter, as it were, is condensed or
frozen light . .. all matter is a condensation of light into pat-
terns moving back and forth at average speeds which are less
than the speed of light,” remarks David Bohun. Modem
physics also undersrands light in a many sided way: “I’s
cnergy and 1t's also infunnatiuu—content, form and structure.
It’s the potential for everything.”

The bardo of dharmara has four phases, each one of which
presents another opportunity [or liberadon. Il the opportunity
is not taken, then the nexr phase will unfold. The explanation
I am giving here of this bardo originates in the Dzogchen
Tantras, where it is taught that only through rhe special
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2. Union—The Deities

[l you are unable 1o recognize this as the spontaneous dis-
play of Rigpa, the simple rays and colors then begin to inte-
grare and coalesce nto poinrs or balls of light of different
sizes, called tiklé. Within them the “mandalas of the peaceful
and wrathful deities” appear, as enormous spherical concentra
tions of light seeming to occupy the whole of space.

“This is the second phase, known as “luminosity dissolving
into union,” where the luminosity manifests in the [orm of
buddhas or deities of various size, color, and lorm, holding dil-
ferent arrribures. The brilliant light they emanare is blinding
and dazzling, the sound is tremendous, like the roaring of a
thousand thunderclaps, and the rays and beams of light are
like lasers, piercing everything.

These are the “lory-two peacelul and [ilvy-eight wrathlul
deities” depicted in the Tibewan Book of the Dead. They unlold
over a centain period of “days,” taking on their own character-
istic mandala pattern of hve fold chisters. This is a vision thar
fills the whole of your perception with such intensity that if
you are unable to recognize it for what it is, it appears terrify-
ing and threatening. Sheer fear and blind panic can consume
you, and you faint.

From yoursell and [rom the deities, very fine shalis of light
stream out, joining your heart with theirs. Countless luminous
spheres appear in their rays, which increase and then “roll up,”
as the deities all dissolve into you.

3. Wisdom

[[ again you [ail to recognize and gain stabiliry, the next
phase unfolds, called “union dissolving into wisdom.”

Another fine shalt of light springs our [rom your heart and
an enormous vision unfolds from i however, every derail
remains distinct and precise. This is the display of the various
aspects of wisdom, which appear together in a show of un-
turled carpets of light and resplendent spherical luminous tiklés:

First, on a carpet ol deep blue light appear shimmering
riklés of sapphire blue, in paremns of five. Above rhar, on a
carpet of white light, appear radiant tiklés, white like crystal.
Above, on a carpet of yellow light, appear golden tiklés, and
upon that a carper of red light suppaorts ruby red tklés. They
are crowned by a radiant sphere like an outspread canopy
made of peacock feathers.

This brilliant display of light is the manifestation of the live
wiscdoms: wisdom of all encompassing space, mirror-like



282 THE TIRETAN ROOK OF LIVING AND DYING

wisdom, equalizing wisdom, wisdom of discernment, and all-
accomplishing wisdom. But since the all-accomplishing wis-
dom is erly perlected at the ume ol enlightenment, it does not
appear yer. Therefore there is no green carper of lighr and nk
lés, yer it is inherent within all the other colors. What is being
manifested here is our potential of enlightenment, and the all
accomplishing wisdom will only appear when we become a
buddha.

If vou do not atain liberation here through resting undis-
tracted in the nature of mind, the carpets ol light and their
tklés, along with your Rigpa, all dissolve into the radiant
sphere of light, which is like the canopy of peacock feathers.

4. Spontaneous Presence

“This heralds the [inal phase of the bardo ol dharmata, “wis-
dom dissolving into spontanecus presence.” Now the whole of
reality presents itsell in one tremendous display. First the state
of primordial purity dawns like an open, cloudless sky. Then
the peaceful and wrathful deines appear, followed by the pure
realms of the buddhas, and below them the six realms of sam-
saric existence.

The limitlessness of this vision is uttetly bevond our ordi-
nary imagination. Every possibility is presented: [rom wisdom
and liberation 1o confusion and rebirth. At this point vou will
find yourself endowed with powers of clairvoyant perceprion
and recollection. For example, with total clairvoyance and your
senses unobstructed, you will know your past and future lives,
see into others’ minds, and have knowledge of all six realms
ol existence. In an instant you will vividly recall whatever
teachings you have heard, and even teachings you have never
heard will awaken in your mind.

The entire vision then dissolves back into irs onginal
essence, like a tent collapsing once its ropes are cut,

If you have the stability to recognize these manilestations as
the “self radiance” of your own Rigpa, you will be liberared.
But without the expenence of Togal practice, you will be
unable o look ar the visions of the deities, which are “as
bright as the sun.” Instead, as a result of the habitual renden-
cies of your previous lives, your gaze will be drawn down-
ward to the six realms. It is those that you will recognize and
which will lure you again into delusion.

In the Tibetan Book of the Dead, periods of days are allotred
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to the experiences of the bardo of dharmata. These are not
solar days of twenty-lour hours, because in the sphere of
dharmata we have gone completely beyond all limits such as
rime and space. These days are “meditarion days,” and refer o
the length of time we have been able to rest undistracted in
the nature of mind, or in one single state of mind. With no
stability in meditation practice, these days could be minutely
short, and the appearance ol the peacelul and wrathlul deities
so [leeting that we cannot even register they have arisen.

UNDERSTANDING DHARMATA

Now when the bardo of dharmam davwns upon me,

I will abandon all fear and serror,

1wl recognize whaiever appears as the display of my own Rigpa,

And know it 1o be the nawral appearance of this bardo;

Now that T have reached this crucial painy,

I will not fear the peaceful and wrathful deites, that arise from the
waiire of my very ows tind,

The key to understanding this bardo is that all the experi-
ences that take place in it are the natural radiance of the
nature of our mind. What is happening is that dilferent aspecats
ol its enlightened energy are being released. Just as the danc-
ing rainbaws of light scattered by a crystal are its natural dis
play, so too the dazzling appearances of dharmata cannot be
separated from the nature of mind. They are s spoutaneous
expression. So however terrifying the appearances may be, says
the Tibewan Book of the Dead, they have no more claim on your
lear than a stulfed lion.

Strictly speaking, however, it would be wrong 1o call these
appearances “visions” or even “experiences,” because vision
and experience depend upon a dualistc relationship berween a
perceiver and something perceived. If we can recognize the
appearances of the bardo of dharmata as the wisdom energy
ol our very own mind, there is no dillerence between per-
ceiver and perceived, and rhis is an experience of non-duality.
To enter into that expenence completely is to attam liberation.
For, as Kalu Rinpoche says, “Liberation arises at that moment
in the after-death state when consciousness can realize its
experiences to be nothing other than mind isell.™

However, now that we are no longer grounded or shielded
by a physical body or world, the energies ol the nature of
mind released in rhe bardo state can look overwhelmingly real,
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and appear to take on an objective existence. They seem to
inhabit the world owside of us. And withow the stability of
practice, we have no knowledge of anything that is non-dual,
thar is nor dependent on our own perceprion. Once we mis
take the appearances as separate from us, as “external visions,”
we respond with fear or hope, which leads us into delusion.

Just as in the dawning of the Ground Luminosity recogni-
ton was the key Lo liberation, so here in the bardo ol dhar-
mata it is also. Only here it is the recognition of the
self-radiance of Kigpa, the manilesting energy ol the nature of
mind, rhar makes rthe difference berween liberation or conrinu
ing in an uncontrolled cycle of rebirth, Take, for example, the
appearances of the hundred peaceful and wrathful deities,
which occur in the second phase of this bardo. These consist
ol the buddhas of the l[ive buddha lamilies, their female coun-
terparts, male and female bodhisattvas, the buddhas of the six
realms, and a number of wrathful and protective deities. All
emerge amidst the brilliant ight of the five wisdoms.

How are we to understand these buddhas or deinesy “Each
one of these pure forms expresses an enlightened perspective of
a part of our impure experience.”™ The five masculine buddhas
are the pure aspect of the live aggregates ol ego. Their live wis-
doms are the pure aspect of the [ive negative emotions. The
five female buddhas are the pure elemental qualities of mind,
which we expenience as the impure elements of our physical
body and environment. The eight bodhisartvas are the pure
aspect of the different types of consciousness, and their female
counterparts are the objects of these consciousnesses.

Whether the pure vision of the buddha [amilies and their
wisdoms manifests, or the impure vision of the aggregates and
negative emotions arises, they are intrinsically the same in
their fundamental nature. The ditference lies in kow we recog-
nize them, and whether we recognize that they emerge from
the ground of the nature of mind as its enlightened energy.

lake, for example, what manifests in our ordinary mind as
a thought ol desire; il its Lrue nature is recognized, it arises,
free of grasping, as the “wisdom of discernmenr.” Harred and
anger, when truly recognized, anse as diamond-like clanty, free
of grasping; this is the “mirror like wisdom.” When ignorance is
recognized, it arises as vast and natural clarity without con-
cepts: the “wisdom of all-encompassing space.” Pride, when
recognized, is realized as non-duality and equality: the “equal-
izing wisdom.” fealousy, when recognized, is [reed [rom partial-
ity and grasping, and arises as the “all-accomplishing wisdom.”
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Just as when the Ground Luminosity dawned at the
moment ol death, here 100 in the bardo of dharmata, libera-
tion cannot be taken [or granted. When the brilliant light of
wiscdom shines out, it is accompanied by a display of simple,
comforting, cozy sounds and lights, less challenging and over-
whelming than the light of wisdom. These dim lights—smoky,
yellow, green, blue, red, and white—are our habitual, uncon-
scious tendencies accumulated by anger, greed, ignorance,
desire, jealousy, and pride. These are the emotions that create
the six realms ol samsara: hell, hungry ghost, animal, human,
demigod, and god realms, respecrively.

If we have not recognized and stabilized the dharmata
nature of mind in life, we are instinctively drawn toward the
dim lights of the six realms, as the basic tendency roward
grasping, which we have built up during lile, begins 1o stir and
awaken. Threatened by the dynamic brilliance of wisdom, the
mind retreats. The cozy lights, the invitation ol our habitual
tencdencies, lure us toward a rebirth, derermined by the partic
ular negative emotion that dominates our karma and our
mindstream.

Let us take an example of the appearance ol one of the peace
ful buddhas [rom the Tibewn Book of the Dead, which will illus-
trate this whole process. The master or spirtual friend
addresses the consciousness of the dead person:

O sonidaughier of an enlightened fawmily, lisen without distraction!

On the third day, a vellow light will arise which is the pure
essence of the element eant, Simultaneously, from the yellow
southern buddha-field fevovn as “The Glovious,” the Buddha
Ratnasambhava will appear before you, his body vellow in color,
and holding a wish-fulfilling jewel i his hand, He presides upon
a throne borwe up by horses and is embraced by the supreme
female consors, Mawmaki, Around lim are the two male bod-
hisaivas, Akashagarbha and Samaniabhadra,® and the vwo
female bodhisanvas, Mala and Dhupa, so thar six buddha bodies
appear from within the expanse of rambow light.

The fuherent punty of the skandha of feeling—which is the
“equalizing wisdom™—a vellow light, dazzling and adomed with
tklés of light, large and small, radiant and dear, and unbearable w0
the eyes, will sweam woward you front the heart of Ramasambhava
and his consort, and pierce vour heart so that your eyes canmot
suind to gaze at it.
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At exacdly the same dme, wgether with the light of wisdom, a
dull blue pht representing the Tuman vealm will come toward you
and pierce your heart. Then, driven by pride, vou will flee in ierror
from the mtensity of the yellow light, bur delight i the dim Blue
light of the human realm, and so become anached 1o it.

At this moment do wot be afraid of the piercing yellow light, in
all its dazzling radiavce, but recognize it as wisdom, Let your
Rigpa rest in i, relaxed, ai ease, i a state free of any actvily.
And have confidence in ity have devotion and longing wowards . If
you recoguize it as the natral radiance of vour own Rigpa, even
though vou do ot have devotion and have not said the necessary
prayer of inspiration, all the buddha bodies and rays of light will
merge mseparably with you, and vou will amain buddhahood.

If vou do not recognize it as the wanial radiance of your own
Rigpa, then pray 1o it with devoion, thinking, “This is the light of
the compassionate energy of Buddha Rawasambhava. T ke
refuge v it Since it s in fact e Buddha Ramasamblhava coming
to guide vou amid the terrors of the bardo, and it 1s the light-ray
hook of his compassionate energy, so fill your heart with devorion
o i

Do not delight iss the dim blue light of the husman realm. This
is the seductive pail of habitwal wendendes which you have acau-
wulceied dhrough imense pride. If vou are atiached 1w it you will
fall into the human realn, where you will experience the suffering
of birth, old age, sickness, and death, and you will wuss the chance
to ewmerge from the swamyp of samsara. This (dull blue lighi) is an
obstacle Blocking the path to liberation, so do not look ar it, but
abasdon pride! Abandon is habitual wndencies! Do not be
attached (to the dull blue light)! Do wot vearn for itf FPeel devotion
and longing for the dazzling, radiant yellow light, focus with towal
auention on the Buddha Ramaswmablava, and say this prayer:

Alas!

When through intense pride | wander in samsara,

May the Buddha Ramasambhava lead the way

Ow the radiant path of light which is the “equalizing wisdom,”
May the supreme female consort Mamalel walke befund me;
May they help me through the dangerous pathway of the bardo,
And bring me to the perfect buddha state.

By saying this prayer of inspiration with deep devotion, vou
will dissolve fnto rainbow light i the heart of the Buddha
Ramasambhava and his consort and become a Sambhogakaya
Buddha® in the southern buddha-field krnown as “The Glorious.”
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tice, so without the stability of Tégal hardly anyone can rec-
ognize the bardo of dharmata. An accomplished Togal prac-
tioner who has perfected and stabilized the luminosity of the
nature of mind has already come ro a direct knowledge in his
or her life of the very same manifestations that will emerge in
the bardo of dharmata. This energy and light, then, lie within
us, although at the moment they are hidden. Yet when the
body and grosser levels ol mind die, they are naturally [reed,
and the sound, color, and light of our true nature blaze out.

However, it is not only through Togal that this bardo can
be used as an opportunity for liberation. Practiioners of Tantra
in Buddhism will relate the appearances of the bardo of dhar-
marta to their own practice. In Tantra the prnciple of deities 1s
a way of communicating. It is difficult to relare to the pres-
ence of enlightened energies il they have no lorm or ground
for personal communication. The deities are understood as
metaphors, which personalize and caprure the inlinite energies
and qualities of the wisdom mind of the buddhas. Personifby
ing them in the form of deities enables the practitioner to rec-
ognize them and relate to them. Through training in creating
and reabsorbing the deities in the practice of visualization, he
or she realizes that the mind that perceives the deity and the
deiry itsell are not separate.

In Tibetan Buddhism pracutioners will have a yidam, that is,
a practice of a particular buddha or deiry with which they
have a strong karmic connection, which for them is an
embodiment of the truth, and which they invoke as the heart
of their practice. Instead of perceiving the appearances of the
dharmata as external phenomena, the Tantric practitioners will
relate them to their yidam practice, and unite and merge with
the appearances. Since in their practice they have recognized
the yidam as the natural rachance of the enlighrened mind,
they are able to view the appearances with this recognition,
and let them arise as the deiry. With this pure perception, a
practitioner recognizes whatever appears in the bardo as none
other than the display ol the yvidam. Then, through the power
of his pracrice and rhe blessing of the deiry, he or she will gain
liberation in the bardo of dharmata.

This is why in the Tibetan tradition the advice given to
laypeople and ordinary practitioners unfamiliar with the
vidam practice is that whatever appearances arise, they
should consider them, and recognize them immediately and
essentially as Avalokiteshvara, the Buddha of Compassion, or
Padmasambhava, or Amirabha —whichever they have been






EIGHTEEN

The Bardo of Becoming

THE EXPERIENCE OF DEATH, for most people, will
simply mean passing into a state of oblivion at the end of the
process of dying. The three stages of the inner dissoludon can
be as quick, it is sometimes said, as three snaps of a linger.
The whirte and red essences ol lather and mother meet ar the
heart, and the black experience called “full artainment” anses.
The Ground Luminosity dawns, but we fail to recognize it
and we faint into unconsciousness.

As [ have said, this is the frst failure to recognize, or stage
ol ignorance, called Ma Rigpa in 'libetan, the opposite of
Rigpa. This marks the beginning in us of another cycle of sam
sara, which was interrupted for an instant at the moment of
death. The bardo of dharmata then occurs, and it simply
flashes past, unrecognized. This is the second failure of recog-
nition, a second stage of ignorance, Ma Rigpa.

The frst thing thar we are aware of is “as if the sky and
earth were separating again” We suddenly awaken into the
intermediate state that lies berween dearh and a new rebirth.
This is called the bardo of becoming, the sgpa bardo, and is the
third bardo of death.

With our failure to recognize the Ground Luminosity and
our failure to recognize the bardo of dharmata, the seeds of all
our habitual tendencies are activated and reawakened. The
bardo of becoming spans the time between their reawakening
and our enrering the womb of rhe nexr life.

The word sipa in sipa bardo, which is translated as “becom-
ing,” also means “possibility” and “existence.” In the sipa
barda, as the mind is no longer limited and obstructed by the
physical body ol this world, the “possibilities” are infinite for
“becoming” reborn in ditterent realms. And this bardo has the
outer “existence” of the mental body and the inner “existence”
of the mind.

291
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‘The outstanding feature of the bardo of becoming is thar
wind takes on the predominant role, whereas the bardo of
dharmata unfolded within the realm of Rigpa. So, in the bardo
of dharmata we have a body of light, and in the bardo of
becoming we have a mental body.

In the bardo of becoming the mind is endowed with
immense clarity and unlimited mobility, yet the direction in
which it moves is determined solely by the habitual tenden-
cies of our past karma. So it is called the “karmic” bardo of
becoming, because as Kalu Rinpoche says: “It is an entirely
auromatic or blind resule of our previous actions or karma, and
nothing that occurs here is a conscious decision on the part of
the being; we are simply buffeted around by the force of
karma.”!

At this point the mind has arrived at the next stage in its
process of gradual unfolding: out of its purest state—the
Ground Luminosity—through its light and energy—rthe appear-
ances of the bardo of dharmata —and so into the yer grosser
manifestation of a mental form in the bardo of becoming.
What takes place now at this stage is a reverse process of dis-
solution: the winds reappear, and along with them come the
thought states connected with ignorance, desire, and anger.
Then, because the memory of our past karmic body is still
fresh in our mind, we take on a “mental bady.”

THE MENTAL BODY

COur mental body in the bardo of becoming has a number
ol special characteristics. It possesses all its senses. It is
extremely light, lucid, and mobile, and its awareness is said ro
be seven tmes clearer than in lile. It is also endowed with a
rucimentary kind of clairvoyance, which s not under con
scious control, but gives the mental body the ability to read
others’ minds.

At first this mental body will have a form similar to the
body of the life just lived, yet it is without any delects and in
the prime of life. Even if you were handicapped or sick in rhis
life, you will have a perfect mental body in the bardo of
becoming.

One of the ancient reachings of Dzogchen tells us that the
mental body is about the size of a child of eight o ten years
old.

Because ol the force of conceprual thinking, also known as
“the karmic wind,” rhe mental body is unable ro remain still,
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even for an instant. It is ceaselessly on the move. It can go
wherever it wishes unobstructedly, just by thinking. Because
the mental body has no physical basis, it can pass through
solid barniers such as walls or mounrains.?

The mental body can see through three-dimensional
objects. Yet since we lack the father and mother essences of
the physical body, we no longer have the light of sun or
moon, but only a dim glow illuminating the space immedi-
ately in front of us. We can see other bardo beings, bu we
cannot be seen by living beings, except those who have the
kind of clairvoyance developed rhrough deep experience of
meditation.® So we can meet and converse for fleeting
moments with many other travelers in the bardo world, those
who have died before us.

Because ol the presence ol the [ive elements in its makeup,
the mental body seems to us 1o be solid, and we sill feel
pangs of hunger. The bardo teachings say that the mental
bady lives off odors and derives nourishment from burnt
offerings, but it can only benefit from offerings dedicated spe-
cially in its name.

[n this state mental activity is very rapid: thoughts come in
quick succession, and we can do many things at once. The
mind continues 1o perpetuate set patterns and habits, espe
cially its clinging to experiences, and its beliel that they are
ultimately real.

THE EXPTERIENCES OF THE BARDO

During the first weeks ol the bardo, we have the impres-
sion that we are a man or woman, just as in our previous life,
We do not realize that we are dead. We return home 1o meer
our family and loved ones. We try to ralk to them, to touch
them on the shoulder. But they do not reply or even show
they are aware we are there. As hard as we try, nothing can
male them notice us. We watch, powerless, as they weep or
sit stunned and heanbroken over our death. Fruitlessly we ty
ro make use of our belongings. Our place is no longer laid ar
table, and arrangements are being made to dispose of our pos-
sessions. We feel angry, hurt, and frustrated, “like a fish,” says
the Tibetan Book of the Dead, “writhing in hot sand.”

[[ we are very attached to our body, we may even try, in
vain, to reenter or hover around it. In extreme cases the men-
tal body can linger near its possessions or body [or weeks or
even years. And stll it may not dawn on us we are deac. It is
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only when we see that we cast no shadow, make no reflec-
tion in the mirror, no [eotprints on the ground, that finally we
realize. And the sheer shock of recognizing we have died can
be enough o make us faint away.

In the bardo of becoming we relive all the experiences of
our past life, reviewing minute details long lost to memory,
and revisiting places, the masters say, “where we did no more
than spit on the ground.” Every seven days we are compelled
to go through the experience of death once again, with all its
sullering. If our death was peacelul, that peacelul state of
mind 1s repeared; if it was rormented, however, that torment
is repeated too. And remember that this is with a conscious-
ness seven times more inrense than that of life, and thar in the
feering period of the bardo of becaming, all the negative
karma ol previous lives is returning, in a liercely concentrated
and deranging way.

Our restless, solitary wandering through the bardo world is
as frantic as a nightmare, and just as in a dream, we believe
we have a physical body and that we really exist. Yet all the
experiences of this bardo arise only from our mind, created by
our karma and habits returning.

The winds ol the elements return, and as Tulku Urgyen
Rinpoche says, “One hears loud sounds caused by the four
elements of earth, water, lire, and wind. There is the sound of
an avalanche continuously falling behind one, the sound of a
great rushing river, the sound of a huge blazing mass of fire
like a volcano, and the sound of a great storm.™ Trying to
escape them in the terrifying darkness, it is said that three dif-
lerent abysses, white, red, and black, “deep and dreadlul,”
open up in [ront of us. These, the Tibewmn Book of the Dead 1€lls
us, are our own anger, desire, and ignorance. We are assailed
by freezing downpours, hailstorms of pus and blood; hauntecd
by the sound of disembodied, menacing cries; hounded by
Hesh-eating demons and carnivorous beasts.

We are swept along relentlessly by the wind of karma,
unable 1o hold onto any ground. The Tibeian Book of ihe Dead
says: “At rhis time, rhe grear romado of karma, rernfying,
unbearable, whirling fiercely, will drive you from behind.”
Consumed by fear, blown to and fro like dandelion seeds in
the wind, we roam, helpless, through the gloom of the bardo.
Tormented by hunger and thirst, we seek reluge here and
there. Our mind's perceptions change every moment, project-
ing us, “like out of a catapult,” says the Tibetan Book of the
Dead, into alrernate srates of sorrow or joy. Into our minds
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JUDGMENT

Some accounts of the bardo describe a judgment scene, a
kind of life-review similar to the post-mortem judgment found
in many of the world's cultures. Your good conscience, a
whire guardian angel, acts as your defense counsel, recounting
the beneficial things you have done, while your bad con-
science, a black demon, submits the case for the prosecution.
Good and bad are totalled up as white and black pebbles. The
“Lord af Death,” who presides, then consults the mirror of
karma and makes his judgment.?

I feel that in rhis judgment scene there are some interesting
parallels with the life-review of the near death experience. Ulf-
tnaiely all judgment wkes place within our ovwn wind, We are the fudge
and the fudged. “Itis interesting 1o note,” said Raymond Moody,
“that the judgment in the cases | studied came not from the
being of light, who seemed 1o love and accept these people
anyway, but rather from within the individual being judgecd.™

A woman who wenr through a near-dearh experience rold
Kenneth Ring: “You are shown your life—and you do the
judging . .. You are judging yourself. You have been forgiven
all your sins, but are you able o [orgive voursell for not doing
the things you should have done, and some little cheating
things that maybe you've done in lile¥ Can you lorgive your
self¢ This is the judgment.””

The judgment scene also shows that what really counts, in
the final analysis, is the motivation behind our every action,
and that there is no escaping the effects of our past actions,
words, and thoughts and the imprints and habits they have
stamped us with. It means that we are entirely responsible,
not only for this life, but for our [urure lives as well.

THE POWER OF TLHE MIND

As our mind is so light, mobile, and vulnerable in the
bardo, whatever thoughts arise, good or bad, have tremendous
power and influence. Without a physical body to ground us,
thoughts actually become reality. Imagine the sharp griel and
anger we might feel on seeing a funeral service performed
carelessly on our behalf, or greedy relarives squabbling over
our possessions, or friends we loved deeply, and thought had
loved us, talking about us in a sneering or hurtful or simply
condescending way. Such a situation could be very dangerous,
because our reaction, in its violence, could drive us directly
toward an unfornunate rebirth.






298 THE TIRETAN ROOK OF LIVING AND DYING

‘The shifting and precarious nature of the bardo of becom-
ing can alo be the source of many opportunities for liberation,
and the susceptibilivy ol mind in this bardo can be wumed 1w
our acdvanrage. All we have ro do is remember one instrucrton;
all it needs is for one positive thought o spring into our mind.
If we can recall any teaching that has inspired us to the nature
of mind, if we have even one good inclination toward prac-
tice, or a deep connection with a spiritual practice, then that
alone can lree us.

[n the bardo of becoming, the buddha realms do not appear
spontaneously as they do in the bardo of dharmara. Just by
remembering them, however, you can transfer yourself there
directly by the power of vour mind, and proceed toward
enlightenment. It is said that if you can invoke a buddha, he
will immediately appear before yvou. But remember, even
thaugh the possibilities are limitless, we must have at least
some, il not total, control over our mind in this bardo; and
this 1s extremely difficult, because the mine here is so vulnera
ble, fragmented, and restless.

So in this bardo, whenever you can suddenly retrieve your
awareness, even for a moment, immediately recall your con-
nection with spiritual practice, remember vour master or bud-
dha, and invoke them with all your strength. If in life you
have developed the natural reflex of praying whenever things
become difficult or crtical, or slip beyond your control, then
instantly you will be able to invoke or call to mind an enlight-
ened being, such as Buddha or Padmasambhava, Tara or
Avalokiteshvara, Christ or the Virgin Mary. It you are able ta
invoke them [ervently with one-pointed devotion, and with all
your heart, then through the power of their blessing, your
mind will be liberated into the space ol their wisdom mind.
Prayer in this life may seem sometimes to bring lictle result,
but its effects in the bardo are unprecedentedly powerful.

Yet the description [ have given yvou of the bardo shows
the sheer difficulty of focusing the mind at this juncture, if we
have had no previous training. Think how almost impossible
it is o remember somerhing like a prayer in a dream or nighr
mare, how impotent and powerless we feel n them; in the
bardo of becoming it is just as hard, if not harder, to collect
our thoughts ar all. This is why the watchword of the Tibewn
Book of the Dead, repeated over and over again, is: “Do not be
distracted.” As it points out:
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instinctively. The teachings warn us that at this point there is
a great danger that out of your avid eagerness to be reborn,
yvou will rush to any place at all that seems o oller some
securiry. IF your desire is frusrrared, the anger thar anises will
of itself brang the bardo abruptly to an end, as you are swept
into your next rebirth by the current of that negative emotion.
And s0, as you can see, your future rebirth is directly derer-
mined by desire, anger, and ignorance.

Imagine that vou run toward a place of refuge, simply o
escape the onslaught of the bardo experiences. Then, terrilied
to leave, you might become atrached and take on a new birth,
no matter where, just in order to have one. You might even,
the Tibetan Book of the Dead explains, become confused and
mistake a good birthplace for a bad one, or a bad one for a
good one. Or hear the voices of your loved ones calling you,
or seductive singing, and follow these, only to find yvoursell
being lured down into the lower realms.

You must take great care not to enrer blindly info one of
these undesirable realms. Yet what is wonderful is that the
instant you become aware of what is happening to you, you
can actually begin to influence and change your destiny.

Swept along by the wind of karma, you will then arrive at a
place where your [uture parents are making love. Seeing them,
you become emotionally drawn in; and because of past karmic
connechons, you lmgin 5}mnmnﬂm.']y to feel strong attachment
or aversion. Attraction and desire for the mother and aversion
ot jealousy for the father will result in your being born as a
male child, and the reverse a female® But if you succumb to
such strong passions, not only will vou be reborn, but that very
emotion may draw you into binth in a lower realm.

Is there anything now that we can do to avoid being rebomn
or to direct our next rebirth? The bardo teachings give two
specific kinds of instructions: methods for preventing a rebirth,
or [ailing that, [or choosing a good birth. First are the guide-
lines for closing the entrance 1o another birth:

The best method 1s to abandon the emotions such as
desire, anger, or jealousy, and recognize that none of these
bardo experiences have any ultimate reality. If you can realize
this and then rest the mind in its true, empty nature, this in
iselt will prevent rebirth. The Tiberan Book of the Dead here
Warns us:
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Alas! the father and mother, the great storm, the whirlwind, the
thusder, the errifying projecions and all these apparent phevom-
ena are llusory in iheir real nawre, However they appear, they are
nor real. All substances are false and unirue, They are like a
mirage, they are not permanest, they are not changeless. What is
the use of desire? What is the use of fear? It is regarding the
HOHICXISTEStT A5 exiStent . . .

The Tibetan Book of the Dead goes on to advise us:

“All substances are my own mind, and rhis mind 1s empt
ness, unarisen and unobstructed.” Thirking this, keey your
mind naniral and undilured, self-comained wm ns own nature like
water poured o warter, just as it is, loose, open and relaxed, By
lewting it vest waturally and loosely, yvou can be sure that ihe womb-
entrance to all the different kinds of birdt will centainly be closed.”

The next best method to prevent rebirth is to see your
potential parents as the buddha, or your master, or yidam
deity. And at the very least, you should try to generate a feel-
ing of renunciation against being drawn into feelings of desire,
and to think of the pure realms of the buddhas. This will pre-
vent rebinh and may cause vou to be reborn in one of the
buddha realms.

[F you are unable to stabilize the mind enough to do even
this kind of practice, then there remain the methods for choos-
itg a rebirth, which are linked to the landmarks and signs of
the different realms. IF you must take rebirth, or you intention-
ally wish to be rebormn in order to pursue vour spiritual path
and be of benelit to others, you should not enter any bur the
human realm. It is only there that conditions are favorable [or
spintual progress. [F you are going ro be bom m a fortunare
situation in the human realm, the teachings tell us, you will
feel you are arriving at a sumptuous and beautiful house, or in
a city, or among a crowd of people, or you will have a vision
ol couples making love.

Orherwise, generally we have no choice. We are drawn
toward our birthplace “as inexorably as a bird lured into a
cage, dry grass catching fire, or an animal sinking into a
marsh.” The Tibeian Book of the Dead says: “O son/daughter of
an enlightened [amily, even though you do not want to go,
you have no power of your own; you are helpless and com-
pelled 1o go”
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Yet, as the teachings are always so inspiringly reminding us,
there 1s always hope; #ew is the time for prayer By wishing
and concentrating intensely, even av this moment, vou can still
be rebom in one of the buddha realms, or else you can gener
ate a deep aspiration to be rebom in a human family where
you may be able to meet the spirtual path and continue
toward liberation. If you have a strong karma that impels you
toward a particular realm, you may have no choice; however,
your past aspiration and prayers can help you to reshape your
destiny, so you may be reborn into a lile that will lead one
day ro liberanon.

Even as you enter the womb, you can go on praying for
this to happen. Even now, you can visualize yvourself as any
enlightened being, traditionally the masters say as
Vajrasatva,!’ bless the womb you are entering as a sacred
environment, “a palace ol the gods,” and continue to practice.

Now when the bardo of becoming dawns upon me,

I will concentrate my wmind one-posmedly,

And strive w prolong the results of good karma,

Close the entrance to rebirth, and ity to keep from being reborn.

This is the time when perseverance and pure percepltion are
needed;

Abandon negaiive emodons, and wedivie on the masier.

Ultimately it is the mind's urge to inhabit a particular realm
that impels us toward reincarnadon, and its tendency to solid-
ify and to grasp thar finds irs uldmare expression in physical
rebirth. This is the next stage in the process of manilestation
that we have seen taking place throughow the bardos.

I vou succeed in directing the mind roward a human birth,
you have come full circle. You are poised to be bom again
into the narural bardo of this life. When you see your father
and mother in intercourse, vour mind is ineluctably drawn in,
and enters the womb. This signals the end of the bardo of
becoming, as your mind rapidly reexperiences yet again the
signs of rthe phases of dissolurion and rthe dawning of rhe
Ground Luminosity. Then the black expenience of full attam-
ment anses again, and ar the same moment the connection to
the new womb is made.

So lile begins, as it ends, with the Ground Luminosity.



NINETEEN

Helping After Death

SO OFTEN IN THE MODERN WORLD when someone
dies, one of the deepest sources of anguish for those left behind
to mourn is their conviction that there is nothing they can now
do to help their loved ane who has gone, a conviction that only
aggravates and darkens the loneliness of their grief. But this is
not true. There are many, many ways we can help the dead,
and so help ourselves to survive their absence. One of the
unique features of Buddhism, and one of the ways in which the
omniscient skill and compassion of the buddhas is most pro-
loundly demonstrated, is in the many special practices available
to help a dead person, and so also comfort the bereaved. The
Tibetan Buddhist vision of life and death is an allencompassing
one, and it shows us clearly thar there are ways of helping
people in every conceivable situation, since there are no barriers
whatever between what we call “life” and what we call “death.”
The radiant power and warmth of the compassionare heart can
reach out to help in all states and all realms.

WHEN WE CAN HELP

The bardo of becoming, as it has already been described,
may seem a very disturbed and disturbing time. Yet there is
great hope in it. The qualities of the mental body during the
bardo ol becoming that make it so vulnerable—its clarity,
mobiliry, sensirivity, and clairvoyance —also malke it parucularly
receptive to help from the living The fact that it has no physical
form or basis makes it very easy to guide. The Tibetan Book of
the Dead compares the mental body to a horse, which can be
readily controlled by a bridle, or to a huge tree trunk, which
may be almost immovable on land, yet once Hoated in water
can be effortlessly directed wherever you wish.

303
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‘The most powerful time to do spiritual practice for some-
one who has died is during the l[orty-nine days ol the bardo
ol becoming, placing special emphasis on the [irst twenty-one
days. It is duning rhese first rhree weeks rhar the dead have a
stronger link with #ys life, which makes them more accessible
to our help. So it is then that spintual practice has a far greater
possibility of influencing their future, and of affecting their
chances [or liberation, or at least a better rebirth. We should
employ every means possible 1o help them then, as alter the
physical [orm of their next existence begins gradually 1o be
derermined-—and this is said ro happen berween the rwenty
first and forty-ninth day after death—the chance for real
change is very much more limired.

Help for the dead, however, is not confined to the forry-
nine days alter death. [t &s wever wo late w0 help someone who has
died, o wmater how lowg ago it was. The person you want 1o
help may have been dead a hundred years, but it will sull be
of benefit o practice for them. Dudjom Rinpoche used o say
that even if someone has gained enlightenment and become a
buddha, they will stll need all the assistance they can possibly
get in their work of helping others.

HOW WE CAN HELP

The best and easiest way to help a dead person is to do rhe
essential practice of phowa [ have taught in Chapter 13, “Spiri-
tual Help for the Dying,” as soon as we hear that someone
has died.

[n Tibet we say that just as it is the nature of fire to burn
and of water to quench thirst, the nature of the buddhas is 1o
be present as soon as anyone invokes them, so inlinite is their
compassionare desire to help all sentent beings. Don’t for one
moment imagine that it would be less effective for vou to
invoke the truth to help vour dead friend than if a “holy man”
prays for them. Because vou are close to the person who has
died, the intensity of yvour love and the depth ol your connec-
ron will give your invocarion an added power. The masrers
have assured us: Call out to them, and the buddhas will
answer you.

Khandro Tsering Chodron, the spiritual wife of Jamyang
Khyentse, olten says that if vou really have a good heart,
and really mean well, and then pray for someone, that
prayer will be very ellective. So be conlident that il someone
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yvou love very much has died, and you pray for them with
true: love and sincerity, your prayer will be exceptionally
powerlul

The best and most effecrive time o do the phowa is before
the body is touched or moved in any way. If this is not possi-
ble, then try to do the phowa in the place where the person
died, or at least picture that place very strongly in your mind.
There is a powerlul connection between the dead person, the
place of death, and also the time of death, especially in the
case ol a person who died in a raumatic way.

In the bardo of becoming, as I have said, rhe dead person’s
consciousness goes through the experience of death every
week, on exactly the same day. So you should perform the
phowa, or whatever other spiritual practice you have chosen
to do, on any day of the lory-nine-day period, but especially
on the same day of the week that the person died.

Whenever your dead relative or [riend comes into your
mind, whenever you hear his or her name being mentioned,
send the person your love, then focus on doing the phowa,
and do it for as long and as often as you wish.

Anather thing you can do, whenever you think of someone
who has died, is to say immediately a mantea such as OM
MANT PADME HUM (pronounced by Tibetans: Om Mani
Pémé Hung), the mantra of the Buddha of Compassion, which
purifies each of the negative emotions that are the cause of
rebirth;! or OM AMI DEWA HRIH, the mantra of Buddha
Amitabha, the Buddha of Limitless Light. You can then follow
thar again with the practice of phowa.

But whether vou do any of these practices or not o help
your loved one who has died, don’t ever forget that the con
sciousness in the bardo is acutely clairvoyant; simply directing
good thoughts towared them will be most beneficial.

When you pray for someone who was close to you, you
can, if you wish, extend the embrace of your compassion to
include other dead people in your prayers: the victims of
atrocities, wars, disasters, and [amines, or those who died and
are now dying in concentrarion camps, such as those in China
and Tibet. You can even pray for people who died years ago,
like your grandparents, long dead members of your family, or
victims of wars, such as those in the World Wars. Imagine
vour prayers going especially to those who lost their lives in
extreme anguish, passion, or anger.
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sponsor works of art related to spiritual practice. Another
method of helping the dead, especially [avored in Tiber and
the Himalayas, is 1o save the lives ol animals due 1o be
slaughrered, and release them again inro freedom.

It is unportant to dedicate all the merit and well-being that
spring from any such acts of kindness and generosity to the
dead person, and in fact to all those who have died, so that
everyone who has died may obtain a better rebirth and [avor-
able circumstances in their nexa life.

THE CLATRVOYANCE OF THE DEAD PERSON

Remember, the clairvoyant consciousness of the person in
the bardo of becoming is seven times clearer than in life. This
can bring them either great suffering or great benefit,

So it is essential that alter someone you love has died, you
are as aware as possible in all your behavior, so as not to dis-
furb or hurt themn. For when the dead person retumns to those
left behind, or those invited to practice on their behalf, they are
able, in their new state of being, not only to see what is going
on but to read minds directly. If relatives are only scheming
and quarreling about how to divide up their possessions, only
talking and thinking of attachment and aversion, with no real
love: for the dead person, this can cause them intense anger and
hurt or disillusion, and they will then be drawn by these turbu
lent emotions into an unfortunate rebirth.

For example, imagine if a dead person saw spiritual pract-
tioners supposedly practicing for him but with no sincere
thought in their minds for his benelit, and with their minds
preoccupied with trivial distractions; the dead person could
lose any faith he might ever have had. Imagine oo il a dead
person had to watch her loved ones distraught and helpless
with grief; it could plunge her into deep grief also. And if a
dead person were to discover, for example, that relatives only
made a show of loving her because of her money, she could
become so painfully disillusioned that she returned as a ghost
ro haunt rthe mheriror of her wealrh. You can see now rhar
what you do and how you think and how you behave after
people have died can be of crucial importance, and have a far
grearer impact on their future than vou can possibly imagine.?

You will see now why it is absolutely essential lor the
peace of mind of the dead person that those who are left
behind should be harmonious. This is why, in Tiber, when all
the friends and relatives of the dead person assembled, they
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were encouraged to practice together and rto say, as much as
possible, a mantea such as: OM MANI PADME HUM. This is
something that everyone in libet could do and knew would
definirely help the dead person, and which inspired rhem all
to an act of fervent communal prayer.

The clairvoyance ol the dead person in the bardo ol becoming
is also what makes the practice done by a master or experi-
enced spirtual practiioner on his or her behall of such excep-
nonal benefir.

What a master does is to rest in the primordial state of
Rigpa, the nature of mind, and invoke the mental body of the
dead person roaming in the bardo of becoming. When the
mental body comes into the master's presence, through the
power of meditation, he or she can point out the essential
nature of Rigpa. Through the power ol its clairvoyance, the
barcdo being then can see directly into the master’s wisdom
mind, and so there and then be mtroduced to the nature of
mind and be liberated.

Whatever practice an ordinary practifoner can do as well
lor a close [rend who has died can, [or the same reason, be of
enormous help. You might do the practice, for example, of the
Hundred Peacelul and Wrathful Deities associated with the
Tibewan Book of the Dead, or you might simply rest in a steady
state of compassion; especially if you then invoke the dead
person and invite him or her into the heart-core of your prac-
tHce, it can be of immense benefit.

Whenever Buddhist practivioners die we inform their master,
all their spiritual teachers, and their spiritual friends, so they can
immediately stan practicing for them. Usually [ collect the
names of people who have died, and send themn to great mas
ters I know in India and the Himalayas. Every few weeks they
will include them in a purification practice, and once a year in a
ten-day intensive group practice in the monasteries.”

TIEETAN BUDDHIST PRACTICES FOR THE DEAD

4. The Tibetan Book of the Dead

In Tibet, once the phowa practice has been done for the
dying person, the Tibetar Book of the Dead is read repeatedly
and the practices associated with it are done. In eastern |ibet
we used to have a tradition of reading the Tibetan Book of the
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Dead for the whole forty-nine days atter death. Through the
reading, the dead are shown what stage of the process of
death they are in, and given whavever inspiration and guid-
ance they need.

Westerners often ask me: How can a person who is dead
hear the Tibetan Book of the Dead ?

The simple reply is that the consciousness of the dead per-
son, when it is invoked by the power ol prayer, is able o read
our minds and can feel exactly whatever we may be thinking
or meditating on. That is why there is no obstacle to the dead
persan’s understanding the Tibewn Book of the Dead or practices
done on their behalf, even though they may be recited in
Tibetan. For the dead person, language is no barner at all, for
the essential seaning of the text can be understood fully and
directly by his or her mind.

This makes it all the more vital that the practitioner should
be as focused and attentive as possible when doing the prac-
tice, and not merely performing it by rote. Also, as the dead
persen s living the actual expeniences, he or she may have a
greater capacity to understand the truth of the Tibewn Book of
the Dead than we do!

[ am sometimes asked: “But what happens il the conscious-
ness has already [ainted into an oblivious state at the momen
ol death?” Since we do not know how long the dead person
will remain in that state of unconsciousness, and at what point
he or she will enter the bardo of becoming, the Tibewn Book of
the Dead is read and practiced repeatedly, to cover any eventu-
aliry.

But what about people who are not [amiliar with the
teachings or the Tibewn Book of the Dead: Should we read it to
them? The Dalai Lama has given us this clear guidance:

Whether vou believe i religion or not it is very fmportant to have 4
peaceful mind at the tme of death. . .. From a Buddhist point of
view, wheiler the person who dies believes in rebindt or noi, their
rebirth exists, and so a peaceful mind, even if 1t Is neutral, s fmpor-
wnt at the wme of death. If the person is a non-believer, reading the
Tibetan Bock of the Dead conld agitate their mind . . . it conld
arouse aversion avd so even harm them instead of helping them. In
the case of a person who is opent to it, however, the mantras or the
wames of the buddhas might help them 1o generare some kind of
connection, and so it conld be helpful, It is imporians w wake inw
account, above all, the aimde of the dying person*
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2. Né Dren and Chang Chok

Hand in hand with the reading of the Tibeian Book of the
Dead goes the practice of Né Dren, the riwal for guiding the
dead, or Chang Chok, the timual punficanon, in which a masrer
will guide the consciousness of the dead person to a better
rebirth.

Ideally, the Né Dren or Chang Chak should be done imme-
diately alter death, or at least within [orty-nine days. I[ the
corpse is not present, the consciousness ol the deceased is
summoned into an efligy or card bearing the likeness and
name, or even a photograph, called a wsenjeng The Né Dren
and Chang Chok derive their power from the fact that during
the period immediately after death, the dead person will have
a strong feeling of possessing the body of its recent life.

Through the power of the master’s meditation, the con-
sciousness of the dead person, roaming aimlessly in the bardo,
is called into the tsenjang, which represents the dead person’s
identity. The consciousness is then punfied; the karmic seeds
of the six realms are cleansed; a teaching is given just as in
life; and the dead person is introduced to the nature of the
mind. Finally the phowa is effected, and the dead person’s
consciousness is directed toward one of the buddha realms.
Then the tsenjang, representing the individual’s old-—now dis
carded—identity, is bumed, and their karma is purilied.

3. The FPurification of the Six Realms

My master Dilgo Khyentse Rinpoche often used to say that
the practice known as the “Purificadon of the Six Realms” was
the best possible purilicatdon practice for a practitioner who
has died.

The Purilication of the Six Realms is a practice used in life
that employs visualizaton and mediration to purfby the body
of each of the six main negative emotions, along with the
realms of existence they create. It can also be used very effec-
tvely for the dead, and is particularly powerful because it
purilies the root of their karma, and so of their connection
with samsara. This is essental; if rthese negarive emorions are
not punfied, they will dictate which realm of samsara the
dead person will be reborn in.

According to the Dzogchen Tantras, the negative emotions
accumulate in the psycho-physical system ol subtle channels,
inner air, and energy, and gather at particular energy centers in
the body. So the seed of the hell realm and its cause, anger, are
located at the soles of rhe feer; the hungry ghost realm and irs



HELPING AFTER DEATH 311

cause, avarice, rest at the base of the trunk; the animal realm
and irs cause, ignorance, rest at the navel; the human realm and
its cause, doubt, rest av the heant; the demigod realm and is
cause, jealousy, resr ar the throar; and the god realm and irs
cause, pride, rest at the crown of the head.

[n this practice of the Purification of the Six Realms, when
each realm and its negative emotion is purified, the pract-
tioner imagines that all the karma created by that particular
emotion is now exhausted, and that the specific part of his
body associated with the karma ol a particular emotion dis-
solves ennrely inro light. So when you do this practice for a
dead person, imagine with all your heart and mind that, at the
end of the practice, all their karma is punfied, and their body
and entire being dissolve into radiant light

4. The Practice of the Hundred Peaceful and Wrathful Deities

Another means to help the dead is the practice of the Hun-
dred Peacebul and Wrathful Deities. (These deities are
described in Chapter 17, “Intinsic Radiance.”) The practitioner
considers his or her entire body as the mandala of the Hun-
dred Peaceful and Wrathtul Deities; the peacetul deities are
visualized in the energy center in the heart, and the wrathful
deities in the brain. The practitioner then imagines that the
deities send out thousands of rays of light, which stream oul
to the dead and purify all their negative karma.

The mantra of purification the practitioner recites is the
mantra of Vajrasattva, the presiding deity of all the Tantric
mandalas, and the central deity of the mandala of the Hun-
dred Peacetul and Wrathlul Deities, whose power is invoked
especially for purification and for healing. This is the “IHundred
Syllable Mantra,” which includes “seed syllables” ol each of
the Hundred Peaceful and Wrathful Deities.®

You can use a short, six-syllable form of the Vajrasattva
mantra: OM VAJRA SAT'TVA HUM (pronounced by Tibetans:
Om Benza Satto Hung). The essential meaning of this mantra
is, “Q Vajrasauva! Through your power may yvou bring about
purificanon, healing, and rransformarion.” [ strongly recom
mend this mantra for healing and punfication.

Another important mantra, which appears in the Dzogchen
Tantras and the practices associated with the Tibewn Book of
the Dead, is 'A A HA SHA SA MA. The six syllables of this
mantra have the power to “close the gates” to the six realms
ol samsara.
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5. Cremation

Generally in many Eastern traditions, cremaiion 15 the way
of disposing ol the corpse. In Tibetan Buddhism, there are also
specific practices for cremarion. The crematorium or funeral
pvre is visualized as the mandala of Vajrasattva, or the Hun-
dred Peaceful and Wrarhful Deines, and the deities are
strongly visualized and their presence is invoked. The dead
person’s corpse is seen as actually representing all his or her
negative karma and obscurations. As the corpse burns, these
are consumed by the deities as a great [east and transmuted
and mmansformed by them into their wisdom nature. Rays of
light are imagined streaming out from the deities; the corpse is
visualized dissolving completely into hight, as all the impurities
of the dead person are purified in the blazing flames of wis-
dom. As you visualize this, vou can recite the hundred-syllable
or six-syllable mantra of Vajrasattva. This simple practice for a
cremation was transmitted and inspired by Dudjom Rinpoche:
and Dilgo Khyentse Rinpoche.

The ashes of the body, and the tsenjang, can then be mixed
with clay to make little images called marsa. These are blessed
and dedicated on behalf of the dead person, so creating auspi-
cious conditions [or a [uture good rebirth.

6. The Weekly Practices

In a Tibetan environment practices and ntuals happen regu
larly every seventh day after death, or if the family can afford it,
tor each of the forty-nine days. Monks are invited to do prac-
tice, especially the Lamas who are close to the family and had a
link with the dead person. Lights are olfered and prayers said
continuously, especially until the time rhe body is taken ow of
the house. Olferings are made o masters and to shrines, and
alms are given to the poor in the name of the dead person.

These “weekly” practices on behalf of the dead person are
considered essendal, since the mental body in the bardo of
becoming undergoes every week, on the same day, the experi-
ence ol death. I[ the dead person has enough merit as a result
of posirive actions in the pasr, then the benefir of these prac
tices can give him or her the mpetus to transfer to a pure
realm. Strictly speaking, if a person passed away on a Wednes
day before noan, the first week’s practice day would fall on
the [ollowing Tuesday. If the person died alter noon, it would
fall on the following Wednesday.

Tibetans regard the fourth week alter death as especially
significanr, because some say thar most ordinary beings do not
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them, to spiritual projects; and whenever they meet masters
they will request special prayers [or them. The greatest canso-
lation lor a Tibetan would be o know that a master was doing
practce for their dead relarive.

Don't let us half die with our loved ones, then; let us try to
live, after they have gone, with greater fervor Let us try, at
least, to fulfill the dead person's wishes or aspirations in some
way, [or instance by giving some ol his belongings to charity,
or sponsoring in her name a project she held particularly dear.

Tibetans often write letters ol condolence o [rends who
are bereaved thar might say somerhing like this:

Al thungs are impermanens, and all things die. You Enow this, It
was only vatural thar vour mother died when she did; the older
generaiion is expected to die firse, She was elderly and vowell, and
will wot resent having had io leave her body. And because you can
help her now by sponsoring praciices and doing good acdons m her
name, she will be happy and relieved. So please do not be sad.

[F our friend has lost a child or someone close to them who
seemed too young to die so saon, we tell them:

Now your linde boy has died, and it seews as if your whole world
has been shauvered. It seems, I know, so cruel and illogical. T can-
wot explain your son's death, but 1 do bnow that it naust be the
waniral result of his karma, and 1 believe and kwow that his death
wmust have purified some karmic debt that you and 1 cansor know
aboutr. Your grief is my grief. But take heart because wow yvou and
I can help Rim, through our pracice and our good actions and our
love; we can wake his hand and walk by his side, even now, even
when he's dead, and help him o find a wew birdt and a longer
life wext ame.

In other cases we might write:

I know vour grief is vast, but when vou are tempted 1o despair,
just thinke how formunare your friend is w0 have the masters pracuic-
irng for her. Just think too, that at other times and in other places
there has been no such spiritual help ar alf for those who died.
Think, when you resmember vour loved one dying, how wmany
peaple are dying in the world today, alone, forgouen, abandoned,
and unsupported by any spivitial vision. Think of the people who
died in the werrible, mhumasn years of the Culwral Revoludon tn
Tiber, where spiritual practice of any kind was forbidden.
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month, and that all their unbearable feelings and fears, of
being unable to [unction as a human being any more, are nor-
mal. Tell them thav although it may take one year or two,
their griet will definirely reach an end and be rranstormed inro
acceptance.

As Judy Tatelbaum says:

Grief is a wound that weeds attention in order o heal. To work
through and compleie grief means 1o face our feelings openly and
howesily, 1o express and refease our feelings fully and 1o wlernie
and accept our feelings for however long it wkes for the wound w
heal. We fear that once acknowledged grief will bowl us over. The
truth is that grief expenienced does dissolve. Grief unexpressed 1s

grief thar lasts indefiniely”

Bur so often, tragically, friends and family of the bereaved
expect them to be “back to normal” alter a leww months. This
only intensifies their bewildenment and isolation as their gnef
continues, and sometimes even deepens.

In libet, as I've said, the whole community, friends and rel-
atives, would take part during the forty-nine days after the
death, and everyone was [ully occupied in the activity of the
spiritual help being given 1o the dead person, with all the hun
dred things there were to do. The bereaved would grieve, and
they waould cry a little, as is only natural, and then when
everyone had left, the house would look empty. Yet in so
many subtle, heartwarming ways, the bustle and support of
those forry-nine days had helped them through a great part of
their mourning.

Facing loss alone in our society is very different. And all the
usual feelings ol griel are magnilied intensely in the case ol a
suclden dearh, or a swmade. It reinforces the sense that rhe
bereaved are powerless in any way to help their loved one
who is gone. It is very important for survivors of sudden
death to go and see the body, otherwise it can be difficult to
realize that death has actually happened. [ possible, people
should sir quietly by the body, ro say whar they need ro,
express their love, and start to say goodbye.

If this is not possible, bring out a photo of the person who
has just died and begin the process of saying goodbye, com-
pleting the relatonship, and leting go. Encourage those who
have suffered the sudden death of a loved one to do this, and
it will help them to accept the new, searing reality of death.
Tell them too of these ways ['ve been descrnibing of helping a
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dead person, simple ways they too can use, instead of sitting
hopelessly going over again and again the moment of death in
silent [rustration and sell-recrimination.

In the case of a sudden death, the survivors may ofren
experience wild and unfamiliar feelings of anger at what they
see as the cause of the death. Help them express that anger,
because if it is held inside, sconer or later it will plunge them
into a chronic depression. Help them to let go ol the anger
and uncover the depths of pain that hide behind it. Then they
can begin the painlul but ultimately healing task ol leting go.

Ir happens often too that someone is left afrer the dearh of
a loved one feeling intense guilt, obsessively reviewing mistakes
in the past relatonship, or torturing themselves about what
they might have done to prevent the death. Help them to ralk
about their [eelings of guilt, however irrational and crazy they
may seem. Slowly these feelings will diminish, and they will
come 1o lorgive themselves and go on with their lives.

A HEART PRACTICE

[ would now like to give you a practice that can truly help
yvou when you are sullering [rom deep sorrow and griel. It is
a practice my master Jamyang Khyenise always used 1o give
to people whao were going through emotional torment or men-
tal anguish and breakdown, and I know from my own expen
ence it can bring enormous relief and solace. The life of
someone teaching in a world like ours is not an easy one.
When | was younger there were many moments of crisis and
dilficulty, and then I would always invoke Padmasambhava, as
I still akways do, thinking of him as the same as all my mas
ters. And so [ discovered lor mysell how translorming this
practice 1s, and why all my masters used to say that the prac
tice of Padmasambhava is the most useful when you go
through turmoil, because it has the power vou need to take
on and survive the chaotic confusion of this age.

So whenever you are desperate, anguished, or depressed,
whenever you feel you cannor go on, or you feel your hearr is
breaking, I advise you to do this practice. The only conditions
to the effectiveness of this practice are that you need to do it
with all your might, and thar you need to ask, really to agk,
lor help.

Even if you practice meditation, you will have emotional
pain and suffering, and a lot of things from your past lives or
this one may emerge that will be difficult ro face. You may
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find vou do not have the wisdom or the stability in your
meditation to deal with them, and that your meditation on its
own is not enough. What you need then is what [ call “a
heart pracrice.” [ always teel sad rhar people don’t have a prac
tice like this to help them in times of desperation, because if
you do, you will find you have something immeasurably pre
cious, which will also become a source of transformation and
continuing strength.

1. Invocation

Invoke in the sky in front of you the presence of
whichever enlightened being mspires you the most, and con-
sidler that this being is the embodiment of all the buddhas,
bodhisattvas, and masters. For me, as [ have said, this embodi-
ment is Padmasambhava, Even il you cannot imagine in your
mind’s eve any one [orm, just feel the presence stirongly and
invoke his or her infinite power, compassion, and blessing.

2. Calling Out

Open your heart and invoke him or her with all the pain
and suffering vou feel. If you feel like crying, don’t hold back:
let vour tears [low, and really ask [or help. Know that there is
someone who is absolutely there [or you, someone who lis
tens to you, who understands you with love and compassion,
without ever judging you: an ulimate friend. Call to him or
her from the depths of your pain, using the mantra OM AH
HUM VAJRA GURU PADMA SIDDHI HUM, the mantra that
has been used for centuries by hundreds of thousands of
beings as a healing spring of purilication and protection.

3. Filling the Heart with Bliss

Imagine and know now that the buddha you are crying out
to responds, with all his or her love, compassion, wisdom, and
power. lremendous rays of light stream out toward you from
him or her. Imagine that light as nectar, filling vour heart up
completely, and wansforming all your sullering into bliss.

One way in which Padmasambhava appears is simply sitting in
meditation posture, wrapped in his gown and robes, exuding an
enchanting feeling of warm and cozy comlorn, and with a lov-
ing smile on his face. In this emanaton he is called “Great

Bliss.” His hands lie relaxed in his lap, cradling a cup made from
the top of a skull. It is full of the nectar of Crear Bliss, swirling



HELPING AFTER DEATH 319

and sparkling, the source of all healing. He sits serenely on a
lotus blossom, ringed by a shimmering sphere ol light.

Think of him as infinitely warm and loving, a sun of bliss,
comforr, peace, and healing. Open your hearr, ler our all your
suffering; cry out for help. And say his mantra: OM AH HUM
VAJRA GURU PADMA SIDDHI HUM.

Imagine now thousands of rays of light streaming out of
his body or [rom his heart: Imagine that the nectar of Great
Bliss in the skull cup in his hands overflows with joy and
pours down over you in a continuous stream ol soothing,
golden liquid light. Ie flows into your heart, filling it and trans
forming your suffering into bliss.

This nectar flow from the Padmasambhava of Great Bliss is
the wonderful practice that my master used to reach: ir has
never [ailed to give me greav inspiration and help in times of
real need.

4. Helping Those Who Have Died

As you do this practice again and again, saying the mantra
and filling your heart with bliss, slowly your suffering will dis-
solve in the confident peace of the nature of your mind. You
will realize, with joy and delight, that the buddhas are not
outside of you but always with you, inseparable [rom the
nature: of your mind. And what they have done through their
blessing is to empower and nourish you with the confidence
of the buddha within you.

Now, with all the power and confidence this practice has
given you, imagine you are sending this blessing, rhe light of
healing compassion of the enlightened beings, 1o vour loved
one who has died. This is especially vital in the case of some
one who has sullered a traumaric dearh, as it ranslorms their
suftering and brings rthem peace and bhss. In the past, you
may have felt helpless in yvour grief and impotent to help your
dear friend, but now through this practice you can feel con-
soled, encouraged, and empowered to help the dead person.

KEEPING THE HEART OFEN

Don't expect immediate results, or a miracle. It may only
be after a while, or even much later, when you least expect it,
that your sullering will shilt. Do not have any expectation
that it is going to “work,” and end your grief once and for all.
Be open to your griel, as open as you are to the enlightened
beings and buddhas in rhe practice.
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You may even come to feel mysteriously grateful toward
yvour sullering, because it gives you such an opportunity of
working through it and transforming it. Without it you would
never have been able ro discover thar hidden i the nature and
depths of suffering is a treasure of bliss. The times when you
are suffering can be those when you are most open, and
where you are extremely vulnerable can be where your great-
est strength really lies.

Say to yoursell then: “I am not going to run away [rom this
sullering. 1 want 1o use it in the best and richest way [ can, so
thar I can become more compassionate and more helpful ro
others.” Suffering, after all, can teach us about compassion. If
you suffer vou will know how it is when others suffer. And if
you are in a position to help others, it is through your suffering
that vou will [ind the understanding and compassion to do so.

So whatever you do, don’t shut ofl your pain; accept your
pain and remain vulnerable. However desperate you become,
accept your pain as it is, because it is in fact trying to haned
you a prceless gift: the chance of discovering, through spiritual
practice, what lies behind sorrow. “Grief,” Rumi wrote, “can
be the garden of compassion.” If vou keep your heart apen
through everything, vour pain can become your greatest ally
in your lile’s search for love and wisdom.

And don't we know, only too well, that protection from
pain doesn't work, and that when we try to defend ourselves
from suffering, we only suffer more and don't learn what we
can from the experience? As Rilke wrote, the protected heart
that is “never exposed to loss, innocent and secure, cannot
know tenderness; only the won-back heant can ever be satis-
fied: [ree, through all it has given up, to rejoice in its
mastery.”™

ENDING GRIEF AND LEARNING THROUGH GRIEF

When you are overwhelmed by your suffering, try to
inspire yoursell in one ol those many ways [ mentioned when
[ spoke of mediranon pracrice in Chaprer 5, “Bringing rhe
Mind Home.” One of the most powerful methods I have
found to soothe and dissolve sorrow is to go into nature, and
especially to stand and contemplate by a waterfall, and let
your tears and griel pour out of you and purily you, like the
water Howing down. Or you could read a moving text on
impermanence or sorrow, and let its wisdom bring you solace.

To accept and end gnef is possible. One way thar many
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appreciaton, or ask for forgiveness, and so can make you far
more sensiive Lo your loved ones who are alive. Elisaberh
Kibler-Ross said, “What [ uy to wach people is to live in such
a way rhar you say rhose things while the other person can
still hear it.” And Raymond Moody, after his life’s work in
near death research, wrote: “I have begun to realize how near
to death we all are in our daily lives. More than ever now |
am very carelul to let each person 1 love know how 1 [eel. "1

So my heartlell advice 1o those in the depths of griel and
despair alter losing someone they dearly loved is to pray lor
help and strength and grace. Pray you will survive and dis
cover the richest possible meaning to the new life you now
find yourself in. Be vulnerable and receptive, be courageous,
and be patient. Above all, look into your life to find ways of
sharing your love more deeply with others now.



TWENTY

The Near-Death Experience:
A Staisrcase to Heaven?

WE HAVE BECOME very lamiliar now in the West
with the near-death experience, the name given to the range
ol experiences reported by people who have survived an inci-
dent of near or clinical death. The near death experience has
been reported throughout history, in all mystcal and shamanic
traditions, and by writers and philosophers as varied as Plato,
Pope Gregory the Great, some of the great Sufi masters,
Tolstoy, and Jung. My [avorite example [rom history is the
story told by a grear English historian, the monk Bede, in the
eighth century:

About this titme, a noteworthy wmitacle, like those of olden days,
accurred in Britain. For, in arder to arouse the living from spiritial
death, a wan already dead rewrned 1o bodily life and related
many wowable things that ke had seen, some of which I have
thought it valuable w mention here in brief. There was a head of a
Jamily living in a place in the country of the Northumbrians lwown
as Cunmnghan, wiho led a devout Bfe with all fus household. Te
fell ill and grew steadily worse wwnl the crisis came, and in ihe
early hours of cune wnight he died. But at daybreak he returned o
life and suddenly sat uy 1o the grear cousternation of those weeping
around the body, who ran away; only his wife, who loved him
wmore dearly, remained with him, though wembling and fearful. The
wman reassured her and said: “Do not be frightened; for [ have
truly risen from the grasp of death, and I am allowed to live
awtong e again. But henceforth I must wot live as I used 1o, and
rausi adopt a very different way of life”. . . Not long afrerward, he
abandoned all worldly responsibilities and emered the monastery of
Melrose . . .

323
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Bede goes on:

This was the accowm e used 10 give of s experience: “A hand-
some man i shinmg robe was my guide, and we walked
sifence i what appeared w be a wortheasterly direcion, As we trav-
eled onward, we came 1o a very broad and deey valley of imfinite
lengih . .. He soon Brought me out of darkness mito an anmosphere
of clear light, and as he led we forward in brght light, | saw before
us a wemendous wall which seemed 10 be of ifinite fength and
height ine all directions. As | could see wo gate, window, or enirance
in 11, | began 1o wonder why we went up 10 the wall. But when we
reached it, all at once—I know not by what means—ive were on
top of 1. Withint lay a very broad and pleasant meadow . . . Such
was the light flooding all this place thar it seemed grearer than the
brighwess of davlight or of the sun’s rays at noont. ..

“(The puide said) You must now reun o your body and live
antomg men omce wore; but, if vou will weigh vour actians with
greater care and study to keep your words and ways virous and
simple, then when you die, you o will win a home among these
happy spirits that you see. For, when [ left vou for a while, 1 did
so i otder 1o discover what vour future would be.” When he told
e ihis | was wmosi reluciant to return to my body; for [ was
eutranced by the pleasanmess and beauty of the place T could see
and the company | saw there, But T did wot dare 10 quesiion my
guide, and meanwinle, [ know not how, I suddenly found myself
alive among mesn once more.”

Bede ends his account with these words:

This man of God would wot discuss these and other things he had
seen with any apatheuc or careless-living people, but only with
those who were . .. willing to wke fus words 10 heart and grow in
holitiess.!

The skill of modern medical technology has added a new
and exciting dimension o the extent of the near-death experi-
ence; many people have now been revived from “dearh,” for
example, after accidents, heart attack, or senious illness, or in
operations or combat. The near death experience has been the
subject of a great deal of scientific research and philosophical
speculation. According to an authoritative 1982 Gallup poll, an
extraordinary number of Americans—up to & million, or one
in twenty in the population—have had ar least one near-death
expernence.”
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Although no two people have exactly the same experience,
just as no two people could have identical experiences ol the
bardos, a common pattern ol dillerent phases in the near-
death experience, a “core expenience,” appears:

1. They experence an altered state of feeling, of peace and
well-being, without pain, bodily sensations, or fear.

2. They may be aware ol a buzzing or rushing sound, and
find themselves separated [rom their body. This is the so-
called “out-ol-the-body experience”: They can view the body,
often from a point somewhere above it; their sense of sight
and hearing is heightened; their consciousness is clear and
vividly alert, and they can even move through walls,

3. They are aware of another reality, of entering a darkness,
lloating in a dimensionless space, and then moving rapidly
through a tunnel.

4. They see a light, at lirst a point in the distance, and are
magnetically drawn toward it and then enveloped in hight and
love. This light is described as a blinding light of great beauty,
but the eyes are unhurt by it. Some people report meeting “a
being of light,” a luminous, seemingly omniscient presence
that a [ew call God or Christ, who is compassionate and lov-
ing. Sometimes in this presence they may witness a life
review, seeing everything they have done in their life, good
and bad. They communicate telepathically with the presence,
and find themselves in a timeless and usually blissful dimen-
sion in which all ordinary concepts like time and space are
meaningless. Even if the experience lasts only one or fwa min-
utes in normal time, it can be ol a vast elaboration and rich-
ness.

5. Some see an inner world ol prerernatural beaury, par-
aclisal landscapes and buildings, with heavenly music, and they
have a feeling of oneness. A very few, it seems, report terrify-
ing visions of hellish realms.

6. They may reach a boundary beyond which they cannot
go; some meet dead relatives and [rends and talk o them.
They decide (ofren reluctantdy) or are told o rerumn ro the
body and this life, sometimes with a sense of mission and ser-
vice, sometimes to protect and care for their family, sometimes
simply to filfill the purpose of their life, which has not been
accomplished.

The most important aspect of the near-death experience,
as reported again and again in the literature abour it, is the
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complete transformation it often makes in the lives, attitudes,
carcers, and relationships ol the people who have this experi-
ence. They may not lose their [ear of pain and dying, but they
lose rheir fear of death irself; they become more toleranr and
loving; and they become interested in spiritual values, the
“path of wisdom,” and usually in a universal spirituality rather
than the dogma of any one religion.

How, then, should the near-death experience be
interpreted? Some Western writers who have read the Tibewan
Book of the Dead equate these experiences with the experiences
of the bardos raught in rthe Tibetan tradition. At first glance
there do seem to be tantalizing parallels between the two, but
how exactly do the derails of the near death expernence relate
to the reachings on the bardos? I feel that this would require a
special study beyond the scope of this book, but there are a
number of similarities and differences we can see.

THE DARKNESS AND THE TUNNEL

The final phase of the dissolution process of the bardo of
dving, you will remember, is when the black experience of
“lull attainment” dawns “like an empty sky shrouded in utter
darkness.” At this paint, the teachings speak of a moment of
bliss and joy. One of the main features of the near-death expe-
rience 1s the impression of moving “at a rerrific speed” and
“feeling weightless” through a black space, “a total, peaceful,
wonderful blackness,” and down a “long, dark, tunnel.”

One woman told Kenneth Ring: “It's just like a void, a
nothing and it'’s such a peaceful—it’s so pleasant that you can
keep going. It's a complete blackness, there is no sensation al
all, there was no leeling . .. sort ol like a dark runnel. Just a
Hoarmg. It's like being in mid air.™

And another woman told him:

The first thing I remember was a wemendous mshing sound, a
tremenidous . .. 1S hard w0 find the vight words 1o describe. The dos-
est thing thar I could possibly associaw 1t widy s, possibly, the sound
of a tornado—a tremendous gushing wind, but almost pulling me.
An 1 was being pulled tnto a narrow point from a wide areat

A woman told Margor Grey:

[ was tn what felt like outer space. It was absoluwely black out there
and [ felt Fee T was being dravwn towards an openmg like at the
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end of a tunnel, | knew this because | could see a light ar the end;
that's how [ enewe it was theve. [ was vertical and [ was being
dravwn towards the opening. | lenow it wasi't a dream, dreams dow'y
happen that way. I never once imagined it was a dream.”

THE LIGHT

At the moment ol death, the Ground Luminosity or Clear
Light dawns in all its splendor. The Tibewn Book of the Dead
says: “O son/daughter ol an enlightened family . .. yvour Rigpa
is inseparable luminmosiry and emptiness and dwells as a grear
expanse of light; beyond birth or death, it is, in fact, the Bud-
dha of Unchanging Light.”

Melvin Morse, who has specialized in the research of near-
death experiences in children, remarks: “Nearly every near-
death experience of children (and about one-lfourth of those of
adults) has in it an element of light. They all report thar the
light appears at the final stages of the near death experience,
after they have had an out-of-body experience or have trav-
elled up the wnnel™

One of the best descriptions of the approach to the light
was reported by Margot Grey:

Then gradually you realize that way, far off i the disiance, an
unrmeasurable disiance, you may be reaching the end of the tunnel,
as you can see a white light, but it's so far away I can only com-
pare it to looking up into the sky and in the distance seeing a
single swar, but visually vou st remember that you are looking
through a wnnel, and this light would fill the end of the wnnel.
You concentrate o this speck of light because as you are propelled
forveard you amicipaie reaching this light.

Ceracdually, as you wavel oweards it at an extreme speed it gets
larger and larger. The whole process on refleciion only seems to take
about one ninuie, As vou gradually draw nearer o this extremely
Brilliant light there is no sensation of an abrupt end of the wnnel, but
rather wove of @ wergimg o the light, By now, the tuumel is belind
you and before you is this magnificent, beauuful blue-wihie light
The brilliance is so bright, brighter than a light that would immed;-
ately blind you, but absolutely does not hurt your eyes at all’

Many near-death experiencers describe the light itsell:

My description of the kght was—well it was wot a light, but the
absence of darkeness, towl and complete . .. Well, you think of light
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as a big light slining on things making shadows and so forth. This
light was really the absence of darkwess. We're not used w that con-
cept because we always get a shadow from ihe light unless e lighi
is all around us. Bur this hght was so towd and complete thar you
didn't look at the light, you were e the light®

One person told Kenneth Ring, “It was not bright. It was
like a shaded lamp or something. But it wasn't that kind of
light that yvou get from a lamp. You know what it was¢ Like
someone had put a shade over the sun. It made me leel very,
very peaceful. | was no longer afraid. Everything was going ro
be all right.™

A woman told Margor Grey: “The light is brighter than
anything yvou could possibly imagine. There are no words o
describe it. I was so happy, it's impossible to explain. It was
such a feeling of serenity, it was a marvelous feeling. The light
is 20 bright that it would normally blind you, but it doesn’t
hurt one’s eyes a bit.”

Others recount how they not only see the light, but enter
directly into the light, and they speak of the feelings they
have: “I had no sense of separate identity. | was the light and
one with it."?

A woman whao had undergone two major operations in
two days told Margor Grey: “Only my essence was [elt. Time
no longer mattered and space was filled with bliss. [ was
bathed in radiant light and immersed in the aura of the rain-
bow. All was fusion. Sounds were of a new order, harmo-
nious, nameless (now [ call ir music).™!

Another man who reached this point of entering the light
describes it in this way:

The following series of events appear o happen simultaneously,
bur in describing them I will have 1o wake them one ar a time. The
sensation is of a being of some kind, more a kind of energy, not a
character in the sense of another person, but an intelfigence with
wha 1t is possible (0 communicaie. Also, i size it just covers the
entire vista before you. It towlly engulfs everyihing, you feel
enveloped.

The light immediately communicates w0 you, in an instant
telekinesis your thought waves are read, regardless of language, A
doubiful swatement would be impossible to receive. The first mes-
sage | received was “Relax, evervihing is beauriful, everything is
okay, vou have notting o fear.” [ was inmediately put at absolute
case. In the past if someone like a docor had said “It’s okay, you
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have nothing w0 fear, this wou't hur” it usnally did—yon conldn’t
trust then.

But this was the most beauiiful feeling [ have ever kuovn, it
absolute pure love. Livery feeling, every emotion is just perfect. You
feel warm, but it has nothing 1o do with wmperatre. Everyihing
there is absolutely vivid and dear. What the light communicates to
yoi is a feeling of irue, pure love, You experience this for the first
tme ever. You can’t compare it lo the love of your wife, or the love
of your children or sexual love. Even if all those things were com-
bied, you canmot compare it to the feeling you get from dus light 2

A man who had almost drowned at the age of fourteen
recalled:

As { reached the source of the Light, | could see in. [ cannot begin
to descrbe in human erms the feelings I had over what I saw. It
was a giani infinite world of calm, and love, and energy and
Beauty. It was as though human life was unimportant compared 1o
this. And yei it urged the importance of life at the same ume as it
solicited death as a weans w a different and bewer Iife. It was all
being, all beauwy, all weaning for all existence. It was all the
energy of the universe forever in one place.

Melvin Morse has written movingly of the near-death experi-
ences of children, and tells how they describe the light in their
simple eloquence: “I have a wonderful secret to tell you. I have
been climbing a staircase to heaven.” “I just wanted to get to
that Light. Forget my body, forger everyrhing. 1 just wanred o
get to that Light.” “There was a beautiful Light that had every-
thing good in it For about a week, I could see sparks ol that
Light in everything.” “When I came out of the coma in the hos-
pital, I opened my eyes and saw pieces of the Light every
where. | could see how everything in the world fits together.”

SIMILARITIES WITH THE BARDO OF BECOMING

In the neardearh experience, the mind is momenrarily
released from the body, and goes through a number of expen-
ences akin to those of the mental body in the bardo of
becoming.

1. Out-of-Body Lxperience
The near-death experience very often begins with an our-
of body experience: people can see their own body, as well as
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the environment around them. "This coincides with what has
already been said about the Tibewan Book of the Dead:

“I remember coming round [rom the anesthetic and then
drifring off and fnding myself our of my bady, over rhe bed
looking down at my carcass. [ was aware only of being a
brain and eyes, [ do not remember having a body."15

A man who had suffered a heart artack told Kenneth Ring:
“It seemed like | was up there in space and just my mind was
active. No body feeling, just like my brain was up in space. |

had nothing but my mind. Weightless, 1 had nothing.”*

2. Helplessly Warching Relatives

[ have described how, in the bardo of becoming, the dead
are able ro see and hear their living relatives, bur are unable,
sometimes [rustratingly, to communicate with them. A
woman [rom Florida told Michael Sabom how she looked
down on her mother [rom a point near the ceiling: “The
biggest thing | remember was that [ felt so sad that I couldn’t
somehow let her know that [ was all right. Somehow [ knew
that | was all right, but [ didn’t know how to tell her . ..”V

“I remember seeing them down the hall .. . my wife, my
oldest son and my oldest daughter and the doctor ... 1 didn’t
know why they were crying.”™

And a woman told Michael Sabom: “I was sitting way up
there looking at myself convulsing and my mother and my
maid screaming and yelling because they thought I was
dead. I felt so sorry for them, . .. just deep, deep sadness.
Bur [ felt | was free up there and there was no reason for
sullering.™*

3. Perfect Form, Mobility, and Clairvoyance

The mental body in rhe bardo of becoming i1s described in
the Tiberan Book of the Dead as being “like a body of the
golden age,” and as having almost supernatural mobility and
clairvoyance. The near-death experiencers also find that the
lorm they have is complete and in the prime ol life:

‘I was floating and [ was a much younger man ... The
mnpression | got was that I was able to see myself some way
through a reflection or something where [ was twenty years
younger than what | actually was."

They lind also that they can travel instantaneously, simply
by the power of thought. A Vietnam veteran told Michael
Sabom:

“I felr like I could have rhought myself anywhere T wanted
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to be instantly ... | just tele exhilarated with a sense of power.
I could do what T wanted to ... It’s realer than here, really.”

“l remember all of a sudden going right back 1w the battle-
field where I had been lost. .. Ir was almosr like you marterial
ize there and all of a sudden the next instant you were over
here. It was just like you blinked your eyes. "2

Many near-death experiencers also report a clairvoyant
sense ol total knowledge “from the beginning ol time to the
end of tme." A woman told Raymond Moody: “All of a
sudden, all knowledge ol all that had started [rom the very
beginning, thar would go on without end - for a second |
knew all the secrets of the ages, all the meaning of the uni-
verse, the stars, the moon—of everything."#

“There was a moment in this thing—well, there isnt any
way to describe it—but it was like [ knew all things . . . For a
moment, there, it was like communication wasn't necessary. |
thought whatever [ wanted to know could be known."2

“While I was there [ felt at the center of things. | felr
enlightened and cleansed. I fele I could see the point of every-
thing. Everything ftted in, it all made sense, even the dark
times. It almast seemed, tao, as if the pieces of jigsaw all ft-
ted together.™o

4. Meeting Others

In the Tibetan teachings the mental body in the bardo of
becoming is described as meeting other beings in the bardo.
Similarly the near-death experiencer is often able to converse
with others who have died. Michael Sabom’s Vietnam veteran
said that as he lay unconscious on the baulefield, viewing his
own body:

The thirreen guys that had been Eiffed the day before thar I had
puii in plasiic bags were right there witk we, And more than thas,
during the course of that montl of May, my particular company
lost forty-two dead. All forty-tvo of those guvs were there, They
iwere moi fn the form we perceive the uman body . . . bt [ know
they were there. | felt their presence. We compunicated withour
talking with our voices.”’

A woman whose heart stopped under anesthetic during a
dental extraction said:

Thew [ found wyself, [ was in a beautiful landscape, the grass is
greener than anything seen on earth, it has a special ght or glow:



332 THE TIRETAN ROOK OF LIVING AND DYING

The colors are beyond description, the colors here are so drab by
comparison . . . In this place T saw people that | knew had died.
There wwere no words spoken, but it was as if | knew what they
were thinking, and ar the same tme [ knew that they kuew what
I was thinking.

5. Different Realms

In the bardo ol becoming, as well as many other kinds ol
visions, the mental body will see visions and signs of different
realms. A small percentage of those who have survived a near-
death experience report visions of inner worlds, of paradises,
cties of light, with transcendental music.

One woman told Raymond Moody:

Off ine the distance ... | could see a city. There were buildings—
separate buildings. They were gleaming, bright. People were
happy i there. There was sparkling water, fowiaus . . . a iy

of light T guess would be the way to say it ... It was wonderful.
There was beauriful vusic. Fverything was just glowing, wonderful
voo But if I had estered into this, I thunk 1 would never have
tewmmed . .. 1 was told that if [ wens there I conldn’t go back . . .
that the decision was wme.”

Another person told Margor Grey:

I seemed to find myself in what appeared 1o be some type of struc-
ture or building, but there were no walls that I can remember.
There was only this all-pervadig beautifl golden light . . . |
woticed about wme many people that seemed 10 be walking or
willing abony; they dide't even appear w walk, but seemed some-
how o glide. 1 didw't feel apari from thew at all; one of the feel-
ings I remember most about thew was the [eeling of unity, of being
totafly a part of everything around me and about me

6. Hellish Visions

Not all descriptions in the near-death experience, however,
are positive, as you would expect from what we have spoken
ol in the Tibetan teachings. Some people report rerrilying
experiences ol [ear, panic, loneliness, desolation, and gloom,
vividly reminiscent of the descriptions of the bardo of becom
ing. One person reported by Margor Grey spoke of being
sucked into “a vast black vortex like a whirlpool,” and those
who have negative experiences tend to feel, rather like those
about to be reborn in lower realms in the bardo of becoming,
that they are traveling downward instead ol upward:
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! was meving along as pare of a river of sound—a constant bablble
of lman noise . . . | felt myself sinking inw and becoming part of

the siream and slowly being submerged by it A great fear pos-
sessed me as if T lenew that once overcome by this ever growing
mass of noise that I would be lost.™

I was looking down into a large pit, which was full of swirling
gray wist and there were all these hands and anns reaching up
and trving to grab hold of me and drag me in there. There was a
terrble wailing noise, full of desperation.™

Orher peaple have even experienced what can only be
called hellish visions, of intense cold or unbearable heat, and
heard the sounds of tormented wailing or a noise like that of
wild beasts. A woman reported by Margor Grey said:

I fousd wmyself in a place surrounided by mist. I felt I was in hell.
There was a big pit with vapor coming out and there were arms
and Frands conng out trying to grab we .. was terrified that
these hands were going 10 daw hold of me and pull me iwio the
pit with thew . .. An enormens lion bounded wwards we from the
other side and I let out a scream. | was not afraid of the lion, but {
felt somehow he would unsetile me and push we it ihat dreadful
pit. .. It was very hot down there and the vapor or sieam was

very hot.®

A man who suffered a cardiac arrest reported: “I was going
down, down deep into the earth. There was anger and [ felt
this horrible tear. Everything was gray. The noise was fear-
some, with snarling and crashing like maddened wild animals,
gnashing their teeth.”™

Raymond Moody writes that several people claimed o
have seen beings who seemed trapped by their inability to
surrender their artachments to the physical world: possessions,
people, or habits. One woman spoke of these “bewildered

people™

What you would think of as their head was bem dovwnward; they
had sad depressed looks; they seemed to shuffle, as somearne
would on a chain gang . . . they looked washed out, dull, gray
And they seerned to be forever shuffling and moving around, wot
krnowing where they were going, not knowmg who w© follow, or
what to look for,

As [ went by they didu't even vaise their heads o see what was
happening, They seemed to be thinking, “Well, it's all over with.
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Whar am [ doing? Whar's it all about?” ust this absoluze,
crushed, hopeless demeanor—uot knowing what 1o do or where 10
go or who they were or anything else,

They seemed 1w be forever moving, rather than just simag, but
ine no special direcion. They would start siraight, then veer w0 the
left and take a few steps and veer back to the night. And abso-
lutely nothing o do. Searching, but for what they were searching I
don’t kxrow. ¥

In the accounts we have of the near-death experience, a
border or limir 1s occasionally perceived; a point of no rerurn
is reached. At this border the person then chooses (or is
mstructed) to retumn to life, sometimes by the presence of
light. Of course in the Tibetan bardo teachings there is no par-
allel o this, because they describe what happens to a person
who actually dies. However, in Tibet there was a group of
people, called déioks, who had something like a near-death
expernience, and what they report is fascinatingly similar.

THE DELOK: A TIBETAN NEAR-DEATH EXPERIENCE

A curious phenomenon, litde known in the West, but [amil-
iar to Tibetans, is the délok. In Tibetan 4¢ ok means “returned
from death,” and traditionally déloks are people who seem-
mgly “die” as a result of an illness, and find themselves travel
ing in the bardo. They visit the hell realms, where they
witness the judgment of the dead and the sufferings of hell,
and sometimes they go to paradises and buddha realms. They
can be accompanied by a deity, who protects them and
explains what is happening. Alter a week the délok is sent
back to the body with a message [rom the Lord of Death for
the living, urging them o spiritual pracrice and a beneficial
way of life. Often the déloks have great difficulty making
people believe their story, and they spend the rest of their
lives recounting their experiences to others in order to draw
them toward the path of wisdom. The biographies of some of
rthe more famous déloks were wriren down, and are sung all
over Tibet by traveling minstrels.

A number of aspects of the délok correspond not only with,
as you woulld expect, the bardo reachings such as the Tiberan
Book of the Dead, but also with the near-death experience.

Lingza Chékyi was a famous délok who came from my
part of Tibet and lived in the sixteenth century. In her biogra-
phy she rells how she failed to realize she was dead, how she
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tound herself out of her body, and saw a pig's corpse lying on
her bed, wearing her clothes. Frantically she tried in vain o
communicate with her [amily, as they set about the business
of the pracrices for her death. She grew funous with rhem
when they took no notice of her and did not give her her
plate of food. When her children wept, she felt a “hail of pus
and blood” fall, which caused her intense pain. She tells us she
lelt joy each time the practices were done, and immeasurable
happiness when [inally she came before the master who was
practicing [or her and who was resting in the nature of mind,
andl her mind and his became one.

After a while she heard someone whom she thought was
her farher calling to her, and she followed him. She amved in
the bardo realm, which appeared to her like a country. From
there, she tells us, there was a bridge that led to the hell
realms, and to where the Lord of Death was counting the
good or evil actions of the dead. In this realm she met various
people who recounted their stories, and she saw a great yogin
who had come into the hell realms in order to liberate beings.

Finally Lingza Chokyi was sent back to the world, as there
had been an error concerning her name and family, and it was
not yet her time to die. With the message from the Lord of
Death 1o the living, she returned 1o her body and recovered,
and spent the rest of her life elling of what she had learmed.

The phenomenon of the délok was not simply a historical
one; it continued up untl very recently in Tibet. Sometimes a
délok would leave the body for about a week, and meet
people who had died, sometimes quite unknown to the délok,
who would give messages [or their living relatives and ask
these relatives to do certain kinds of pracrices on their behall.
The délok would rhen return o his or her body and deliver
their messages. In Tibet this was an accepred occurrence, and
elaborate methods were devised for detecting whether déloks
weere fraudulent or not. Dilgo Khyentse Rinpoche’s daughter
told Francoise Pommaret, author of a book on the déloks, that
in Tibet, while the délok was undergoing his or her experi-
ence, the orifices of the body were sropped with burter, and a
paste made from barley flour put over the face® If the butter
did not run and the mask did not crack, the délok was recog
nized as authentic.

The tradition ol déloks continues in the Tibetan Himalavan
regions today. These déloks are quite ordinary people, often
women, who are very devoted and have grear faith. They
“die” on special days in the Buddhist calencar, for a number of



336 THE TIRETAN ROOK OF LIVING AND DYING

hours, and their major function is to act as messengers
between the living and the dead.

THE MESSAGE OF THE NEAR-DEATH EXPERIENCE

As we have seen, there are significant similarities between
the near-death experience and the bardo teachings; there are
also signilicant dillerences. The greatest dillerence, ol course,
is the fact that the near-death experiencers do rot die, whereas
the teachings describe what happens to people as they die,
afrer actual physical death, and as they rake rebirth. The facr
that the near-death experiencers do not go further on the jour-
ney into death-—some of them are only “dead” for one
minure—must go some way to explaining at least the possibil-
ity for disparities between the two accounts.

Some writers have suggested the near death experience
expresses the stages ol the dissolution process in the bardo of
dying. It is premature, 1 feel, to try to link the near dearh
experience too precisely with the bardo descriptions, because
the person who has survived the near-deach experience has
only been—literally—"near death.” I explained to my master
Dilgo Khyentse Rinpoche the nature of the near-death experi-
ence, and he called it a phenomenon thar belongs 1o the naru
ral barda of dus lile, because the consciousness merely leaves
the body of the person who has “died,” and wanders rem
porarily in various realms.

Dilgo Khyentse Rinpoche implied that the near-death expe-
riencers are experiencing their clinical death within the natural
bardo of this life. Perhaps they are standing on the threshold
ol the bardos, bur they have not actually entered into them
and returned. Whatever they experience, they are still in the
natural bardo of this lite. Is their experience of the light similar
to the dawning of the Ground Luminosity? Could it be thar
just before its vast sun rises, they catch a strong glimpse of the
first rays of dawn?

Whatever the ulimate meaning of the details of the near-
death experience, [ remain exrremely moved by rthe many
accounts | have heard or read, and struck especially by some
of the attitudes that flow from these experiences, attitudes
that mirror so richly the Buddhist view of life. Two [ have
already spoken ol: the prolound transformation and spiritual
awakening that takes place in those who have been through
this experience; and the implications [or our lives of the life-
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review. Lhe life-review happens again and again in the near-
death experience, and demonstrates so clearly the inescapabil-
ity of karma and the [ar-reaching and powerlul elfects of all
our acrions, words, and thoughrs. The central message thar the
near-death experiencers bring back from their encounter with
death, or the presence or “bemng of light,” is exactly the same
as that of Buddha and of the bardo teachings: that the essen-
tial and most important qualities in lile are love and knowl-
edge, compassion and wisdom.

They are surely beginning to see what the bardo teachings
rell us: rhar life and dearh are in the mind iself. And rhe conh
dence that many of them seem to have after this experience
reflects this deeper understanding of mind.

There are also certain, fascinaring similarities berween the
near-death experience and its results, and mystical states and
altered states ol consciousness. For example, a number of para
normal phenomena have been reported by the near-death
experiencers. Some have precognitive or prophetic planetary
visions, or “life previews," that tum out to be uncannily accu-
rate; after the near-death experience, some report experiences
of what appears to be the energy of kundalinis’ others find
they have real and amazing powers ol clairvovance, or psychic
or physical healing,

Many ol those who have come near death speak in a per-
sonal, undeniably eloquent way of the beauty, love, peace and
bliss and wisdom of what they have experienced. To me this
sounds like they have had certain glimpses of the radiance of
the nature of mind, and it is hardly surprising that such
glimpses should have resulted in true spiritual wranslormation,
again and again. Yet as Margot Grey points our, “We do nol
need nearly o die in order to experience a higher spiritual
realiny.”®® That higher spiritual reality is here and now, in life,
if only we can discover and enter it.

[ would like to make one essental caution: Don't let these
accounts of the near-death experience, which are so inspiring,
lull you into believing that all you have o do in order to
dwell in such stares of peace and bliss is ro die. Ir is nor, and
could not be, that simple.

Sometimes when people are going through suffering and
pain, they feel they cannot bear it anymore; and hearing the
near-death stories might, it is conceivable, tempt them to put
an end to it all by taking their lives. This might seem like a

simple solution, but it overlooks the fact thar whatever we go
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through is part of life. It’s impossible to run away. If you run
away, you will only come: to lace your sulfering in an even
deeper way later on.

Besides, while it 1s true that the majonry of near-dearh
experiences that have been collected have been good ones,
there is still some speculation as to whether this reflects the
actual rarity of negative, terrifying experiences, or merely the
difliculty in recollecting them. People may not want or con-
sciously be able 1o remember the darker or more [rightening
experiences. Also the near-death experiencers themselves stress
that what they have leamed is the imporrance of rransforming
our lives now, while we are still alive, for we have, they say “a
more important mission while we're here.

This rransformation of our lives now is the urgent and
essential point. Wouldn't it be tragic il this central message ol
the near death experience—that life is inherently sacred and
must be lived with sacred intensity and purpose—was

g

obscured and lost in a fcile romanticizing of deathy Wouldn'r
it be even more tragic if such a facile optimism further deep-
ened that disregard for our actual responsibilitdes to ourselves
and our world that is menacing the survival of the planer?

THE MEANING OF THE NEAR-DEATH EXPERIENCE

Inevitably some have tried to show that the events of
the near-death experience constitute something other than a
spiritual experience, and reductionist scientists have tried to
explain it away in terms of physiological, neurological,
chemical, or psychological effects. The near-death experience
researchers, however, doctors and scientists themselves, have
countered these objections lucidly one by one, and insist
that rhey cannot explain the whole of the near death expen
ence. As Melvin Morse writes at the end of his magnificent
book Closer to the Light: Learning from Children’s Near-Death
Experiences:

But near-death experiences appear 1w be a duswer of events so that
ome canmat understand the total by looking at its various pieces.
One cannot understand mustc by studying the varions frequencies
of sound that generate each note, wor does one weed to have a
deep understanding of acoustical physics o enjoy Mozart. The
wear-death experience vemains a mysiery,

Melvin Morse also says:
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! feel thar just understanding near-death experiences will be our
first step at healing the great division benween science and religion
that siaried with Isaac Newton almost three hundred vears ago.
Fducamng physicians, aurses, and ourselves about what people
experience i those firal hours will sharer our prejudices about the
ways we think about medicine and life 4

In other words the very advance in medical technology is
simultaneously providing the means 1o revolutionize: itsell.

Melvin Morse says:

I find it ironic that it is our medical technology that has led to this
plethora of near-deary expertences, . .. There have been near-deatl
expetiernces throughoui the cenniries, bui it has only been in the
last awenty years that we have had the wechnplogy 1o resuscitate
patiests. Now they are telling us about their experiences, so let's
Irstent 1o them. This 1o me is a challenge for our society . . . Near-
death experiences, 10 my mmd, are a natural, psychological process
associaied with dying, I'm going i boldly predici if we can reinte-
grate this kuowledge into our society, nor ouly will it help with
dving patients, but it will help society as a whole. | see medicine
today as being devoid of spirit. . .. There is no reasown wiy tech-
wnology and the spivit cannot exist side by side.

One of the reasons [ have written this book is to show [
believe what Melvin Morse says is possible: Technology and
the spirit can and must exist side by side, if our fullest human
potential is to be developed. Wouldn't a complete, and com-
pletely usetul, human science have the courage o embrace
and explore the facts of the mystical, the [acts of dearh and
dying as revealed in the near-death experience and in this
book?

Bruce Greyson, one of the leading figures in near-death
research, says:

Science must iry (0 explam the near-death experience because
therein lies the key to s own growth. .. . History wlls us thar only
int trying to explam phenomena which are currently beyond our
reach will science develop new methads, 1 believe the near-death
expetiesce is one of ihe puzzles that jusi might force scizntists 10
develog a new scientfic method, one thar will incorporate all
spurces of kuowledge, not only logical dednciion of the inwellec, and
empirical observation of the physical, but direct experience of the
mystical as well
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Bruce Greyson has also said he believes near-death experi-
ences occur for a reason: “Based on my watching near-death
experiences [or a number ol years, | think that we have these
experiences in order ro learmn how ro help others.”

Kenneth Ring sees yet another extraordinary possibility and
meaning to the near death experiences. He asks why so many
people are now having such experiences and going through
spiritual translormation at #s time. For many years one ol the
bravest pioneers in the [ield of near-death research, he has
come Lo see the near-death experiencers as being “messengers
of hope,” speaking of a higher and more noble spiritual reality,
and calling us to change urgently every facet of how we live
now; to end all war, all divisions between religions and peoples,
and to protect and save the environment:

[ believe . .. that humanity as a whole is colleciively strugpling to
awaken w a newer and higher wode of consciousness, .. . and that
the near-death experience can be viewed as an evolutionary
device 1o bring about this transformation, over a period of years,
ift wmillions of persons.

[t may be that whether this is true or not depends on all of
us: on whether we really have the courage 10 [ace the implica
tons of the near-death experience and the bardo eachings,
and by transforming ourselves transform the world around us,
and so by stages the whole future of humanity.
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Conclusion






TWENTY ONE

The Unitversal Process

FORTY YEARS AFTER the Chinese occupaton of Tibet,
the world is still ignorant of whar has happened, ignorant of
the extent of the terror, destruction, and systematic genocide
that the Tibetan people have endured and are stll enduring,.
Over 1 million people out of a population of 6 million have
clied at the hands of the Chinese; Tibet's vast forests, as indis
pensable as those of the Amazon to the ecology of the world,
have been cut down; its wildlife has been almost totally mas-
sacred; its plareaus and rivers have been polluted with nuclear
waste; the vast majority of its six-and-a-hall thousand monas-
teries lie gutted or destroyed; the Tibetan people face extine
tion, and the glory of their own culture in their homeland has
been almost entirely obliterated.

From the very beginning of the Chinese occupation of Tibet
in the 1950s, many terrible atrocities were committed. Spiritual
masters, monks, and nuns were the frsr targets, because the
Chinese Communists wanted above all to break the spirit of
the people by wiping out all traces of religious life. Many,
many stories have reached me over the years ol extraordinary
and mowving deaths, in the worst possible arcumstances, that
witnessed and paid final mibute to the splendor of the tuth
the Chinese were desperate to destroy.

In the part of Tibet | come from, the province of Kham,
there was an old kkenpe, or abbot, who had spent many years
in rerrear in the mounrains. The Chinese announced thar they
were going to “punish” him, which everyone knew meant tor-
ture and death, and sent a detachment of soldiers to his her
mitage to arrest him. The khenpo was elderly and unable to
walk, and the Chinese [ound him an old and mangy horse [or
his last journey. They sat him on the horse, tied him to it, and
led the horse down the path from his hermitage to the army
camp. The khenpo began ro sing. The Chinese could not
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showing with total clarity the actual process of death, the
actual process of lile as well.

Let us look now again at what happens o a person who
dies, ar each of rhe rhree crucial srages of dearh:

1. At the culmination of the process of dying, after the dis
solution of elements, senses, and thought states, the ultimare
nature of mind, the Ground Luminosity, is lor a moment laid
bare.

2. Then, [eetingly, the radiance of that nature of mind is
displayed and shines out in appearances of sound, colors, and
light.

3. Next the dead person's consciousness awakens and
enters into the bardo of becoming; his or her ordinary mind
returns, and takes on a manilestation—the lorm of the mental
body-—subject to the dictates of past karma and habits. These
drive the ordinary mind to cling onto the illusory barde expe-
riences as something real and solid.

So what do the bardo teachings show us that death is?
Nothing less than three phases of a process of gradual mani-
lestation of mind: [rom out of its very purest state of the
essential nature of mind, through light and energy (the radi
ance of the nature of mind), and into increasing crystallization
mto a mental form. What unravels with such clarity in the
bardo of dying, the bardo of dharmata, and the bardo of
becoming, the teachings show us, is a threetold process: frst,
enfoldment leading to laving bare; second, spontaneois radi-
ance; and third, crystallization and manilestation.

The reachings draw us 1o go [urther, What they in [act
show us—and I rhink this is a rruly revelutionary insight, one
that, when it is understood, changes our view of everything
is that this threefold pattern does not only unfold in the pro-
cess of dying and death: It is unfolding now, ar s moment, at
every moment, within our mind, in our thoughts and emotions,
and at every single level ol our conscious experience.

Anorher way the reachings offer us of undersranding rhis
process 1s by locking at wihat is revealed at each phase of dying
and death. The teachings speak of three levels of being, to
which the Sanskrit name kaya is given. This word kaya liter-
ally means “body,” but signilies here dimension, lield, or basis.

So let us look now at the threefold process from this per-
spective:
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1. The absolute nature, uncovered at the moment of death
in the Ground Luminosity, is called the Dharmakaya, the
dimension ol “empty,” unconditoned truth, into which illusion
and ignorance, and any kind of concepr, have never enterecl.

2. The intrinsic radiance of energy and light that is sponta-
neously displayed i the bardo of dharmata 1s called Sam
bhogakaya, the dimension of complete enjoyment, the feld of
total plenitude, of [ull richness, beyond all dualistic limitations,
beyond space or time.

3. The sphere ol crystallization into [orm revealed in the
bardo of becaming is called Nirmanakaya, the dimension of
ceaseless manifestation.

Remember now that when we looked at the nature of
mind, we saw that it had these three same aspects: its emply,
skylike essesce, its radiant luminous nawre, and its unob
structed, all-pervasive, compassionate exergy, which are all
simultaneously present and interpenefrating as one within the
Rigpa. Padmasambhava describes this in the following way:

Within this Rigpa, the three kavas are inseparable and fully pres-
EHL ds owe:

Strce it is empty and wot creaied anywhere whaisoever, it is the
Dlarmakaya,

Stuce its uminous clarity represents the inherent ransparent radi-
ance of empitness, it is the Sambhogakaya.

Stuce it arising is nowhere obstructed or internpted, it is the Nir-
wasnakaya,

These ihree being complete and fully present as owe, are iis very
essence.!

The three kayas, then, refer ro these three intrinsic aspects
of our enlightened mind; they also, of course, refer to different
capacities of our perception. The vast majority of us are lim-
ited in our vision, and only perceive the Nirmanakaya dimen-
sion ol form and manilestation. This is the reason that lor
mosr of us the momenr of dearh 1s a blank and a srare of
oblivion, for we have neither encountered nor evolved any
way of recognizing the Dharmakaya reality when it arises as
the Ground Luminosity. Nor do we have any hope of recog-
nizing the Sambhogakaya lields as they appear in the bardo of
dharmata. Because our entire life has been lived out within the
realm of the impure perceptions of the Nirmanakaya manifes-
ration, so at the moment of death we are transported directly
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back into that dimension; we awaken, frantic and distracred,
in the bardo of becoming in the mental body, taking illusory
experiences [or solid and real just as we have in lives belore,
aned srumbling helplessly, propelled by past karma, roward
rebirth.

Highly realized beings, however, have awakened in them
selves a perception completely different from our own, one
that is purilied, evolved, and relined to such an extent that,
while they stll dwell in a human body, they actually perceive
reality in a wotally purilied [orm, transparent to them in all its
limitless dimension. And for them, as we have seen, the expe
dence of death holds no fear or surprses; it is embraced, in
fact, as an opportunity for final liberation.

THE PROCESS IN SLEEP

The three phases of the process we see unfolding in the
bardo stares in death can be perceived in other levels of con
sciousness in life also. Consider them in the light of what
occurs in sleep and dream:

1. When we [all asleep, the senses and grosser layers of
consciousness dissolve, and gradually the absolute nature of
mind, we could say the Ground Luminasity, is briefly laid
bare.

2. Next there is a dimension of consciousness, comparable
to the bardo of dharmata, that is so subtle that we are nor-
mally completely unaware of irs very existence. How many of
us, alter all, are aware of the moment of sleep before dreams
begin?

3. For most of us, all that we are aware ol is the nex
stage, when rhe mind becomes yet again acrive, and we find
ourselves in a dream-world similar to the bardo of becoming.
Here we take on a dream-body and go through ditferent
dream-experiences to a great extent influenced and shaped by
the habits and activities ol our waking state, all of which we
believe ro be solid and real, wirhour ever realizing rthar we are
dreaming.

THE PROCESS IN THOUGHTS AND EMOTIONS

Exactly the same process can be recognized in the workings
ol thoughts and emotions, and the manner in which they
arise:
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1. The Ground Luminosity, the absolute nature of mind, is
the primordial state of Rigpa that exists belore any thought or
£motion.

2. Within irs unconditioned space, a fundamenral energy
stirs, the spontaneous radiance of Rigpa, which begins to arise
as the basis, the potential, and the fuel for raw emotion.

3. This energy can then take on the forms of emotions and
thoughts, which eventually propel us into action and cause us
to accumulate karma.

Ir is when we become mmtimately familiar with mediration
practice thar we can see this process with unmistakable clarivy:

1. As thoughts and emotions gracually fall silent, and die
away and dissolve into the nature of mind, we may momen-
tarily glimpse the nature ol mind, the Rigpa isell: the primor-
dial state.

2. Then we become aware that out of the stillness and
calm of rhe nature of mind unfolds a movement and raw
energy, its very self-radiance.

3. If any grasping enters into the rising of that energy, the
energy inevitably crystallizes into thought forms, which in
turn will carry us back into conceptual and mental activity.

THE PROCESS IN EVERYDAY LIFE

Now that we have looked at the way this process repro-
duces itself in sleep and dream, and the very formation of
thought and emotion, let us see it at work in our day-ro-day
expetience of our everyday lile.

This is best done by lnoking closely at one movement of
joy or anger. Examine that movement and you will see thar
there exists always a space or gap before any emotion begins
to arse. That pregnant moment before the energy of emotion
has a chance to arise is a moment of pure, pristine awareness,
in which we could, if we let ourselves, have a glimpse of the
true nature of mind. For an instant the spell of ignorance is
broken; we are rorally freed from any need or possibiliry of
grasping, and even the notion of “clinging” is made ndiculous
and redundant. However, instead of embracing the “empti
ness” of that gap, in which we cauld find the bliss of being
[ree [rom and unburdened by any idea, relerence, or concept,
we grasp at the dubious security of the familiar, comforting
drama ol our emotions, driven by our deep habitual tenden-
cies. Aned rhis is how an inherently uncondirioned energy
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Recognize this infinite variety of appearances as a dreain,

As wothing bt the projections of your wind, illusory and unreal.

Without graspimg ar anvihing, vest i the wisdom of vour Rigpa,
thar ranscends all conceprs:

This is the heart of the praciice for the bardo of this Iife.

You are bound to die soon, and nothing then will be of any real
lelp.

Wit you experience i death is only your own concepmal
ihintking,

Without fabricating any thoughts, let them all die into the vast
expanse of your Rigpa'’s self-awareness:

This 15 the heart of the practice for the bardo of dymng,

Whaiever grasps at appearance or disappearance, as being good
or bad, is vour wind.

And this mind ftself is the self-radiance of the Dharmakaya, just
whaiever arises,

Net o cling to the risings, wmake concepis out of them, accept or
reject them:

This is the heart of the praciice for the bardo of dharmaia.

Sarmsara is your mind, and wirvana is also your mind,

All pleasure and pain, and all delusions exist nowhere apart from
Vour #tid.,

1o attain control over vour oiwn inind:

This is the heart of the praciice for the bardo of becoming,

We are now ready 1o look at one particular bardo, 1o see
how our mecditation practice, our understanding of emotons
and thoughts, and our experiences in that bardo are all inextri-
cably interlinked, and how our experiences in that bardo
reflect back into our ordinary life. Perhaps the most helphul
bardo to study is the bardo of dharmata, which is where the
pure energy rhar will become emorion begins ro emerge spon
taneously as the intrinsic radiance of the nature of mind; and
emotions, | know, are a main, almost absessive preoccupation
of people in the modem world. Truly to understand the nature
of emotion is to advance very lar on the path to liberation.

The deepest aim of meditadon is to be able to rest, undis-
tracted, in the state of Rigpa, and with that View 1o realize
rthar whatever arises in the mind is never anything bur the
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display of your own Rigpa, just as the sun and its million rays
are one and indivisible. As Tsele Narsok Rangdrol says in his
verse [or the bardo of dharmata: “Whatever grasps at appear-
ance or disappearance, as being good or bad, 1s your mind. And
this mind itself is the self-racdiance of the Dharmakaya . . ."

So when you are in the state of Rigpa, and when thoughts
and emotions arise, you recognize exactly what they are and
where they are springing [rom: then whatever arises becomes
the sell-radiance ol that wisdom. If you lose the presence of
that pristine, pure awareness ol Rigpa, however, and you lail
to recognize whatever anses, then it will become separare
from you. It goes on to form what we call “thought,” or an
emoton, and this is the creation of duality. To avoid this and
its consequences is why Tsele Narsok Rangdrol says: “Not to
cling 1o the risings, make concepts out ol them, accept or
reject thems: this is the heart of the practice [or the bardo of
dharmata.”

That separateness, between you and the nisings in your
mind, and the duality it engenders, become spectaculatly mag-
nified after deach. This explains how, withour thar essence of
recognition of the true nature of the arsings within the mind,
in the bardo of dharmata the sounds, lights, and rays that
manilest can take on the objective reality of shocking, external
phenomena that are happening to yoie. So what could you
possibly do in such a situation but flee from the brlliant radi
ance of the peaceful and wrathful deities, and run to the dim,
seductive, habitual lights of the six realms? The crucial recog-
nidon, then, in the bardo of dharmata is that it is the wisdom
energy ol your mind that is dawning: The buddhas and the
lights of wisdom are in no sense separate [rom you, but your
own wisdom energy. To realize that is an experience ol non-
duality, and ro enter into it 1s liberation.

What is occurring in the bardo of dharmata ar death, and
whenever an emotion begins to arise in our minds in life, is
the same natural process. What is at question is whether or
not we recognize the wue nature ol the arsing. Il we can rec-
ognize the arising of an emorion for whar it really is, the
spontaneocus energy of the nature of cur own mind, then we
are empowered to free ourselves from the negative effects or
possible dangers of that emotion, and let it dissolve back into
the primordial purity of the vast expanse ol Rigpa.

This recognition, and the freedom it brings, can only be the
fruit of many, many years of the most disciplined practice of
meditarion, for ir reqquires a long familianty with aned stabiliza
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roughly translated means “manifestation, consciousness, and
bliss.” For Hindus God is the simultaneous, ecstatic explosion
of all these [orces and powers at once. Again, [ascinating paral-
lels wirh the vision of the three kayas could be made: the
Sambhogakaya could perhaps be compared to amanda—the
bliss energy of the nature of God— Nirmanakaya to sar, and
Dharmakaya to ai. Anyone who has seen the great sculpture
ol Shiva in the caves ol Elephanta in India, with its three [aces
representing the three [aces of the absolute, will have some
idea of the grandeur and majesty ol this vision ol the divine.

Borth of rhese mysncal visions of the essence, nature, and
action of the divine dimension show a distinct yet sugges-
tvely similar understanding to the Buddhist one of the differ
ent and interpenerrating levels of being. Isn't it at least
thought-provoking that a threelold process is seen at the hean
ol each of these different mystical traditions, even though
they do view reality from their own unique standpoint?y

Thinking abour what the narure of manifestation might be,
and the different but linked approaches to understanding it
leads me naturally to think about the nature of human creativ-
ity, the manifestation in form of the inner world of humanity.
I have olten wondered over the vears how the unlolding of
the three kayas and bardos could throw light on the whole
process of artistic expression, and hint at its true nature and
hidden goal. Fach individual act and mamifestation of creativ
ity, whether it is in music, art, or poetry, or indeed in the
moments and unfoldings of scientific discovery, as many scien-
tHsts have described, arises from a mysterious ground of inspi-
raton and is mediated into [orm by a translating and
communicating energy. Are we looking here at yet another
enactment of the interrelated threelold process we have seen
at work in the bardos? Is this why certain works of music and
poetry, and certain discoveries in science, seem to have an
almost infinite meaning and significance? And would this
explain their power to guide us into a state of contemplation
and joy, where some essential secret of our nature and the
narure of reality is revealed? From where did Blake’s lines
comey

To see @ World in a Grainr of Sawnd
And a Heaven inn a Wild Flower
Hold Iufinity in the palsr of vour hand
And Fitermivy fn an hour?
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[n Tibetan Buddhism the Nirmanakaya is envisioned as the
manilestation of enlightenment, in an infinite variety of [orms
and ways, in the physical world. It is waditionally defined in
rhree ways. One is the manifesrarion of a completely realized
Buddha, such as Gautama Siddhartha, who is bom into the
world and teaches in it; another is a seemingly ordinary being
who is blessed with a special capacity to benefir others: a
tulku; and the third is actually a being through whom some
degree ol enlightenment works to benelit and inspire others
through various arts, cralts, and sciences. In their case this
enlightened impulse is, as Kalu Rinpoche says, “a spontaneous
expression, just as light radiates spontaneously from the sun
without the sun issuing directives or giving any conscious
thought to the matter. The sun is, and it radiates.”™ So couldn't
one explanaton of the power and nature ol artistic genius be
that it derives its ultimate inspiration [rom the dimension of
Truth?

This does not mean that great artists can in any way be
said to be enlightened; it is clear from their lives that they are
not, Nevertheless it’s also clear thar they can be, in certain cru-
cial perinds and in certain exceptional conditions, instruments
and channels ol enlightened energy. Who, really listening Lo
the greatest masterpieces of Beethoven or Mozan, could deny
that ancother dimension at times seems to be manilesting
through their work? And who, looking at the grear cathedrals
of medieval Europe like Chartres, or the mosques of Isfahan,
or the sculptures of Angkor, or the beauty and richness of the
Hindu temples of Ellora, could fail ta see that the artists who
created them were directly inspired by an energy that springs
from the ground and source of all things?

[ think of a grear work of an: as like a moon shining in the
night sky; it illuminates the world, yer its light is not its own
but borrowed from the hidden sun of the absolute. Art has
helped many toward glimpsing the nature of spirituality. Is
one of the reasons for the limitations of much of modem art,
however, the loss of this knowledge of art’s unseen sacred ori-
gin and irs sacred purpose: ro give people a vision of rheir rrue
nature and their place in the universe, and to restore to them,
endlessly afresh, the value and meaning of life and its infinite
possibilities¥ Is the real meaning of inspired artistic expression,
then, that it is akin to the [ield of the Sambhogakaya, that
dimension of ceaseless, luminous, blisstul energy, which Rilke
calls “the wingéd energy ol delight,” that radiance which trans-
mirs, rranslates, and communicates the purty and infinire
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meaning of the absolute to the fnite and the relatve, from the
Dharmakaya, in other words, to the Nirmanakaya?

AN UNFOLDING VISION OF WHOLENESS

One of the many ways in which the example of His Holi
ness the Dalai Lama has inspired me has been in his unfailing
curiosity about, and openness to, all the various lacets and dis-
coveries ol modern science.! Buddhism, alter all, is often called
“a science of the mind,” and as | contemplate the bardo teach-
ings, it is their precision and vast, sober clarty thar move me
again and again to awe and gratitude. If Buddhism is a science
of the mind, then for me Dzogchen and the bardo reachings
represent the heart essence of that science, the innermost
visionary and practical seed, out of which a vast wee ol inter-
connected realizations has flowered and will go on to lower
in ways that cannot now be imagined, as humanity continues
to evolve.

Over the years and over many meetings with sclentists of
all kinds, I have become increasingly storuck by the richness of
the parallels between the teachings of Buddha and the discov-
eries ol modem physics. Fortunately many ol the major philo-
sophical and scientilic pioneers of the West have also become
aware ol these parallels and are exploring them with tact and
verve and a sense that from the dialogue between mysticism,
the science of mind and consciousness, and the various sci-
ences of matter, a new vision of the universe and our respon-
sibility to it could very well emerge. I have been more and
more convinced that the bardo teachings themselves, with
their threelold process of unfoldment, have a unique contribu
tion to make o this dialogue.

From all the possible alternatives, I would like to focus here
on one particular scientific vision, one that has especially
absorbed me—that of the physicist David Bohm. Bohm has
imagined a new approach to reality that, while being contro-
versial, has inspired a great sympathetic response [rom
researchers in all soms of different disciplines: physics irself,
medicine, biology, mathematics, neuroscience, psychiatry, and
among artists and philosophers. David Bohm has conceived a
new scientific approach to reality based, as the bardo reach-
ings are, on an understanding of the totality and oneness of
existence as an unbroken and seamless whole.

The multidimensional, dynamic order he sees at work in
the universe has essenially three aspecrs. The maost cbvious



THE UNIVERSAL PROCESS 357

one is our three-dimensional world of objects, space, and time,
which he calls the explicate or unfolded order. What does he
believe this order 18 unfolded [romy A universal, unbroken
field, “a ground beyond time,” the fmplicare or enfolded order, as
he terms it, which is the all-encompassing background o our
entire experience. He sees the relationship between these two
orders as a cantinuous process where what is unfolded in the
explicate order is then re-enlolded into the implicate order. As
the source that organizes this process into various structures,
he “proposes” (a word he likes Lo use since his whole philoso-
phy is rhat ideas should be creared our of the free flow of dia
logue, and be always vulnerable) the super-implicaie order, a yet
subtler and potentially infinite dimension.

Could not a vivid parallel be drawn berween these three
orders and the three kayas and the process ol the bardos?y As
David Bohm says: “The whole notion of the implicate order is,
to begin with, a way of discussing the origin of form from ouw
of the formless, via the process of explication or unfolkding.”

[ am also inspired by David Bohm's imaginative extension
of this way of understanding matter that arose out of quan-
tum physics to consciousness itself, a leap that [ think will
come o be seen as more and more necessary as science opens
and evolves. “The mind,” he says, “may have a structure simi
lar to the universe and in the underlying movement we call
empty space there is actually a tremendous energy, a move
ment. The particular forms which appear in the mind may be
analogous to the particles, and getting to the ground of the
mind might be felt as light.™

Hand in hand with his notion of implicate and explicate
order, David Bohm has imagined a way ol looking at the rela
tionship between the mental and the physical, berween mind
and matrer, called soma-sigrificance. As he wntes: “The notion
of soma-significance implies thar soma (or the physical) and its
significance (which is mental) are not in any sense separately
existent, but rather that they are two aspects of one overall
reality,™

For David Bohm, rhe universe manifesrs three murually
enfolding aspects: matter, energy, and meaning.

Front the point of view of the implicate order, energy and maner
are tmbued with a certain kind of significance which gives form w0
their overall acivity and o the wmatter which arises in thar acivizy,
The energy of wmind and of the saterial substance of the bratn are
also imbued with a kind of significance which gives form w their



358 THE TIRETAN ROOK OF LIVING AND DYING

overall activity, So gquite generally, energy enfolds wmaner and
treanivg, while smater enfolds energy and meaning . . . But also
rneaning enfolds bodr matier and energy . .. So each of these basi
Hotions enfolds the other wwo.®

Simplifying an exceptionally subtle and refined vision, you
could say that for David Bohm meaning has a special and
wide-ranging importance. He says: “lhis implies, in contrast 1o
the usual view, that meaning is an inherent and essential pan
ol our overall reality, and is not merely a purely abstract and
ethereal qualiry having irs existence only in the mind. Or to
put it differently, in human life, quite generally, meaning s
being . . ." In the very act of mterpreting the universe, we are
creating the universe: “In a way, we could say that we are the
totality ol our meanings.™

Could 1t not be helpful 1o begin 1o imagine parallels
berween these three aspects of David Bohm'’s notion of the
universe and the three kayas? A deeper exploration of David
Bohm's ideas might perhaps show that meaning, energy, and
matter stand in a similar relationship to each other as do the
three kayas. Could this possibly suggest that the role of
meaning, as he explains it, is somehow analogous to the
Dharmakaya, that endlessly fenile, unconditioned rotalivy from
which all things risee The work ol energy, through which
meaning and matter act upon one another, has a certain affin
ity to the Sambhogakaya, the spontaneous, constant springing
torth of energy out of the ground of emptiness; and the cre-
ation of marter, in David Bohm's vision, has resemblances ro
the Nirmanakava, the continuous crystallization of that energy
into [orm and manifestation.

Thinking abour David Bohm and his remarkable explana-
fion of reality, I am tempred to wonder whar a great scientise
who was also a really accomplished spiritual practitioner
trained by a great master could discover. What would a scien-
tst and sage, a Longchenpa and an Einstein in one, have to
tell us about the nature of reality? Will one ol the [uture [low-
erings of the grear rree of the bardo reachings be a scienrific
mystical dialogue, one that we can still only barely imagine,
but thar we seem to be on the threshold of? And what would
that mean for humanitye

The deepest parallel of all between David Bohm's ideas and
the bardo reachings is that they both spring from a vision of
wholeness. This vision, if it was able to invigorate individuals
tor transform their consciousness and so mfluence sociery,
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would restore to our world a desperately needed sense of liv-
ing interconnection and meaning,

What [ am proposing here 1s that man’s general way of thinking
of the totality, i.e., his general world view, is crucial for overall
order of the human mind itself. If he thinks of the totality as consti-
tited of ndependent fragments, then that is how his mind will
tevd {0 operate, but if he can include everyihing colerently and
harmosiously i an overall whole that is undivided, unbroken, and
without a border (for every border is a division or break), then his
wmind will send to move in a similar way, and from this will flow
att orderly action within the whole.\"

All the great masters would be in perfect agreement wirh
David Bohm when he writes:

A change of meaning is wecessary 1o change s world politically,
economically and socally. But that change must begm with the
individual; it must change for him .. . If meaning is a key part of
reality, then, ence society, the individual and relationships are seen
to wmean something different a fundamenial change has taken
place. !

Ulimately the vision of the barde teachings and the deep-
est understanding of both art and science all converge on one
fact, our responsibility to and for ourselves; and the necessity
of using that responsibility in the most urgent and far-reaching
way: to transform ourselves, the meaning of our lives, and so
the world around us.

As the Buddha said: “I have shown you the way 1o libera
tion, now you must take it for yoursell.”



TWENTY-TWO

Servants of Peace

ONE OF MY OLDEST STUDENTS, who has warched
this book develop over the years, asked me nor so long ago:
“What in your heart ol heans do you really want to happen
through this book when it is published?” The image immedi
ately came into my mind of Lama Tseten, whom as a boy |
had seen dying, and of his calm and gentle dignity in death.

[ found myself saying: “I want every human being not to be
afraid of death, or of life; [ want every human being o die
at peace, and surrounded by the wisest, clearest, and most
tender care, and 1o [ind the ultimate happiness that can only
come [rom an understanding ol the nature of mind and

of reality.”

Thomas Merton wrote: “What can we gain by sailing to
the moon if we are not able to cross the abyss that separates
us from ourselves? This is the most important of all voyages
of discovery, and without it, all the rest are not only useless,
but disastrous.” We spend millions of dollars every minute on
training people to kill and destroy, and on bombs and planes
and missiles. Bur we spend hardly anyrhing, in comparison, on
teaching human beings the nature of life and death, and help
ing them, when they come to die, ro face and understand
what is happening to them. What a terrifying, sad situation
this is, and how revealing it is of our ignorance and our lack
of true love lor ourselves and [or each other! More than any-
thing, I pray thar rhe book [ have wrirten could conrribure in
some small way to changing this situation in the world, could
help awaken as many people as possible to the urgency of the
need for spiritual mansformation, and the urgency of the need
to be responsible [or ourselves and others. We are all potential
buddhas, and we all desire to live in peace and die in peace.
When will humanity really understand that, and truly create a
sociery that reflects in all of its areas and activities thar simple,
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specifically for all those implicated in the care of the dying:
families, docrors, nurses, clergy of all denominations, coun-
selors, psychiatrists, and psychologists.

There is a whole, rich, as yer far oo lirde known body of
medical revelations m Tibetan Buddhism, as well as prophecies
by Padmasambhava, conceming in detail the diseases of this
age. [ would like to make a strong plea here for funding to be
poured into serious research ol these astonishing teachings.
Who can say what healing discoveries might not be made,
and how the anguish of diseases such as cancer and AIDS,
and even those thar have not yer manifested, might not be
alleviated?

So whar 18 1t [ hope for from this booky To inspire a quiet
revolution in the whaole way we look at death and care for
the dying, and so the whole way we look at lile and care [or
the living.

While this book was being written, my great master Dilgo
Khyentse Rinpoche left his body on Friday, September 27,
1991, in Thimphu, Bhutan. He was eighty-two years old and
had spent his entire lile in the service of all beings. Who ol
any of those who saw him will ever [orget him? He was a
huge, glowing mountain of a man, and his majesty would
have been overwhelming had there not always emanated from
him the most profound calm and gentleness and rich, natural
humor, and that peace and bliss that are the signs of ultimate
realization. For me and for many others he was a master of
the accomplishment and importance and grandeur of Milarepa,
ol Longchenpa, of Padmasambhava, even of the Buddha him
sell. When he died, it was as il the sun had gone out of the
sky, leaving the world dark, and a whole glorious age of
Tibetan spirituality had come to its close. Whatever the furure
holds for us, | am certain none of us will ever see anyone like
him again. Just to have seen him once, even for a moment, |
believe, is o have had sown in vou a seed ol liberation that
nothing will ever destroy, and rthar will one day flower com
pletely.

There were many astonishing signs before and after Dilgo
IKhyentse Rinpoche’s dearh that wimessed his greatness, but
the one that shook and moved me most happened more than
four thousand miles away, in southern France, in a place called
Lerab Ling, near Montpellier, which is going to be dedicated o
the crearion of a retrear center under his blessing. Ler one of
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my students who lives and works at the center tell you what
happened:

That morning the sky swiyed dark longer than usual, and the first
sigrt of davert was a deep red line on the disant horizon. We were
going o town; and as we approached the top of our road, the tent
that houses the shrine, piiched on the site of our funire temple,
came into view on ihe arest of the hill on our right. Suddenly a
beawn of sharp sunlight pierced the half-light and fell direcily onio
the wiite shrine tent, making it glow mensely i the early morn-
ing. We carnied on, and as we came w0 the turming i the read w
take us into tows, some sudden impulse made us glance back
toweard the tenr. By now the sky was light We were astounded, A
Erilliant rainbow sirerched acress the entire valley, s colors so
Lright and alive, it feli as though we conld reach out and wouch i
Resiitg wp from the horizon ont our left, it arched across the sky.
What was mysterious was that there was wot a hint of rain—just
the rambow twself, vivid and radiant against the vast, empty sky. It
was not usil the followmg evening thar we heard that this was the
very day thar Dilgo Klyentse Rinpoche had passed away in
Bhuias. We all felt certain ihat the rainbow was a sign of his
Blessing, descending on us all, and on Lerab Ling,

When Buddha lay dying in a forest grove in Kushinagara,
surrounded by fve hundred of his disciples, he said to them,
with his last breath: “It is in the nature of all things that take
form to dissolve again. Strive with your whole being to attain
perfection.” Those words have come ro me often since the
passing ol Dilgo Khyentse Rinpoche. Is there any more
poignant teaching on impermanence than the passing of a
supreme master, one who had seemed the very axis of the
worldy It made all of us who knew him and were his disci
ples feel alone, thrown back upon ourselves. Now it is up to
all of us to carry forward and try to embody as far as we can
that tradition he so nobly represented. It is up to us to do
what the Buddha's disciples did, when lelt alone in the world
wirthour his radiance: ro “strive wirth our whole being o arrain
petfection.”

That rainbow that arched over the moming sky of Irance
and over the valley by Lerab Ling is a sign, [ feel, thar Dilgo
Khyentse Rinpoche is blessing, and will continue to bless, the
whole world. Freed of his body, he lives now in the uncondi-
tioned, timeless splendor of the Dharmakaya, with the power
all those who attain enlightenment have of being able ro help
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guarded them so long. May the day come soon when the
monasteries and nunneries of Tibet rise again [rom their
rubble, and the vast spaces ol Tibet again are dedicaved o
peace and the pursuir of enlightenment.

A large part of the future of humanity may depend on the
reestablishment of a free Tibet, a Tiber that would act as a
sanctuary for seekers of all kinds and of all faiths, and as the
wisdom heart ol an evolving world, the laboratory in which
highest insights and sacred 1echnologies could be tested,
relined, and enacted again, as they were [or so many cen-
ruries, fo serve now as an inspiration and help to the whole
human race in its hour of danger. It is hard to find the perfect
environment to practice this wisdom in a world like ours; a
Tiber restored, purified by tragedy and with a derermination
renevved by all that it has sullered, would be that environ-
ment, and so of crucial imporance for the evolution of
humanity.

[ would like to dedicate rthis book to the hundreds of thou
sancs who died in the terror in Tibet, witnessing at the end
their faith and the wonderful vision of the Buddha's teachings,
and to those who have died this past century in similarly
appalling conditions: to the Jews, to the Cambodians, to the
Russians, to the victims of two world wars, 10 all those who
died abandoned and unremembered, and to all those who go
on and on being deprived of the opportunity to practice their
spiritual path.

Many masters believe that the Tibetan teachings are now
entering into a new age; there are a number of prophecies by
Padmasambhava and other visionary masters that [oretell of
their coming to the West, Now that this time has come, |
know that the teachings will take on a new life. This new life
will necessitate changes, bur | believe rhat any adaprations
must spring from a very deep understanding, in order to aveoid
betraying the purity of the tradition or its power, or the time-
lessness of its truth. If a depth of understanding of the tradi-
tion is [used with a real awareness of the problems and
challenges of modem life, adapratons will anse thar will only
strengthen, enlarge, and enrich the tradition, revealing ever
deeper layers of the teachings themselves, and making them
even maore effective in dealing with the difficulties of our dme.

Many ol the great Tibetan masters who have visited the
West in the last thirty years have now passed away, and | am
certain that they died praying that the teachings would benefi
not anly Tiberans, not only Budedhists, bur the whole world.
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may come to know and believe in the power of enlighten-
ment, and come to recognize the nature of your mind, for o
recognize the nature of your mind is to engender in the
ground of your being an undersranding thar will change your
entire world view, and help you discover and develop, natu-
rally and spontaneously, a compassionate desire to serve all
beings, as well as a direct knowledge of how best you can do
so, with whatever skill or ability you have, in whatever cir-
cumstances you find yoursell. T pray then that you will come
to know in the very core ol your being the living truth of
these words by Nyoshul Khenpo:

Aw effortless compassion can arise for all bewmas who have not
realized their wue nawre, So limitless is it thar if wars could
express i, you wonld crv without end. Not only compassion, bui
trermendous skillful means can be borw when you realize the nawre
of mind. Also you are watrally liberated from all suffering and
fear, such as the fear of birth, death, and the mtermediate state.
Then if you were w speak of the joy and bliss that anse from s
realization, it is said by the buddhas that if ven were 1o gather all
the glory, enjovinent, pleasure, and happiness of the world and put
it alf wgether, it would not approach one tiny fraction of the bliss
that you experience upon realizing ihe natire of mind.

To serve the world out of this dynamic union of wisdom
and compassion would be to participate most effectively in
the preservation of the planet. Masters of all the religious tra-
dirions on earth now understand that spiritual rraining is esses-
tial not solely lor monks and nuns, but for all people,
whatever their [aith or way of life. What I have tried to show
in this book is the intensely practical, active, and effective
nature of spiritual development. As a famous Tiberan teaching
says: “When the world is filled with evil, all mishaps should
be transformed into the path of enlightenment.” The danger
we are all in together makes it essential now that we no
longer think of spiritual development as a luxury, but as a
necessiry for survival.

Let us dare to imagine now what it would be like to live in
a world where a significant number of people took the oppor
runity offered by the reachings, to devote part of their lives to
serious spiritual practice, to recognize the nature of their mind,
and so to use the opportunity of their deaths to move closer
to buddhahood, and o be reborn with one aim, that of serv-
ing and benefiting others.
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Cne of my deecpest hopes for this book is that it could be an
unlailing, loval companion to anyone who makes the choice to
become a bodhisauva, a source of guidance and inspiration 1o
rhose who really face the challenge of this nme, and underrake
the journey to enlightenment out of compassion for all other
beings. May they never grow weary or disappointed or disillu
sioned; may they never give up hope whatever the terrors and
dilliculties and obstacles that rise up against them. May those
obstacles only inspire them 1o even deeper determination. May
they have [aith in the undying love and power of all those
enlightened bemgs rhat have blessed and sull bless the earth
with their presence; may they take heart, as I have constantly
taken heart, from the living examples of the great masters, men
and women like us, who have with infinite courage heeded the
Buddha’s deathbed words 1o suive with their whole being 1o
attain perfection. May the vision that so many mystic masters
of all traditions have had, of a future world free of cruelty
and horror, where humanity can live in the ulimate happiness
of the nature of mind, come, through all our efforts, o be real-
ized. Let us all pray rogether for that better world, first with
Shantideva and then with &t. Francis:

For as long as space exiss
And seniient beings endure,
May T too remain,

To dispel the misery of the world.

Lotd suake e an insituresi

Of thy peace, where there is hawed,
Let tae sow Jove;

Where there is inpury, pardon;
Where there 1s douby, faith;

Where there is despair, hope;
Wihere there is darkuess, light;
And where there is sadwess, joy.
O Diviree Masier, grant that

I may not so much seek

To be consoled as to console;

To be understood as to understand.:
To be loved as io love;

For it is in giving that we receive,
It is in pardoning thas we

Are pardoned, and it is in dying
That we are borm 10 eternal [ife.
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Let this book be dedicared o all my masters: tor those who
have passed away, may their aspirations be [ullilled, and for
those who are living, may their lives be long, may their great
and sacred work meer with ever more shining success, and
may their teachings inspire, encourage, and hearten all beings.
[ pray with all my heart that the reincamations of Dudjom
Rinpache and Dilgo Khyentse Rinpoche grow to be as power-
lul and [ully enlightened as possible, to help us through the
dangers ol this age.

Let this book be dedicated also to all those whom you
have read abour in ir who have died: Lama Tseren, Lama
Chokden, Samten, Ani Pelu, Ani Rilu, and A-pé Dorje.
Remember them in your prayers, and remember too those of
my students who have died, and those who are dying now,
whose devotion and courage have so inspired me.

Let this book be dedicated to all beings, living, dying, or
dead. For all those who are at this moment going through the
process of dying, may their deaths be peacehil and free of
pain or fear. May all those who at this moment are being
born, and those who are struggling in this life, be nourished
by the blessings of the buddhas, and may they meet the
teachings, and [ollow the path of wisdom. May their lives be
happy and [ruitful, and [ree from all sorow. May whoever
reads this book derive rich and unending benelit from ir, and
may these teachings transtorm their hearts and minds. This 1s
my prayer.

May every single being, of all the six realms, attain, all
together, the ground of primordial perfection!
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My Teachers






Jarmyang Khyentse Chdkyl Lodee (1896-1959) was the most
outstanding Tibetan master of the last century. Authority on all
tradidons and holder of all lineages, he was the heart of the
‘non-partisan’ movernent in Tibet.
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Jarmyang Khyentse Chékyi Lodrd and Sogyal Rinpoche,



-
Dudjorn Rinpoche (1904-1987); one of Tibet’s foremost yogins,
scholars, and meditadon masters. Considered w be the living
tepresentative of Padmasambhava, he was a prolific author and
revealer of the ‘treasures” concealed by Padmasambhava,
Fhoto: Feri Eagleton,

Dudjorn Rinpoche teaching and Sogyal Rinpoche translating.
London, 1979. Photo: Giles Oliver.



Dilgo Khyentse Rinpoche (1910-1991) was acknowledged as a
peetless master of the Dzogchen weachings and discoverer of
the spititual treasures of Padmasambhava. He was the greatest
disciple of Jamyang Khyentse Chokyl Lodrd and master of many
important lamas, including His Holiness the Dalai Lama,

FPhoto: Werner MNowotry,

Dilgo Khyentse Rinpoche and Sogyal Rinpoche.

Fhoto: Haeko Rak.



Nyoshul Khen Rinpoche (1932-1999) was such a consurnmate
master of Dzogchen that his disciples regarded him as the great
master Longchenpa in the flesh, He was the wacher of many of
the younger generation of lamas as well as a number of Western
Buddhist teachers. Fhoto: Peter Fry.,

Myoshul Khenpo and Sogyal Rinpoche at the Rigpa retreat in
Wales in 1986, FPhoto: Ruth Seehausen.



Khandro Tsering Chadrdn was the spititual wife of Jamyang
Khyentse Chokyl Lodrt and is regarded as the foremost woman
master in Tibetan Buddhism, Fhoto: Graham FPrice.

Khandro Tsering Chodrdn and Sogyal Rinpoche at the Rigpa center in
London, 1996, FPhaoto: Graham Price.
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Questions About Death

TIHE SKILL OF MEDICAL SCIENCE and advances in medi-
cal technology have been responsible for saving countless lives and
alleviating untold suffering. Yet at the same time they pose many eth
ical and moral dilemnmas for the dying, their families, and their doc-
tors, which are complex and sometimes anguishingly difficult to
resolve. Should we, for example, allow our dying relative or fiend to
be connected to a life-suppont system, or removed [rom one¥ To
avoid prolonging the agony of a dying person, should doctors have
the power to terrninate a life? And should those wheo feel they are
condemned to a long and painful death be encouraged, or even
assisted, in killing themselves? People often ask me questions such as
these about death and dying, and I would like 1o review some of
them here.

STAYING ALIVE

Even forty years ago most people died at home, but now the
majonity of us die in haspitals and nursing, homes. The prospect of
being kept alive by a machine is a real and fightening one. People
are asking themselves more ardd more what they can do to ensure a
humane and dignified death, without their lives being unnecessarily
prolonged. This has become a very complicated issue. How do we
decide whether to begin life-support for a person, tor instance, after a
serious accident? And what il the person is comatose, cannot speak,
of has been rendered mentally incapable because of a degeneraive ill-
nessy What if it is an infant who is severely deformed and brain
damaged?

There are no easy answers to questions such as these, bur there
are some basic principles that might guide us. According to the each-
ing of Buddha, all life is sacred; all beings have buddha nature, and
life offers thern, as we have seen, the possibility of enlightenment. To
avaid destroying life is taken as one of the first principles of human
conduct. Yet Buddha also advised very strongly against dogmatism,
and I believe we cannot take a lixed view, or an “official” position, or

378
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make rules about issues such as these. We can only act with whatever
wisdom we have, according to each situation. And, as always, every
thing depends on our motivation and on the campassion behind it.

Is there any point in keeping people alive artificially when they
otherwise would die? The Dalai Lama has indicated one essential fac-
tor—the state of mind of the dying person: “From the Buddhist point
of view il a dying person has any chance of having positive, vintuous
thoughts, it is important—and there is a purpose —for themn o live
for even just a few minutes longer” He highliphts the stress on the
family in such a situation: “If there is no such chance for positive
thoughts, and in addition a lot of money is being spent by relatives
simply in order o keep someone alive, then there seems o be no
point. But each case must be dealt with individually; it is very diffi
cult to generalize.”!

Life-support measures or resuscitation can be a cause of distur-
bance, annoyance, and distraction at the critical moment of death.
We have seen [rom both the Buddhist weachings and the evidence of
the near death experience that even when people are in a coma they
can have total awareness of everything that is going on around themn.
What happens just before death, at death, and until the final separa-
tion of bady and consciousness are moments of immense importance
lor anyone, and especially lor a spititual practitioner seeking o prac-
tice or rest in the nature of the mind.

In general there is a danger that life sustaining treatment that
merely prolongs the dying process may only kindle unnecessary
grasping, anger, and frustration in a dying person, espedally if this
was not his or her original wish. Relatives who are faced with dith-
cult decisions, and overwhelmed with the responsibility of letting
their loved one die, should reflect that il there is no real hope of
recovery, the quality of the final days or hours of their loved one's
life may be more important than simply keeping the person alive.
Besides, as we never really know whether the consciousness is still in
the body, we may even be condemning them to imprisonment in a
useless body.

Dilgo Khyentse Rinpoche said:

To use Ufe-support mechanisms when & person has no chance of recovery
f5 poiutless, It fs far better 1o Jet them die nanurally in a peaceful atmo-
sphere and perform positive actions on ther behalfl, When the life-suppont
dchinery is i pldce, but there is no hope, #t & wot & crime to stop 1t
simee there s no way i which the person can survive, and you are only

folding onto their life ardficially

Atternpts at resuscitation can also sometimes be needless and an
unnecessary disturbance to a dying person. One doctor wiites:

The hospital emprs into a spasm of frenzied acivity. Dozens of people
msh to the bedside in a last-ditch effort 10 resuscitate the patient. The
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essentially dead paiems & pumped full of drugs, stabbed with dozens of
needles, and jolted with electric shocks. Our dying maments are cosely
documented By heart rate, fevels of vacygen i the blood, brain wave read-
ings, and so forth, Finally, when the last doctor has had enough, this tech-
sohysieria comes to an end.®

You may not wish 1o have life-support mechanisms or be resusci-
tated, and you may want to be left undisturbed for some dme after
dinical death. How can you ensure that your wishes for the kind of
peaceful environment recommended by the masters for dying will be
respected?

Even il you state your wishes aboul wanling or relusing centain
kinds of treatment in the hospital, your requests may not be
respected. IF your next of kin does not agree with your wishes, he or
she may ask for particular procedures to be started even while you
are still conscious and able to talk. Unfortunately, it is not uncommon
[ docrors to comply with [amily’s wishes rather than those of the
dying person. Of course the best way to have some control over
your medical care when you are dying is to die at home.

In some parts of the world, documents known as Living Wills
exist, through which you can state your desires tor treatment in case
the tme comes when yvou can no longer make decisions [or yvour
own [uture. These are a sensible precaution, and help doctors if they
are faced with a dilernma. However, they are not legally binding, and
cannot anticipate the complexities of your illness. In the United States
you can draw up what is called a “Durable Power of Attomey for
Health Care” with a lawyer. This is the most effective way to state
your choices and ensures, as far as possible, that they will be
respected. In it you name an agent, a lepal spokesperson who under-
stands vour atdtudes and wishes, who can respond 1o the special cir
cumstances of your illness, and who can make crucial decisions on
vour behalf.

My advice (as [ indicated in Chapter 11, “Heart Advice on Helping
the Dying” is 1o lind out whether or not your doctor is comlornable
honoting your wishes, especially if vou want 1 have life support
measures withdrawn when you are dying, and you do not wish to
be resuscitated if your hearr stops. Make sure that your docror
intorms the hospital statt and has your wishes written onto your
chart. Discuss the issue ol your dying with your relatives. Ask your
family or fiiends 1o request the staff to disconnect any monitors and
IV lines once the process of dying has begun, and to move you from
an intensive care unit into a private room if feasible. Explore ways in
which the atmosphere around you can be made as quiet, peaceful,

and as free from panic as possible.
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ALLOWING DEATH TO HAPPEN

In 1986 the American Medical Association riled it was ethical Lor
doctors to remove life support, including food and water, from termi
nally ill patients about to die and from those who could linger in a
coma. Four years later a Gallup poll showed that 84 percent of Amer-
icans would prefer to have treatment withheld if they were on life
support and had no hope of recovering.?

The decision to limit or withhold lite-sustaining treatments is
often called “passive euthanasia.” Death is allowed 1o happen natu-
rally, by refraining [rom medical intervention or heroic measures that
can only lengthen a person’s life by days or hours, and where their
condition is not amenable to treatment. It would include rerminating
aggressive treatments or therapies aimed at cuning the dying person,
refusing or discontinuing life-support machinery and intravenous feed-
ing, and dispensing with cardiac resuscitation. This passive form of
euthanasia also takes place when the family and doctor choose not to
treat a secondary condition that will result in death. For example, a
person dying in the linal stages ot bone cancer may develop pneumo-
nia, which if not eated may lead 1o a death that is maore peacelud,
and less painful and prolonged.

What about people who are terminally ill and decide to take
themselves off life-support? By ending their lives, are they commit-
ting a negative actions Kalu Rinpache has answered this question
very precisely:

The person who decides that they have had enough suffesing and wish
10 be allowed 1 die iv i a smuaion thar we canwor call virmious or non
virtuous. We certamly canmot blame someons for making that decision. It
fs not & karmically negative ace. It & simply the wish w0 avoid suffering,
which & the fundamental wish of all living beings, On the other hand, it
fs mot @ partcularly vimious acy, efther ., . Rather than being a wish w
end one’s life, ft's 4 wish to end suffering, Therefore it fs a kanmically
weutral act.

What if we are caring for a dying person who asks us to remove
lile-support? Kalu Rinpoche said:

We may not be able to save the patient’s life. We may not be able to
telieve the petson’s suffering. But we are trying our best, wotivated tn the
purest way possivle, Whataver we do, even if it & wot ultimesely suocess-
ful, can never be thought of as kammically dasmaging or kammically nega-
five,

When a heaier & tistcied by a patient to remove [ife-support sys-
tems, that puts the healer fn a difficulr postiion, because the wmstvers of the
healer may be telling them, “If this person stayed on the life-support sys.
ten they would resain alive, If | take them off, they will die.” The karmic
consequenices depend upon the kealer’s mtent becayse the healer will be
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depriving someone of the means 1o stay alive, regardiess of the face that it
was that person that told us to do i If the basic motivation of the healer
has always beent to hely and benefit that person and relieve thelr
suffering, thew from that state of mind it seems as though nothiug kammi-
cally megative can develop.

CHOOSING TO DIE

The same 1990 Callup poll cited earlier showed that 66 percent of
peaple in the United States believed that a person in great pain, with
“no hope of improvement,” had a moral right to take his or her own
life. In a country like Holland, ten thousand peaple are said 1o choose
euthanasia each year. The doctors who help them to die must prove
that the patient consents, that he or she discussed the altematives
with them fully, and that the doctor consulted a colleague for a sec-
ond opinion. In the United States matters have come to such a head
that a book cleady describing methods of suicide [or people Laced
with a terminal illness has become a runaway bestseller, and move
rments have been begun to legalize “active euthanasia” or “aid in
dying.”

But what would happen it euthanasia were legal? Many people
ate: alraid that patens labeled as terminal, especially those in great
pain, might choose to die even though their pain might be manage
able, and their lives might be longer. Others fear that the elderly
might simply feel it is their dury to die, or choose suicide simply to
spare their families’ lives and money.

Many of those who worl with the dying teel that higher stan-
dards of terminal care are the answer to requests for euthanasia.
When she was asked about the pending legislation on euthanasia,
Elisabeth Kiibler Ross replied: “I find it sad that we have 1o have laws
about matters like this. | think that we should use our human judg
ment, and come to grips with our own fear of death. Then we could
respect patients’ needs and listen to them, and would not have a
problem such as this.™

People are alraid that dying will be unbearable, that they will be
overtaken by immobilizing, even dementing illness, and intolerable
and meaningless pain. The Buddhist teachings offer us a different arti-
tude toward suffering, one that gives it a purpose. The Dalai Lama
points out that

Your suffering & due to your ovn karma, and you have to bear the fruft
of that karna anyway in this Iffe or another, unless you can find some
way of purifping it. In that case, it &5 considered to be better to experfence
the karma in this [ife of a human wheve you have more abiiies to bear it
i g better way, than, for example, an anmal swho is helpless and can
suffer even move because of that.
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According to the Buddhist teachings we should do everything we
can to help the dying cope with their deterioration, pain, and fear,
and offer them the loving support that will give the end of their lives
meaning. Dame Cicely Saunders, founder of St. Christopher’s Hospice
in London, said: “If one ol our patients requests euthanasia, it means
we are not doing our job.” She argues against the lepalization of
euthanasia, and says:

W are not so poor a soclety that we canmot afford time and trouble aund
toney o help people live until they die. We owe it to all those for whom
we can kil the pamm which trays them i fear and biteress, To do this
e do not Aave 1o kil them ... To make voluntary [active] euthanasia
Laweful would be an fresponsible acy, Pindering help, pressuring the vul
uerable, abrogating our true respect and sesponsiadity to the frafl and the

old, the disabled and dying®

SOME OTHER QUESTIONS

What happens to the consciousmess of & baby that ts aborted, or dies very
young? What can the parents do to hely the baby?
Dilgo Khyentse Rinpoche explained:

The conscrousness of those who die before bink, ar binth, or i infancy will
travel omce agaiv through the bardo states, and take on another existence,
The same mentorions pracices and actions cay be done for them as are
usally performed for the dead: the purfication practice and mantra recita
tiont of Vajrasattea, offering of lights, purification of the ashes, and so on.

In the case ol an abortion, in addition to these usual practices, il
the parents [eel remorse they can help by acknowledging it, asking
for forgiveness, and performing ardently the purification practice of
Vajrasattva. They can also offer lights, and save lives, or help orhers,
or spansor some humanitarian or spititual project, dedicating it to the
well-being and Luture enlightenment of the baby's consdousness.

What fmpp&rrs to the coMsciousHess (:g" & person who commits Suicided

Dilgo Khyentse Rinpoche said:

When a persom commits suicide, the conscionssess has mo choge but 1o fol-
low fts wegaiive karma, and it way well hagpen that a harmful spivit will
sefze and possess its Iife force. Iy the case of suicide, a powesful master
maust perform special kinds of practices, such as five ceremonies and other
vitwals, i order to free the dead person’s consciousmess,

Should we donate our organs when we di2? What if they have 10 be
removed while the biood is sull arculating or before the process of dying 1s
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complete? Doesw't this disturb or farm the consciousness at the moment before
death?

Masrers whom | have asked this quesrion agree that organ dona-
tion is an extremely positive action, since it stems from a genuinely
compassionate wish to benelit others. 5o, as long as it is truly the
wish of the dying person, it will not harm in any way the conscious
ness that is leaving the body. On the contrary, this final act of gen-
erosity accurnulates good kamma. Another master said that any
suffering and pain that a person goes through in the process of giving
his or her organs, and every moment of distraction, tums into a good
karma.

Dilge Khyentse Rinpoche explained: “If the person is delinitely
going to die within a few moments, and has expressed the wish to
give his organs, and his mind is filled with compassion, it is all right
for them to be removed even before the heart stops beating.”

What about cryomics, where a person’s body, or just the head, is frozen 1o
await the time when medical science has advanced o the potut where they
can be resuscitatedy

Dilgo Khyentse Rinpache called this utterly meaningless. One's
consciotisness cannot enter one’s bady again after one is actually
dead. The beliel that one’s corpse is being kept Lor [uwue revival can
obviously wrap the person’s consciousness in a tragically increased
attachment to the body, and so apgravate its suffering immensely and
block the process of rebirth. One master compares cryonics to going
directly to a cold hell, without even passing through the bardo state.

What can we do for an aging parent, a father; for example, who has
become sentle or demented?

At that point it may be of no use to wry o explain the teachings,
but practicing quietly or saying mantras or the names of the buddhas
in his presence will definitely help. Kalu Rinpoche explains:

You swill be planting sesds. Your owm aspivanions and altmifsiic concern Jor
it f14 this stmarion are very important, In offering this service 1o your
father i his unhappy drcamstances, you must go about it with the best of
tntentions, out of a ttue concern for his welfare and happiness. That is a
very impartant factor in your telationship to hive i these times ., . The
kearmic commection between paresis and childen s very sirome. Muych ben-
efft can be worked on subtle levels because of that bond, if our approach
1o our parents & marked by compassion and concern and our involvement
i spivitual practice (s not only for our sake, but for the benefit of other
beings as well, particulardy, in this case, our parents.?
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Two Stories

MY STUDENTS AND FRIENDS in the West have old me
many inspiring accounts of people they knew who were helped, as
they died, by the teachings of Buddha. Let me tell you here the sto
ries of two of my students, and of the way they have faced death.

DOROTHY

Dorothy was a student of mine who died [rom cancer at St.
Christopher's Hospice in London in England. She had been a talented
artist and embroiderer, art historian, and tour guide, as well as a color
therapist and healer. Her father was a well-known healer, and she
had a great respect [or all religions and spiritual traditions. It was late
in her life when she discovered Buddhism, and became, as she said
“hooked”; she said she found its teachings gave her the most com
pelling and complete view of the nature of reality. Let some of her
spiritual friends, who cared for her while she died, tell you in their
own words how Dorothy let the teachings help her when she came
to die:

Dorothy’s dearh was an inspiration to us all. She died with such
grace and dignity, and everyone who came in contact with her felt
her strength—doctors, nurses, auxiliary helpers, other patients, and
nat least her spiritual friends, who were forunate enough to be
around her during the last weeks of her lile.

When we visited Dorothy at home before she went into the hos-
pice, it was clear that the cancer was in a very aggressive phase, and
her organs were beginning to fail. She had been on morphine for
over a year and now she could hardly eat or drink; yet she never
complained, and you would never have known that she was in [act
in considerable pain. She had grown tenibly thin, and there were
moments when she was obviously exhausted. But whenever people
came to visit her, she would greet them and entertain themn, radiating
a remarkable energy and joy, untailingly serene and considerate. One
of her favorite things was to lie on her couch, and listen to tapes of
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Sogyal Rinpoche's teachings, and she was delighted when he sent her
some tapes from Paris, which he said would have a special meaning
for her.

Dorothy prepared and planned tor her death right down to the
last detail. She wanted there 1o be no unlinished business Lor others
o sart out, and spent months working on all the practical arrange
ments. She didn't seem 10 have any fear of dying, but wanted o feel
that there was nothing left undone, and thar she could then approach
death without distraction. She derived a lot of comfort from the
knowledge that she had done no real harm to athers in her life, and
that she had received and followed the teachings; as she said “I've
done my homework™

When the time came for Dorothy 1o go into the hospice, and
leave her far for the last time—a flar once full of beautiful treasures
collected over the years—she left with just a small holdall and with-
out even a backward glance. She had already given most of her per-
sonal possessions away, but she ook a small picture of Rinpoche that
she always kept with her, and his small book on meditation. She had
essentialized her life into that one small bag: “traveling light,” she
called it. She was very matter-of-fact about leaving, almost as though
she were only going as far as the shops; she simply said “Bye bye,
fat,” waved her hand and walked out of the door

[er room in the hospice became a very special place. There was
always a candle lit on her bedside table in front of Rinpoche’s picture,
and once, when someone asked if she would like to ralk to him, she
smiled, looked at the photograph, and said: “No, there’s no need, he’s
always herel” She often referred to Rinpoche’s advice on creating the
“right environment,” and had a beautiful painting of a rainbow put
on the wall directly in Iront of her; there were Howers everywhere,
brought by her visitors.

Diorathy rermained in command of the situation, right up to the
end, and her trust in the teachings seemed never to waver, even for a
second. It telt as though she was helping us, rather than the other
way round! She was consistently cheerlul, conlident, and humorous,
and had a dignity about her, which we saw sprung from her courage
and self reliance. The joy with which she always welcomed us
secretly helped us to understand that death is by no means somber
or terrifying. This was her gift to us, and it made us teel honored and
prvileged to be with her.

We had almost come 1o depend on Dorothy's strength, so it was
humbling for us when we realized that she needed our strength and
support. She was going through some final details about her funeral,
when suddenly we saw that, after having been so concemed about
others, what she needed now was to let go of all these details and
turn her attention toward herselt. And she needed us to give her our
permission 1o do so.

It was a difficult, painful death and Dorothy was like a wamor.
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Cnce when the doctor came round 1o check on how she was and
adjust her medication, Dorothy explained, in a disammingly simple
and straightforward way, “You see, | am a student of Buddhism, and
we believe that when you die you see lots of light. T think I'm begin-
ning to see a lew lashes of light, but I don't think I've really quite
seen it yel." The doctors were astounded by her darity and her liveli
ness, particulady, they told us, in her advanced stage of illness, when
they would nommally have expected her t have been unconscious.

As death came closer, the distinetion between day and night
seemed to blur, and Dorothy went deeper and deeper into herself.
The color in her tace changed and her moments of consciousness
became lewer, We thought we could detect the signs of the elements
dissolving. Dorothy was ready to die, but her body was not ready o
let go, because her heart was strong. So each night tumed into an
ordeal for her, and she would be surprised in the moming that she
had made it through to another day. She never complained, but we
could see how she was sullering; we did everything we could to
make her more comlfortable, and when she could no longer take flu
ids, we would moisten her lips. Right up until the last thirty six
hours, she politely refused any drugs that would interfere with her
awareness.

Nen long belore Dorothy died, the nuses moved her. She lay
cutled up in a fetal position, and even though her body had now
wasted away to almost nothing, and she could neither move nor
speak, her eyves were still open and alive, looking direatly ahead,
through the window in front of her, out into the sky. In the moment
just before she died, she moved, almost impercepribly, looked Debbie
straight in the eye, and communicated something strongly; it was a
look of recopnition, as if to say, “This is it,” with a hint of a smile.
Then she pazed back out at the sky, breathed once or twice, and
passed away. Debbie gently let go of Dorothy’s hand, so that she
could continue, undisturbed, through the inner dissolution.

The staft at the hospice said that they had never seen anyone so
well prepared Lor death as Dorothy, and her presence and inspiration
were stll remembered by many people at the hospice even a vear
after her death.

RICK
Rick lived in Oregon and had AIDS. He had worked as a com

puter operator, and was forty fve when, a few years ago, he came to
the annual summer retrear | lead in the United States, and spoke ro
us about what death, and lite, and his illness meant to him. | was
amazed by how Rick, who had only studied the Buddhist teachings
with me for two years, had taken them to hear. In this brief periad
he had, in his own way, captured the essence of the eachings: devo-
tion, compassion, and the View of the nature of mind, and made
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them a pan of his life. Rick sat in his chair and [aced us all and told
us how he felt about dying. | hope that these excerpts will give you
some flavor of this moving occasion:

When I thought [ was dying, two years ago, 1 did what was natu-
ral: | cried out, and I was answered. And it took me through several
weeks of homible fevers, where T thought T was going 10 go in the
middle of the nighe . .. This devotion, this erying out . . . When this
is all you can do, we have that promise from Padmasambhava that
he is there. And he doesn't lie: he has proved himself to me many
times.

If iv were not for Padmasambhava, whom Rinpoche teaches us is
the nature of our own mind, our own buddha nature, if it were not
for thar glorious shining presence, | couldn’t go through what I'm
going through. | just know I couldn't.

The first thing I realized was that you must take personal respon-
sibilivy [or yvoursell. The reason [ am dying is that [ have AIDS. That
is my responsibility; no one else is 1o blame. In fact there is no one
to blame, not even myself. But [ take responsibility for that.

I made a vow to myself and to whatever gods there may be,
betore I came into Buddhism, that I just wanted to be happy. When
... I made that decision, 1 stuck to it. And this is very impomrant in
doing any kind of training of the mind. You must make the decision
that you really want to change. If you don’t want to change, no one
is going to do the work for you.

Our part . . . is to work with the daily aspects of our situation. First
is to be grateful that you are in this body, and on this planet. That was
the beginning for me—realizing gratitude for the earth, tor living
beings. Now that [ [eel things slowly slipping out, I am becoming so
much more grateful [or everyone and everything. So my practice now
centers on this gratitude, simply a constant offering of praise to life,
Padmasambhava, who is living all of these multinudinous forms.

Don't make the mistake [ did for so many years, that “practice”
means sitting straight and saying mantras, thinking, “I'll be glad when
this is over!” Practice is much bigger than that. Practice is every per
son you meet; practice is every unkind word you hear or that may
even be directed at you.

When you stand up from your practice seat, that’s when practice
really begins. We have 1o be very artlul and creative in how we
apply the praciice 1o life. There is always something in our environ
ment we can connect with, to do the practice. So if 'm too dizzy to
visualize Vajrasattva above my head, | stand up, and | go and wash
my moming dishes, and the plate I'm holding in my hand is the
world and all its suffering beings. Then | say the mantra . .. OM
VAJRA SATTVA HUM . .. and I'm washing away the sutfering of
beinos. When [ take a shower, ivs not a shower; that's Vajrasatva
above my head. When [ go out in the sunshine, it is the light, like a
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Two Mantras

The two most [amous mantras in Tibet are the mantra of
Fadmasambhava, called the Vajra Guru Mantra, OM A HUM
VAJRA GURU PADMA SIDDHI HUM, and the mantra of Aval
okiteshvara, the Buddha of Compassion, OM MANI PADME HUM.
Like most mantras they are in Sanskrit, the andent sacred language

of India.

THE VAJRA GURU MANTRA g
Y—/ ~

The Vajra Guru mantra, OM AH HUM VAJRA GURU PADMA
SIDDHI HUM, is pronounced by Tibetans: Om Ah Hung Benza
Guru Péma Siddhi Hung. This exploration of its meaning is based on
explanations by Dudjom Rinpoche and Dilgo Khyentse Rinpoche.

OM AH HUM

The syllables OM AL HUM have outer, inner, and “secret” mean-
ings. At each of these levels, however, OM stands tor the body, AH
lor the speech, and HUM for the mind. They represent the transfor-
mative blessings of the body, speech, and mind of all the buddhas.

Extemally OM purfies all the negative actions committed through
your bady, AH through your speech, and HUM through your mind.!
By puritying your body, speech, and mind, OM AH HUM grants the
blessing of the bady, speech, and mind of the buddhas.

393
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OM is also the essence of formy, AT the essence of sound, and
HUM the essence of mind. S0 by reciting this mantra, you are also
purifying the environment, as well as yourself and all other beings
within it. OM purifies all perceptions, AH all sounds, and HUM the
mind, its thoughts and emotions.

[ntemally OM purifies the subte channels, AH the wind, inner air
or flow of energy, and HUM the creative essence.?

Cn a deeper level, OM AT TTUM represent the three kayas of
the Lotus family of buddhas: OM is the Dharmakaya: the Buddha
Amitabha, Buddha of Limitless Light; AH is the Sambhogalaya:
Awaloliteshvara, the Buddha of Compassion; and HUM is the Nir-
manakaya: Padmasambhava. This signifies, in the case of this mantra,
that all three kayas are embodied in the person of Padmasambhava.

At the innermost level, OM AH HUM bring the realization of the
three aspects of the nature of mind: OOM brings the realization of its
unceasing Energy and Compassion, AH brings the realization of its
radiant Nature, and HUM brings the realization of its skylike Essence.

VAJRA GURU PADMA

VAJRA is compared to the diamond, the strongest and most pre-
cious of stones. Just as a diamond can cut through anything but is
itsell completely indestructible, so the unchanging, nondual wisdom
of the buddhas can never be hammed or destroyed by ignorance, and
can cut through all delusion and obscurations. The qualities and activ
ities of the body, speech, and wisdom mind of the buddhas are able
to benefit beings with the piercing, unhindered power of the dia
mond. And like a diamond, the Vajra is free of defects; its brilliant
strength comes from the realization of the Dharmakaya nature of
reality, the nature ol the Buddha Amitabha.

GURU means “weighty”; someone replete with every wonderful
quality, who embodies wisdom, knowledge, compassion, and skillful
means. Just as gold is the weightiest and most precious of metals, so
the inconceivable, Hawless qualities of the Gurui—the master—make
him unsurpassable, and above all things in excellence. GURU corre-
sponds to the Sambhogakaya, and 1o Avalokiteshvara, the Buddha of
Compassion. Also, since Padmasambhava teaches the path of Tantra,
which is symbolized by the Vajra, and through the practice of Tantra
he attained supreme realization, so he is known as “the VAJRA
GURLUL"

PADMA means lowus, and signifies the Lotus family of the bud
dhas, and spedifically their aspect of enlightened speech. The Lotus
family is the buddha family to which human beings belong. As
Padmasambhava is the direct emanation, the Nirmanakaya, of Bud
dha Amitabha, who is the primordial buddha of the Lotus family, he
is known as “FADMA" His name Padmasambhava, the “Lotus-bom,”
in fact relers o the story of his birth on a blossoming lots Qower
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samsara, by which samsara & kept alfve. Through reciting, the twelve syl
lables of the Vajra Guw santra, these twelve links arve purified, and you
ate able to termove and purify completely the layer of karmic emotional
defilements, and so be [berared from samsara,

Although we are wot able fo see Padmasambhava fn person, his wié-
doms mind has manifesied fn the form of mamtra; these nwelve syllables are
actually the emanation of his wisdom mind, and they are endowed with
his enrire blessing. The Vagra Guru manwa is Padmasambhava in the
form of sound. So whew you fnvoke him with the recitation of the twelve
syllables, the blessing and merit you obtai is temendous. [n these difficulz
tines, fust as thers 15 so buddha or vefuge we can call upon who is more
powerful than Padmasambhava, so there is no mantra that & more firing
than the Vajra Cuni mantra,

THE MANTRA OF COMPASSION

§

a2 A

ke PRR
L

The Mantra of Compassion, OM MANI PADME HUM, is pro-
nounced by Tibetans: Om Mani Pémé Hung, It embadies the com-
passion and blessing of all the buddhas and bodhisattvas, and invaokes
especially the blessing of Avalokiteshwvara, the Buddha of Compas
sion. Avalokiteshivara is a manifestation of the Buddha in the Sam
bhogalaya, and his mantra is considered the essence of the Buddha's
compassion for all beings. Just as Padmasambhava is the mast impor-
tant smasier Lor the Tibetan people, Avalokiteshvara is their most
impontant buddha, and the karmic deity of Tibet. There is a [amous
saying that the Buddha of Compassion became so embedded in the
Tibetan consciousness that any child who could say the word
“mother” could also recite the mantra OM MANI PADME HUM,

Countless ages ago, il is said, a thousand princes vowed (o
become buddhas. One resolved 1o become the Buddha we know as
Gautama Siddhartha; Avalokiteshvara, however, vowed not to attain
enlightenment until all the other thousand princes had themselves
become buddhas. In his infinite compassion, he vowed too to liberate
all sentient beings from the sufferings of the different realms of sam-
sara. Before the buddhas of the ten directions, he prayed: “May I help
all beings, and il ever I dre in this great work, may my bady be shat-

tered into a thousand pieces.” First, it is said, he descended into the
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hell realms, ascending pradually through the world of hungry ghosts,
up to the realm of the gods. Irom there he happened to look down
and saw, aghast, that though he had saved innumerable beings from
hell, countless more were pouring in. This plunged him into the pro-
loundest grel; lor a moment he almost lost Laith in that noble vow
he had 1aken, and his body exploded into a thousand pieces. In his
desperation, he called out 1o all the buddhas for help, whe came 10
his aid from all directions of the universe, as one text said, like a soft
blizzard of snowHakes. With their great power the buddhas made
him whale again, and from then on Avalokiteshvara had eleven
heads, and a thousand arms, and on each palm of each hand was an
eye, signilying that union of wisdom and skilllul means that is the
mark of tue compassion. In this fom he was even more resplendent
and empowered than before to help all beings, and his compassion
grew even more intense as again and again he repeated this vow
betore the buddhas: “May I not attain hinal buddhahood before all
sentient beings attain enlightenment.”

[t is said that in his sorrow at the pain of samsara, two tears [ell
from his eyes: through the blessings of the buddhas, they were trans
formed into the two Taras. One is Tara in her green form, who is the
active torce of compassion, and the other is Tara in her white torm,
who is compassion’s motherly aspect. The name Tara means “she
who liberates™ she who [eries us across the ocean of samsara.

It is written in the Mahayana Sutras that Avalokiteshvara gave his
martra to the Buddha himself, and Buddha in wum granred him the
spedial and noble task of helping all beings in the universe toward
buddhahood. At this moment all the pods rained flowers on them,
the earth shoak, and the air rang with the sound OM MANI PADME
HUM HRJH.

[ the words of the poem:

Avalokiteshvara s like the moon

Whose cool light puts cut the buming fires of samsara
In tts rays the night-flowering lows of compassion
Opens wide its petals,

The teachings explain that each of the six syllables of the
mantta—OM MA NI PAD ME HUM—has a specific and potent
ellect in bringing about translormation at dilterent levels of our being.
The six syllables puiify completely the six poisonous negative emo
tions, which are the manifestation of ignorance, and which cause us
to act negatively with our body, speech, and mind, so creating sam-
sara and our suffering in it. Pride, jealousy, desire, ignorance, preed,
and anger are transformed, through the mantra, into their true nature,
the wisdoms of the six buddha families that become manitest in the
enlightened mind.?

So when we recite OM MANI PADME HUM, the six negative
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emotions, which are the cause of the six realms of samsara, are put
fied. This is how reciting the six syllables prevents rebirth in each of
the six realms, and also dispels the suffering inherent in each realm.
At the same time reciting OM MANI PADME HUM completely puri-
lies the aggregates ol ego, the skandhas, and perlects the six kinds ol
transcendental action of the heart of the enlightened mind, the
paramias of: generosity, harmonious conduct, endurance, enthusiasm,
concentration, and insight. It is also said that OM MANI FADME
HUM prants strong protection from all kinds of negative influences,
and various different forms of illness.

Otften HRIH, the “seed-syllable” of Avalokiteshvara, is added to
the mantra to make OM MANT PADME HUM HRIH. The essence of
the compassion of all the Buddhas, TTRIT, is the catalyst that acti
vates the comnpassion of the Buddhas to transform our negative emo
tions into their wisdom nature.

Kalu Rinpoche writes:

Ancther way of fterpreting the mawwa & that the syllable OM & the
essence of enlightened form; MANI PADME, the four syllables in the
tniddle, represent the speech of enlightemmnent; and the last syllable,
HUM, represents the mind of enlightenment. The body, speech, and wind
of all the buddhas and bodhisanvas are mherent fn the sound of this
mgutra. It purifies the obscurations of body, spesch and mind, and brings
all beings to the state of realization. When it i joined with our own faith
and efforts i meditaion and reciation, the mansformarive power of the
mantra arises and develops. It is truly possible to purify ourselves i this
wery

For those who are Lamiliar with the mantra and have recited it
with fervor and [aith all their lives, the Tibetan Book of the Dead prays
that in the bardo: “When the sound of dhammata mars like a thou
sand thunders, may it all become the sound of the six-syllables.” Sim-
ilarly we read in the Surangama Sutra

How sweetly mysterious s the tanscendental sound of Avalokiteshvara, It
& the primordial sound of the wniverse. . .. It (s the subdued murmur of
the sea-tide setting tward. lts mysterious sound brings (iberation and
peace o all sentient beings who in their pain are calling out for help, and
it brivgs a semse of sereme stabiity o all those who are seekmg Nirvasa's
boundless peace.



Notes

PREFACE

1. Rimpocke, a term of respect meaning “Precious One,” is given to
highly revered teachers in Tibet. It was widely used in the central
part of the country; but in eastern Tiber the title was held in such
esteem that it tended o be applied only to the greatest masters.

2. A bodhisauva is a being whose sole wish is 1o benefit all sen-
tient beings, and who therefore dedicates his or her entire life, work,
and spiritual practice to the attainment of enlightenment, in order to
be af the greatest possible help to other beings.

3. Jamyang Khyentse was also a leader, one who inspired move-
ments of spiritual change; in everything he did, he promoted har-
momny and umity. [e supported monasteries when they fell on hard
times; he discovered unknown practitioners of great spiritual attain-
ment; and he encouraged masters of little-known lineages, giving
them his backing so they were recognized in the community. He had
preat magnetism and was like a living spititual center in himsell
Whenever there was a project that needed accomplishing, he
attracted the best experts and craftsmen to work on it. From kings
and princes down to the simplest person, he gave everyone his
unstinting personal attention. There was no one who met him who
did not have their own story to tell about him.

1. IN THE MIRROR OF DEATH

1. This account follows Khandre Tsering Chédréin's memory of
Lama Tseten’s death.

2. The name Lakar was given to the [amily by the great Tibetan
saint Tsongkhapa in the fourteenth century, when he stopped at their
home on his way to central Tibet from the northeastern provinee of
Amdo.

5. Chagdud Tulku Rinpoche, Life i Relation to Death (Cottage
Grove, OR: Padma Publishing, 1987), 7.
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4. Jose Antonio Lutzenberger quoted in the London Sunday Times,
March 1991,

5. Robert A. E Thurman in “MindScience”; An East-West Dialogue
(Boston: Wisdom, 1991}, 55.

6. Sanmsara is the uncontrolled cycle of birth and death in which
sentient beings, driven by unskillful actions and destructive emotions,
repeatedly perpetuate their awn suffering, Nivvana is a state beyond
suffering, the realization of the ulimate truty, or Buddhahood.

Dilgo Khyentse Rinpoche says: “When the nature of mind is rec
ognized, it is called nirvana. When it is obscured by delusion, it is
called samsara.”

2. IMPERMANENCE

1. Michel de Montaigne, The Essays of Michel de Montaigne, trans-
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depth the precise way in which the path of meditation develaps
through Shamatha and Vipashyana to Dzogchen.



402 WOTES

5. The [uture Buddha, Maitreya, is in fact portrayed sitting on a
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6. EVOLUTION, KARMA, AND REBIRTH
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never lie down in my bed without thinking that perhaps (young as I
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Autobiography of the Dalal Lama London: Panther, 1964), 24.

7. BARDOS AND OTHER REALITIES

1. fipyptian Book of the Dead is itself an artificial title coined by its
translator, k. A. Wallis Budge, after the Arab Book of the Deceased, and
having as little to do with the original title: “Coming Forth into the
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2. See Chapter 10, “The Innermaost Essence,” on Dzogpchen. The
Dzogehen Tantras are the orginal teachings of Dzogehen compiled
by the first human Dzogchen master, Garab Daorje.

3. In Tibet masters did not make a show of their realization. They
may have had immense psychic powers, but neady always they kept
them to themselves. This is what our adidon recommends. True mas
ters never, on any occasion, use their powers for sell-aggrandizement.
They use them only when they know they will be of real benefit w
others; or in special circumstances and a special environment, they may
allow a few of their closest students to witness them.

8. THIS LIFE: THE NATURAL BARDO

1. Tulku Thondup, Buddha VMind (Ithaca, NY: Snow Lion, 19689), 211,

2. Kalu Rinpoche, Fssence of the Dharma (Delhi, India: Tibet
House), 206.

3. From “The Martiage of Heaven and Hell ™ Blake: Comiplere Wiri-
mgs (Oxlord and New York: OUE, 1972), 154,

4. The three kayas are the three aspects of the true nature of mind
described in Chapter 4: its empty essence, radiant nature, and all-
pervasive energy; see also Chapter 21, “The Universal Process.”

5. Shunyu Suzuki, Zen Mind, Beginner’s Mind (New York: Weatl-
erhill, 1973), 21.

9. THE SPIRITUAL PATIL

I. The Tantras are the teachings and writings that ser out the prac-
tices of Vajrayana Buddhism, the stream of Buddhism prevalent in
Tibet. The Tantnc teachings are based on the principle of the trans-
[ormation of impute vision into pute vision, through working with
the body, energy, and mind. Tantric texts usually describe the man
dala and meditation practices associated with a particular enlightened
being or deity. Although they are called Tantras, the Dzogchen
Tanuras are a specilic category ol the Dzogchen teachings, which are
not based on transformation but on sell liberation (see Chapter 10,
“The Innemnost Fssence™.

2. Dilgo Khyentse, The Wih-Fulfilling Jewel: The Practice of Guru
Yoga According to the Longchen Nyingthig Tradition (London and Boston:
Shambhala, 1988), 51.

3. A dakini is a female embodiment of enlightened energy.

4. A stupa is a three-dimensional construction symbolizing the
mind of the buddhas. It ofren contains the relics of grear masters.

5. Dilpo Khyentse, The Wich-fulfilling Jewel 11. This quotation con
tains many traditional elements, and a similar praise of the master is
found in the writings of Patrul Rinpoche.

6. Matthew 7:7.

7. Dilgo Khyentse, The Wish-Fulfilling Jewel 3.



NOTES 405

8. From the Guru Yopa in Jikimé Lingpa's famous preliminary prac
tice to his cycle of Dzogehen teachings: Lomgehen Nyinguk.
9. Dilgo Khyentse, The Wish-fulfilling Jewel, 83.

10. THE INNERMOST ESSENCE

1. The Ngondro is divided traditionally into two pans. The Outer
Preliminaries, beginning with the Invocaton of the Lama, consist of
confernplation on the uniqueness of hurman life, impermanence,
karma, and the suffering of samsara. The Inner Preliminaries are Tak-
ing Rehuge, Generating Bodhicitta (the Heart of the Enlightened
Mind), Vajrasattva punlfication, Mandala Ollering, and then linally,
Guru Yopa, [ollowed by the Phowa (the Translerence of Conscious
ness) and the dedication.

2. This is not the place to explore in detail these preliminary prac-
tices. | hope in the huture to be able to publish a full explanation of
them for those who are interested in [ollowing them.

3. Dzogchen Monastery was a monastic university founded in the
seventeenth century in Kham, eastem Tibet, which was one of the
largest and most influential centers of the tradition of Padmasambhava
and the Dzogchen teachings until its destruction by the Chinese in
1959, It had a renowned study college, and produced scholars and
teachers of the very highest caliber, such as Patrul Rinpoche (1808 87)
and Mipham (1846-1912). With the blessing of the Dalai Lama, the
monastery has been rebuilt in exile by the Seventh Dzogchen
Rinpoche in Mysore in the south of India,

4. Quated in Tulla Thondup Rinpoche, Buddia Mind, 128

5. A mandala usually means the sacred environment and dwelling
ol a buddha, bodhisauva, or deity, which is visualized by the praci-
tionet in Tantric practice.

6. One sure way | have found of disceming whether you are in
the state of Rigpa is by the presence of its sky-like Essence, its radi-
ant Nature, and its unimpeded Energy of compassion, as well as the
lLive wisdoms, with their qualities of openness, precision, all-
embracing equality, discernment, and spontaneous accomplishment,
as described on page 157.

7. Thraugh the practice of Tégal, an accomplished practitioner can
realize the three kayas in one lifetime (see Chapter 21, “The Univer-
sal Process™). This is the Fruition of Dzogchen.

6. From a teaching given in Helsinki, Tinland, in 1988.

11. HEART ADVICE ON HELPING THE DYING

1. Elisabeth Kiibler-Ross, (n Dezath and Dymg (New York: Collier,
1970), 50.

2. Dame Cicely Saunders, “I Was Sick and You Visited Me," Chyis-
tian Nurse Imemational, 3, no. 4 (1987).
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3. Dame Cicely Saunders, “Spiritual Pain,” a paper presented at St
Christopher’s Hospice Fourth Intemational Conference, London 1987,
published in Hospital Chapiain (March 1988).

4. Kiibler-Ross, Ou Dieath and Dying, 36.

5. I strongly recommend her detailed book on how o care lor the
dving, Facing Death and Finding Hope (Doubleday, 1997).

12. COMPASSION: THE WISH-FULFILLING JEWEL

1. Often people have asked me: “Does this mean that it is some-
how wrong to look after ourselves, and care tor our own needss” It
cannol be said o olten that the sell-cherishing which is destroyed
by compassion is the grasping and cherishing of a false self as we saw in
Chapter 8. To say that self cherishing is the roor of all harm should
never be misunderstood as meaning either that it is selfish, or wrong,
to be kind to ourselves or that by simply thinking ot others our prob-
lems will dissolve of their own accord. As [ have explained in Chap-
ter 5, being generous to ourselves, making [riends with ourselves, and
uncovering our own kindness and confidence, are central to, and
implicit in, the teachings. We uncover our own Good Heart, our fun-
damental goodness, and that is the aspect of ourselves that we iden-
by with and encourage. We shall see later in this chaprer, in the
“Tonglen™ practice, how imponant it is to begin by working on our
selves, strengthening our love and compassion, before going on to
help others. Otherwise our “help” could ultimately be motivated by a
subtle selfishness; it could become just a burden to others; it could
even malke them dependent on us, so robbing them of the oppormu-
nity to take responsibility for themselves, and obstructing their devel-
oprent.

Psychotherapists say oo that one of the core tasks lor their dients
is tor develop selbrespect and “positive self regard,” to heal their feel
ings of lack and inner impoverishment, and to allow them the experi-
ence of well-being that is an essential part of our development as
Luman beings.

2. Shantideva, A Guide to the Bodhisamva’s Way of Life (Bodhicarya
vatara), translated by Stephen Batchelor (Dharamsala: Library of
Tibetan Works and Archives, 1979), 120-21.

3. The Dalai Lama, A Policy of Eudness: An Anthology of Whitiugs by
and about the Dalai Lasma (Ithaca, NY: Snow Lion, 1990), 53,

4. Quoted in Acguainted with the Night: A Year on the Frontiers of
Death, Allegra Taylor (London: Fontana, 1989), 145.

5. Shantideva, A Guide to the Bodhisamva’s Way of Life, 34.

6. The teachings define these four “immeasurable qualities” with
great precision: loving kindness is the wish to bring happiness to
those who lack happiness; compassion is the desire to free those who
are sullering from their suflering; joy is the wish that the happiness
people have found will never desert them; and equanimity is to see



NOTES 407

and treat all without bias, attachment, or aversion, but with bound
1(’.55 IUVE Hﬂl’.] ('.U"IIJ:']SSiU”_

7. Bodhichitta is caregorized in a number of ways. The distinction
berween “Bodhichitta in aspiration” and “Bodhichitta in action” is
porttayed by Shantideva as being like the dillerence between decid-
ing to po somewhere and making the voyage. Bodhichiua is also cat
epotized into “relative,” or “conventional Bodhichiwa,” and “ultimate
Bodhichitra.” Relative Bodhichirra entails the compassionate wish to
attain enlightenment for the benefit of all living beings, and the train
ing outlined here. Ultimate Bodhichitta is the direct insight into the
ulimate nature of things.

8. In Chapter 13, “Spintual Help for the Dying,” T shall explain
hiow the dying person can practice Tonglen.

9. Shantideva, A Cuide to the Bodhisartva’s Way of Life, 119.

13. SPIRITUAL HELP FOR THE DYING

1. Dame Cicely Saunders, “Spiritual Pain” a paper presented at St.
Christopher's Hospice Fourth Intemational Conference, London 1987,
published in Hospital Chaplain (March 1988),

2. Stephen Levine, interviewed by Peggy Roggenbuck, New Age
Magazine, Seprember 1979, 50,

3. Jamyang Khyentse Chokyi Lodid wrote this in his Fean Advice
tor my great-aunt Ani Pelu (London: Rigpa Publications, 1981).

4. An audio casserte of readings from the Trberan Book of Living and
Dying is available to help people who are dying,

5. “Son/daughter of an enlightened family”™: All sentient beings are
at one stage or another of purifying and revealing their inherent bud-
dha nature and are therelore collectively known as “the enlightened
[amily.”

6. The Sanskrit word [arma has many meanings. Here it means
the Buddhist teaching as a whole. As Dilgo Khyentse Rinpache says:
“The expression of the Buddha's wisdom for the sake of all sentient
beings.” Dharma can mean Truth or ultimate reality; dhamma also sig-
nifies any phenomenon or mental object.

7. Lama Norlha in Kalu Rinpoche, The Dharma (Albany: State
Univ. of New York Press, 1966), 155.

8. Marion L. Matics, Esteriug the Fath of Eulightenmens: The Dodhi-
caryavatara of the Buddhist Foet Shamtideva (London: George, Allen and
Unwin, 1971), 154; Shantideva, A Cuide to the Bodhisanva’s Way of Life
(Rodhicaryavatara), translated by Stephen Batchelor (Dharamsala:
Library of Tiberan Works and Archives, 1979, 30-32.

14. THE PRACTICES FOR DYING

1. Lati Rinbochay and Jeffrey Hopkins, Death, buermediae State and
Rebirth - Tibetan Buddhism (Ithaca, NY: Snow Lion, 1985), 9.
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2. A collection of photopraphs of the people and places mentioned
in this book will be published in the near future.

3. From Francesca Fremantle and Chégyam Trunppa, Tibetan Book
of the Dead (Boston: Shambhala, 1975), 66,

4. See Appendix 4 lor an explanation of this mantra.

5. See Chapter 15, “The Process of Dying.”

6. One text explains: “The route through which the conscousness
escapes determines the future rebirth. If it escapes through the anus,
rebirth will be in the hell realm; if through the genital ogan, the ani
mal realm; if through the mouth, the hungry ghost realm; if through
the nose, the human and spinit realms; it through the navel, the realm
ol ‘desire gods’; il through the ears, the demigods; il through the
eyes, the ‘form god' realm; and il through the wop of the head (four
fingerwidths back from the hairline), the ‘formless god' realm. If the
consciousness escapes through the crowwn of the head, the being will
be reborn in Dewachen, the western paradise of Amitabha.” In Lama
Lod®d, Bardo Teachmgs (Ithaca, NY: Snow Lion, 1987), 11.

7. The research was reported in “Psychophysiclogical Changes Due
to the Performance of the Phowa Ritual” Kesearch for Religion and Para
payehology, Joumnal No. 17 (December 1987), published by the Intema-
tional Association tor Religion and Parapsychology, Tolyo, Japan.

4. Dilgo Khyentse Rinpoche old me of a number ol such cases.
When the famous Dzogchen master Khenpo Ngakchung was still a
young boy, he once saw the compse of a calf that had died of starva
ton at the end of winter. He was filled with compassion and prayed
strongly for the animal, visualizing its consciousness traveling to the
paradise of Buddha Amitabha. At thar moment a hole appeared in
the top of the calt’s skull, from which blood and fuid owed.

9. There are also certain buddhas who pledged that whoever hears
their name at the moment of death will be helped. Simply reciting
their names into the ear of the dying person can be of benefit. This is
also done for animals when they die.

10. Literally the “prana-mind”: one master explains that “prana”
expresses mind's aspect ol mobility, and “mind” its aspect ol aware-
ness, but they are essentially one and the same thing.

11. Padmasambhava’s explanation is quoted by Tsele Natsok
Rangdral in his well-known explanation of the cycle of four bardos,
published in English as the Misor of Mindfulness (Boston: Shambhala,
1989).

15. THE PROCESS OF DYING

1. These are methods of observing yvour shadow in the sky at cer
tain times and on particular days of the month.

2. Ambrosia Heart Tantra, annotated and translated by Dr. Yeshi
Dhondhen and Jhampa Kelsang (Dharamsala: Library of Tibetan
Works and Archives, 1977), 33.
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3. In Kalu Rinpoche, The Dharma (Albany: State Univ. of New
York Press, 1986), 59.

4. Dilpo Khyentse Rinpache explains that the pure wisdom winds
are present together with the impure karmic winds, but as long as
the karmic winds are predominant, the wisdom winds are obstructed.
When the karmic winds are brought into the central channel through
yapa practice, they vanish, and only the wisdom winds circulate
through the channels.

5. C. Trungpa Rinpoche, Climpses of Ablidarna (Boulder, CO:
Prajna, 1975), 3.

6. In Inguirmg Mind, 6, no. 2, Winter/Spring 1990, from a teaching
by Kalu Rinpoche in 1982,

7. The order of appearance of Increase and Appearance vares. It
can depend, Dilgo Khyentse Rinpoche says, on which emotion is
stronger in the individual: desire or anger.

8. There are various accounts of this process of inner dissolution;
here T have chosen one of the simpler descriptions, written by Parid
Rinpoche. Often the black experience is called “Attainment,” and the
arnising of the Ground Luminosity, which is recogmized by a trained
practitioner, “Full Attainment.”

2. His Holiness the Dalai Lama, The Dalai Lama at Harvard (Ithaca,
MY Sneew Lion, 1988), 45.

10. See Chapter 21, “The Universal Process,” and also C. Trungpa
Rinpoche’s commentary in The Tibetan Rook .'Jf the Dead, Prancesca

Fremande and Chogyam Trungpa (London: Shambhala, 1975), 1-29.

16. THE GROUND

1. “His Holiness in Zion, Winois,” in Viajradhan Sun, vol. 4, no. 2
(Bouldet, CCO, Dec. 1981-Jan. 1982): 3. (It is now called Shambhala
Sun)

2. Bokar Tulku Rinpoche, in “An Open Letter to Disciples and
Friends of Kalu Rinpoche,” May 15, 1989,

3. The Sutras are the scriptures that are the onginal teachings ol
the Buddha; they often take the fonm of a dialogue between the Bud

dha and his disciples, explaining a particular theme.

17. INTRINSIC RADIANCE

L. In Dilogues with Sciemtists and Sages: The Search for Unity, edited
by Renée Weber (London: Routledge and Kegan Paul, 1986), 45-46.

2. Kalu Rinpache, The Dharma (Albany: State Univ. of New York
Fress, 1956), 61.

3. Kalu Rinpoche, The Diamna, 62.

4. This is the bodhisattva Samantabhadra and not the Primordial
Buddha.
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5. See Chapter 21. In this passage, I am most grateful for the kind
suggestions of Dr. Gyurme Done, whose translation of The Tibetan
ook of the Dead, edited by himself and Graham Coleman, was sched-
uled to be published by Penguin in 1993,

18. THE BARDO OF BECOMING

1. Kalu Rinpoche, The Dharma (Albany: State Univ. of New York
Fress, 1966), 18,

2. It is said that there are only twa places the mental bady cannot
go: the womb of its tuture mother and Vajrasana, the place where all
the buddhas become enlightened. These two places represent the
entrance Lo samsata and nirvana. In other words, 1o be rebom or gain
enlightenment would bring an end ro its life in this bardo.

3. There exist accounts of masters who were able to perceive
bardo beings, or even travel to the bardo realm.

4. Chékyi Nyima Rinpoche, The Bardo Cuidebook (Kathmandu:
Rangjung Yeshe, 1991), 14.

5. This scene occurs in Tibetan folk dramas and operas, and is also
reported by the “déloks” (see Chapter 20, “The Near-Death Fxperi-
ence: A Staircase to Heavens").

¢ Raymond A Moody, Jr, Reffections on Life After Life (New York:
Bantam, 1977), 32.

7. Kenneth Ring, Heading Towards Omega: In Search of the Meaning
of the Near-Death Expenence (New York: Quill, 1985}, 70.

8. It is said that whenever a couple make love, crowds of bardo
beings gather, hoping to have the lkarmic connection to be rebom.
One succeeds and the others die of despair; this can occur as the
weekly expenence ol death in the bardo.

9. Fremantle and Trungpa, Tibetan Book of the Dead, 86.

10. Vajrasattva is the central deity of the Hundred Peaceful and
Wrathtul Deities. See Chaprer 19, “Helping after Death.”

19. HELPING AFTER DEATH

1. See Appendix 4 for an explanation of this mantra.

2. Yet, in the case of a spiritual practitioner who has died, and
who sees friends and relatives grasping and insincere after his death,
it is possible that instead of being hurt and angry, he might be able o
realize that all their behavior is simply the nawre of samsara. From
this he mighr penerate a deep sense of renunciation and compassion,
which could be of grear benefit to him in the bardo of becoming.

3. When we ask a master to practice and pray for a dead person,
it is a custom to send a donation of money, however small it might
be. The donation establishes a tangible connection between the dead
person and the master, who will always use this money exclusively
to pay for the rituals for the dead, or make offerings at holy shrines,
or dedicate it in their name to his or her work.
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4. An answer given by His Holiness the Dalai Lama 1o a number
of questions on death and dying. See Appendix 2, note 1.

5. Traditional practices such as this require training and cannot be
tollowed simply from this book. Certain practices also require trans-
mission and empowerment [om a qualilied master. [ look [orward 1o
organizing training programs in the future on the Buddhist approach
to death and caring [or the dying that will include some of these
methods. A simple ceremnony and guidance for the dead will then be
available, based on the advice of Dilpo Khyenrse Rinpoche.

6. The Hundred Syllable Mantra is Gt VATRA SATTVA SAMAYA
MANUPATAYA VARA SATTVA TENOPA TISHTHA DRI DHO ME BHAWA
SUTOKHAYO ME BHAWA SUPOKHAYOD ME BHAWA ANURAKTO ME BHAWA
SARWA SIDDHI ME PRAYATSA SARWA KARMA SUTSA ME TSITTAM SHRIYAM
EURLI HUM HA HA HA HA HO BHAGAWAN SARWA TATHACATA VATRA
MAMEMUNTSA VATRIBHAWA MAHA SAMAYASATTVA AH.

7. Judy Tatelbaum, The Courage to Grieve: Creative Living, Recovery
and Growth through Grief (New York: Harper & Row, 1980).

8. TFrom “Dove that Ventured Cutside” in The Sefecied Poetry of
Ratner Mavia Rilke, edited and translated by Stephen Mitchell (New
York: Vintage Books, 1984), 293.

9. Elisabeth Kiibler-Ross in “The Child Will Always Be There. Real
Lawve Doesn’t Die,” by Daniel Coleman, Fsychology Today (September
1976), 52.

10. Raymond A. Moody, Jr, Reflections on Life After Life (New York:
Bantam, 1977), 112.

20. THE NEAR-DEATH EXPERIENCE:
A STAIRCASE TO HEAVEN?Y
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APPENDIX 4: TWO MANTRAS
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240-41

Deities: in bardo of dharmata,

281, 284, 288; Hundred Peace-
ful and Wrathful, 311, 312

Da Khyentse, 161

Dadrupchen Rinpache, 231

Doubts, 126-30

Drakpa Gyalisen, 23

Dreamn. See Bardo of sleep and
dreamn

Dudjom Rinpache, 17, 30, 119,
126, 137, 146, 242, 250, 345,
2606, 570; on acton, 167-68,
170; and cremation, 312 dec
laratdon of realization of, 45;
on Drzogchen meditation, 163,
164; on Guru Yoga, 148, 150;
on helping dying, 215; lite-
span of, 248; on meditation,
64, 68, 78, 80, 81, 82, 83;
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on merging of luminosities,
268, on nature of mind, 355,
pictures of, 374; on rainbow
bady, 172; as teacher, 45-47;
on View, 156, 161, 162

“Durable Power of Atomey for
Health Care,” 380

Dying: aunosphere for, 241-45;
attitude toward, 2-10; and
dedicating death, 223-26;
tears about, 183-84; helping,
17779 instructions [or,
252-38; and leaving body,
245-47; need for leaming
about, 360-6Z; peaceful death
tor, 188-90; phowa tor,
218-21; practices Loy, 233-35;
process of, 25154, 255-58;
saying goodbye to, 187-88;
spiritual help for, 215-18;
telling truth to, 181-83; Ton-
glen for, 210-11; uncondi-
tional love for, 179-81;
unfinished business for,
181-88; working with, and
compassion, 194-95. See also
Bardo of dying; Death; Phowa

Dzogchen, 154-56, 356; Action
in, 156, 167-71: Meditation
in, 156, 163-67; meditation
posture from, 66-68; practices
from, 170-71; rainbow bady
in, 171-73; View in, 66,
76-77, 156-62

Dzogchen Tantras, 106, 110,

279-80. See also Tantta

Earth, as element, 251, 252,
255-56, 260

Ego (dak dzin), 120-21; on spiti
tual path, 122-24; and wise
guide, 124-25

Egolessness, 120-21; wisdomn
tools for, 125-26; and wise
guide, 125

Eoyptian Book of the Dead, 106

Einstein, Albert, 103, 105

Clements, 251, 255-57, 294; air
or wind as, 252, 257, 260; dis
solurion of, 259-60; earth as,
251, 252, 256, 260; fire as,
251, 252, 256-57, 260; space
as, 251; water as, 251, 252,
256, 260

Lmotions, 69: and avoiding
rebirth, 300; in meditation,
77-79; negative, 116, 192,
259, 398; process of bardos
in, 349-50: and yogins,
169-70

Empowerrnent, in Guru Yoga,
151-52

Energy, 347; of delight, 355-56

Energy centers (chakras), 252

Lolightenment, 43-4%; and bar
dos, 11; Badhichirta and,
205-6; of Buddha, 57-58;
methods for attaining, 82,
106-7: madem realivy of,
53-34; putting into action, 82

Lssence(s) (brndi), 252-53, 258,
37

Euthanasia, 381-83

Evans-Wenrz, W. Y., 106

Eves, as widom channels, 68

“Father of ‘As Famous as the
Moon,” The,” 16-19

Fear: of death, 15-16, 252-53,
213, 383; about dying, 183-84

Fire, as element, 251, 252,
256-57, 260

Flowerdew, Arthur, 85 90

Ford, Henry, 87

Forgiveness, and dying, 216-17

Francis, Saint, 105, 369

Full Avainment, phase of, 258,
259

Campopa, 146

Gandhi, 221

Gandhi, Mohandas, 105
Camda, 110

Cesar, 36









Master, 69, 137-39; blessings of,
1453-47; deaths of, 270-77,
and devotion, 139-43; as
meditation object, 69-71; and
path of Dzogchen, 170-71;
tue, 132-34

Maudgalyayana, 98

Meditation, 12, 53; alermess and
relaxation in, 76-77; bardo of,
112; beginning prayer for,
61-62; Buddha and, 57-58,
G0-61, 76; on compassion,
203-4; duration of, 80,
Dzogehen, 67, 68, 163-67;
ending prayer for, 61; experi-
ences in, 79-81; eyes open
during, 67-68; gaze recom-
mended, 67; Cood in the
Beginning, Coad in the Mid
dle, Good in the End and,
60—61; hands, position tor,
G3; and inspiration, 84-85;
integraton of, into action,
§2-83; methads of, 6566,
69-74; and mind, 56, 55-60,
74-75; and mindfulness,
62-63: motth open position,
68; negativity, detusing and,
62, 64, 77, 78; obstacles 1o,
79-80; and ordinary life,
82-83, 351-53; peace in,
63-64; poem by Nyoshul
Khenpo and, 63; posture for,
66-63; purpose ol, 60; taking
breaks, 81-82; thoughts and
emotions in, 77-79: three
sacred principles of, 60-62;
Tibetan saying and, 65; as
wisdom toal, 126, See also
Calm Abiding

Merchaut of Venice (Shakespeare),
202

Merton, Thomas, 360

Michelangelo, 105

Milarepa, 12, 15, 21-22, 32, 40,
99100, 130, 146, 362, 366

Milinda, King, 95
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Mind, 47-49; in bardo of becom
ing, 291-92, 296-99; bringing
home, 57-58, 63; continuity
of, 93-96: and death, 16-17;
enlightened, 13; ground of
ordinary, 265-67; imperma
nence of, 27; looking in,
52-53; and meditation, 56,
58 60, 74-75; relax, 63 64;
release, 63; samsara and, 59;
Shantideva on, 59; training,
53-60: Westem view of, 13.
See also Nature of mind

Mindfulness, 62-63. Sez also
Calm Abiding

“Mind in comtort and ease” pos-
Lre, 63

Mipham, 20

Mé gii, See Devotion (mé gi)

Moment of death. Sez Death,
moment of

Montaigne, Michel de, 15

Moody, Raymond, 10, 24, 296,
322, 331, 332, 333

More, Sir Thomas, 191

Morse, Melvin, 827, 329, 335-39

Mother Luminaosity, 166, 267. See
also Ground Luminosity

Mother Teresa, 54, 105, 212

Motoyama, Dr. Hiroshi, 237-38

Morart, Wolfgang Amadeus, 93,
355

“Myth of Er” (Plato), 93

Nachiketas, 131

Madi See Channels (rady)

Nagasena, 95-96

Nangpa. See Buddhist (wangpa)

MNature, 84

Nature of mind, 12, 47-49,
49.50; as Child Lurninaosity,
267; faults preventing realiza-
tion of, 50-51; infroduction
to, 42-45; and wisdom of
ordinatiness, 54-55. See also
Mind; Rigpa

Naylor, Freda, 30-51
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MNé Dien, 310

MNear death experience, 25 24,
32526 and awareness in
coma, 190 and bardo of
becoming, 329-34; core expe-
rence of, 325; darkness and
tunnel in, 326-27: deloks as,
3584-36; and judgment, 296;
and kammna, 101-3; life review
of, 295, light in, 327-29;
meaning of, 336-40; message
of, 336-38; and reincamation,
9293, wansfommation alter,
29-30

Negativity, 62, 64, 78, 79

Newron, Isaac, 339

Ngé pung See Renunciation (sgé
jug)

Nirmanakaya, 347 -4a, 353, 354,
355, 356, 354

Nowness, 75

MNyoshul Khenpo, 31, 62, 63, 367

tNyoshul Lungtok, 15961

Object, for meditation, 69-71
Organ donation, 58364
Origen, 86

Padmasambhava, 43, 45, 106,
147, 240-41, 244, 276, 262,
362, 8365; on bardo of this
life, 119-20; on causes of
death, 248; on death, 10; on
devouon, 141; and Dudjom
Rinpoche, 374; and
Dzogehen, 154, 169; on
Ground Luminosity, 264, 265;
in Guru Yoga, 150, 151, 152,
153; heant practice Lrom,
317-39; on karma, 97; on
kayas, 34748, mantra of, 71;
as master, 149; mediration
with picture of, 69-71, 7374,
4; on moment of daath, 227
232, 236, 246-47; on under-
standing mind, 52

FParirvana, 110

b

Path Luminosity. Se¢ Child Lumi
nosity

Patrul Rinpoche, 20, 21, 42, 133,
135, 142; on Bodhichitta, 205;
on Ground ol Dzogchen, 155;
on intellect, 55; and Nyoshul
Lungtak, 159-61; on Rigpa,
148

Peace, natural preat, 63-64

Perception, 116-20

Phowa, 107, 235-39; after death,
304-G; essential practice of,
218-21; o help dying,
221-22; with Lama Tseten, 6

Physics. See Science

Plata, 93, 323

“Paisons, the,” 259-60

Pommaret, Frangoise, 335

Posture: for meditation, 66-69,
“sleeping lion,” 235, 255, 274

Prana. See Inner air (prana)

Prayer: in bardo ol becoming,
298, 30Z; beginning media
tion, 60-61; to direct com
passion, 204-5; ending
meditation, §1; at moment of
death, 240-41

Primordial Buddha, sxovii, 13, 106,
154

Purification, 44, 158-59, 217, 387;
of the Six Realms, 310-11

Rainbow body, 171-73

Ramakrishna, 20

Ratmasambhava, 26688

Reality, 38, 61, 35659

Realms, 116-18, 266; in near-
death experience, 332; Purifi-
cation of the Six, 310-11

Rebirtl: and bardo of becoming,
299302, belief in, 86-88,
chaosing, 301; and continuity
of mind, 93-96; “proofs” of,
893, preventing, 300-301,
397-98. See also Beincamation

Reincarmation: American beliel
in, 87; and continuity of



mind, 93-96; and pood heart,
9799 and near death experi
ences, 92-95; stories of,
86-93; in Tibet, 103-5. See
also Rebirth

Renundiation (wgé jung), 33, 152

Responsibilities, 19; and kamma,
101-3

Rigpa, 48-49; in Action, 167,
168, 170, 171; in bardo of
dharmata, 281, 282, 283, 264,
287 and Ground Luminosity,
264; in Guru Yoga, 150-53; in
meditation, &3, 163, 164, 165,
166, 167; and moment of
death, 232, 233, 244; and pro-
cess of dying, 259; in View,
158-59, 161-62. See also
Buddha nature: Narure of
mind

Rilke, Rainer Maria, 40, 320,
355-56

Ring, Kenneth, 23, 24, 29, 296,
326, 328, 330, 340

Rurmd, 151, 365

Sabom, Michael, 330-31, 351

Sacred space, creating, 84

Samantabhadra. Se2 Primordial
Buddha

Sambhogakaya, 347, 355, 855,
358

Samsara, 14; in bardo of dhar-
mata, 285; and enlightened
mind, 14, 75; and ignorance,
57-58, 136; modem, 20-21,
mind trained by, 59

Samten, 34, 260, 370

Saraha, 160

Saunders, Cicely, 180, 181, 215,
383

Science, 279; and bardas, 356-59

#Second Buddha,” 69

Sem (ordinary mind), 47, 49

Senility, 384

Shakespeare, William, 105, 202

Shamatha, 75
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Shantideva, 59, 193, 205, 210,
212, 325, 369

Shelley, Percy Bysshe, 86

Shrona, 76

Siddhanha. See Buddha
(Gautama Siddhartha)

Skandhas. Ser Apgregates (skand-
has)

Sleep: bardo of, 112; process of
bardos in, 3448

Sogyal Rinpoche: and Dudjom
Rinpache, 45-47; earliest
death experiences of, 3-7; and
master, xv-xviii; and nature of
mind, 42-44

Soma-significance, 357

Sénam Namgyal, 172-73

Space, as element, 251

Spiritual help, for dying, 21526

Spiritual path, 131; doubts on,
126-30; finding, 132-34; how
o lollow, 134-37

St. Chuistopher's Hospice, 154,
343

Stevenson, Dr. lan, 90

Suffering: and dedicating death,
223-26; and karma, 382, See
also Tonglen

Suicide, 306, 383

Suzuki roshi, 126

Table Talk (Rumi), 131

Tantra, 172, 252, 259, 289, See
also Dzogchen Tantras

Tara, 397

Tatelbaurn, Judy, 316

Teacher: inner, 138; ourer, 138.
See aleo Buddha nature; Master

Teilhard de Chardin, Fierre, 363

Tenna, 149

Terttn Sogyal, xv, 124

Thangka paintings, 44

Thompson, Lewis, 85

Thoughts: in meditation, 77-79;
process of bardos in, 349-50

Tibet: Chinese accupation of, 7,
343; déloks in, 334-36;
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