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Tantra techniques

Main article: Tantra techniques (Vajrayana)
According to the Vajrayana tradition,[36] at certain times the bodymind
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[37] is in a very subtle state which can be used by advanced practitioners to transform the mindstream. Such liminal times are known in Tibetan Buddhism as Bardo states and include such transitional states as during meditation, dreaming, sex and death.

[edit]Deity yoga

Deity yoga (Tibetan: lha'i rnal 'byor; Sanskrit: Devata) is the fundamental Vajrayana practice, often involving a sadhana liturgy and form, in which practitioners visualize themselves as the meditation Buddha or yidam. The purpose of Deity yoga is to bring the meditator to the realization that the deity and the practitioner are in essence the same, and non-dual. By visualizing oneself and one's environment entirely as a projection of mind, it helps the practitioner to become familiar with the mind's ability and habit of projecting conceptual layers over all experience. This experience undermines a habitual belief that views of reality and self are solid and fixed. Deity yoga enables the practitioner to release, or 'purify' him or herself from spiritual obscurations (Sanskrit: klesha) and to practice compassion and wisdom simultaneously.

Beer (2004: p.142) states:[38]
Deity Yoga employs highly refined techniques of creative imagination, visualisation, and photism in order to self-identify with the divine form and qualities of a particular deity as the union of method or skilful means and wisdom. As His Holiness the Dalai Lama says, "In brief, the body of a Buddha is attained through meditating on it".

The realization of Deity yoga is attained as a result of pure concentration on bringing the three bodies into the path, in which the practitioner mentally generates themselves as a Tantric Deity (Sanskrit: Yidam) and their surroundings as the Deity's mandala. The purpose of doing this is to overcome ordinary appearances and conceptions which, according to Vajrayana, are the obstructions to nirvana and omniscience.[39] Recent studies indicate that Deity yoga yields quantifiable improvements in the practitioner's ability to process visuospatial information, specifically those involved in working visuospatial memory. [40]
[edit]Four complete purities

Four Purities (Tibetan: yongs su dag pa bzhi; yongs dag bzhi)[41] In defining Vajrayana, Yuthok et al. identify the "Four Purities" which define the principal Tantric methodology of Deity Yoga that distinguishes it from the rest of Buddhism:[42]
Vajrayana...is a subdivision of Mahayana, which may be divided into Sutrayana and Vajrayana (or Tantrayana). Vajrayana is regarded as a swifter path and is considered superior to Sutrayana. Whereas Sutrayana focuses on the causal method, Vajrayana teaches the Resultant method [sic] because it includes the 'four purities': (1) purity of environment (2) purity of body (3) purity of resources and (4) purity of deeds.

Geshe Kelsang Gyatso explains:

Tantra is defined as an inner realization that functions to prevent ordinary appearances and conceptions and to accomplish the four complete purities... The four complete purities are the pure environment, body, enjoyments and activities of a Buddha.[43]
Kalachakranet identifies and defines the "Four Purities" in a complementary though different fashion:[44]
The main tantric practices can be summarised in the "Four Purities":

1. Seeing one's body as the body of the deity

2. Seeing one's environment as the pure land or mandala of the deity

3. Perceiving one's enjoyments as bliss of the deity, free from attachment

4. Performing one's actions only for the benefit of others (bodhichitta motivation, altruism)[45]
Imagery and ritual in deity yoga: representations of the deity, such as a statues (murti), paintings (thangka), or mandala, are often employed as an aid to visualization, in Deity yoga. Mandalas are sacred enclosures, sacred architecture that house and contain the uncontainable essence of ayidam. In the book The World of Tibetan Buddhism, the Dalai Lama describes mandalas thus: "This is the celestial mansion, the pure residence of the deity."

In the same context, all ritual in Vajrayana practice can be seen as aiding in this process of visualization and identification. The practitioner can use various hand implements such as a vajra, bell, hand-drum (damaru) or a ritual dagger (phurba), but also ritual hand gestures (mudras) can be made, special chanting techniques can be used, and in elaborate offering rituals or initiations, many more ritual implements and tools are used, each with an elaborate symbolic meaning to create a special environment for practice. Vajrayana has thus become a major inspiration in traditional Tibetan art.

[edit]Guru yoga

Guru yoga (or teacher practice) (Tibetan: bla ma'i rnal 'byor)[46] is a practice that has many variations, but may be understood as a tantric devotional process whereby the practitioners unite their mindstream with the mindstream of the guru. The guru is engaged as yidam, as a nirmanakayamanifestation of a Buddha. The process of guru yoga might entail visualization of an entire lineage of masters (refuge tree) as an invocation of the lineage. It usually involves visualization of the guru above or in front of the practitioner. Guru yoga may entail a liturgy or mantra such as the Prayer in Seven Lines (Tibetan: tshig bdun gsol 'debs)[47], an evocation and invocation of Padmasambhava, though this is neither necessary nor mandatory.

The Guru or spiritual teacher is essential as a guide during tantric practice, as without their example, blessings and grace, genuine progress is held to be impossible for all but the most keen and gifted. Many tantric texts qualify the Three Jewels of Buddha, Dharma and Sangha thus: "The Guru is Buddha, the Guru is Dharma, the Guru is also Sangha"[48] to reflect their importance for the disciple. The guru is considered even more compassionate and more potent than the Buddha because we can have a direct relationship with the guru. The guru therefore appears with theyidam and dakini in the Three Roots refuge formulation of the three factors essential for tantric attainments.

[edit]Death yoga

Death yoga (or "bringing the three bodies into the path of death, intermediate state (bardo) and rebirth"[49]) is another important aspect of Tantra techniques. Although it is sometimes called "death yoga," it is mainly practiced during life, in meditation. It can be practiced first according togeneration stage, and then according to completion stage. The accumulation of meditative practice helps to prepare the practitioner for what they need to do at the time of death. At the time of death the mind is in a subtle state (clear light) that can open the mind to enlightenment if it is skilfully used to meditate on emptiness (shunyata). During completion stage meditation it is possible to manifest a similar clear light mind and to use it to meditate on emptiness. This meditation causes dualistic appearances to subside into emptiness and enables the practitioner to destroy their ignorance and the imprints of ignorance that are the obstructions to omniscience. It is said that masters like Lama Tsong Khapa used these techniques to achieve enlightenment during the death process. Actually, there are three stages at which it is possible to do this: at the end of the death process, during the bardo (or 'in between period') and during the process of rebirth. During these stages, the mind is in a very subtle state, and an advanced practitioner can use these natural states to make significant progress on the spiritual path. The Tibetan Book of the Dead is an important commentary for this kind of traditional practice.

This death yoga should not be confused with the non-Tantric meditation on impermanence and death, which is a common practice within Buddhist traditions used to overcome desirous attachment.

Another Tibetan ritual practice related to death is phowa (transference of one's consciousness), which can be done by oneself at the moment of death or by ritual specialists, phowa-lamas, on behalf of the dead. For the Anuttarayoga Tantras (Tib. rnal-’byor bla-med-kyi-rgyud), transfering one’s consciousness constitutes one of the two ways to separate the coarse and subtle bodies through meditation. Daniel Cozort explains that ’pho-ba(phowa) merely separates the coarse and subtle bodies without leading to the attainment of an “illusory body” (Tib. sgyu-lus). On the other hand, during the perfection type meditation, known as the “final mental isolation” (Tibetan: sems-dben) because it necessitates the presence of an “actual consort” (Tib. las-rgya), “the winds are totally dissolved in the indestructible drop” and “the fundamental wind naturally rises into an illusory body”[50]
[edit]Generation and completion stage practice in the annutarayoga tantras

Main article: Generation stage
Main article: Completion stage
In the highest class of tantra, two stages of practice are distinguished. In the first stage of generation, one practices oneself in the identification with the meditational Buddha (yidam), generally until one can meditate single-pointedly on 'being' the deity (see above, deity yoga). In the next stage of completion, one engages in practices with the subtle energy system of the body (chakras and energy channels etc.) to actualize the physical and mental transformation into the meditation Buddha. (Similar practices are also found in Hindu tantra and yoga.) In some Buddhist tantras, both stages can be practiced simultaneously, whereas in others, one first actualizes the generation stage before continuing with the completion stage practices.

Details of these practices are normally only explained to practitioners by their teachers after receiving an initiation or 'permission to practice'.

[edit]Classifications of tantra

[edit]By scholars

The scholar J.M. Kitagawa says that Tantrayana may be divided into three main types of tantra[7]:

1. Vajrayana - established the symbolic terminology and the liturgy that would characterize all forms of the tradition.[7]
2. Sahajayana - was dominated by long-haired, wandering siddhas who openly challenged and ridiculed the Buddhist establishment.[7]
3. Kalachakra Tantra - is farthest removed from the earlier Buddhist traditions, and incorporates concepts of messianism and astrology not present elsewhere in Buddhist literature.[7]
Tantra techniques in Vajrayana Buddhism are techniques used to attain Buddhahood. Vajrayana partially relies on various tantric techniques rooted in scriptures such as tantras and various tantric commentaries and treatises. The most important aspect of the tantric path is to 'use the result as the Path'; which means that rather than placing full enlightenment as a goal far away in the future, one identifies with the indivisible three vajras that is, the enlightened body, speech and mind of a Buddha. The practitioner focusses on and identifies with the resultant buddha-form or 'meditation deity', the yidam (Tibetan) or (Sanskrit) 'ishtadevata'. In order to achieve this self-identification with the yidam, much symbolism, ritual and visualization is used in Buddhist tantric techniques. Tantra is defined as an inner realization that functions to prevent ordinary appearances and conceptions and to accomplish the four complete purities of a Buddha (environment, body, enjoyments and deeds)."[1]




Detail of the mandala shown above. This is aGarbhadhatu mandala, representing VairocanaBuddha surrounded by eight Buddhas andbodhisattvas (clockwise from top: Ratnaketu,Samantabhadra, Samkusumitaraja, Manjusri,Amitabha, Avalokitesvara, Dundubhinirghosa,Maitreya).

Secrecy is a cornerstone of tantric Buddhism, simply to avoid harming oneself and others by practicing without proper guidance. It is not even allowed to explain the full symbolism and psychology of the practice to the uninitiated, which can easily lead to misunderstanding and dismissal by the uninitiated. Tantric techniques may initially appear to consist of ritualistic nonsense; however, it should only be practiced on the basis of a thorough understanding of Buddhist philosophy and strictly following the traditions.[2]
Tenzin Gyatso, the 14th Dalai Lama says:

Tantra is limited to persons whose compassion is so great that they cannot bear to spend unnecessary time in attaining Buddhahood, as they want to be a supreme source of help and happiness for others quickly.[3]
Tantric techniques include:

· repetition of meditative spells (mantras) and incantations (dharanis),

· use of various yoga techniques such as Trul Khor, including breath control (Pranayama), yantra and the use of special hand positions (mudras)

· Ganachakra feasts with ritual consumption of meat and alcohol

· Paramita sadhana
· Lojong
· use of an extensive vocabulary of visual aids, such as cosmic mandala diagrams which teach and map pathways to spiritual enlightenment. Seed syllables in Tibetan and Lendza are also used.

· the use of ritual objects such as the vajra and bell (ghanta), phurba, hand drum (damaru), and many other symbolic tools and musical instruments

· use of specialized rituals rooted in Vajrayana cosmology and beliefs

· importance of a guru-disciple relationship, for example by ritual 'empowerments' or 'initiations' wherein the student obtains permission to practise a particular tantra.

· of high importance are the oral transmissions given by a tantric master. These teachings are only given personally from teacher to student and are secret, because they demand a certain maturity of the student. Otherwise they might have a negative effect. Such teachings describe certain aspects of the mind and how to attain them, realize them by certain practices that can be dangerous to one's health if not prepared thoroughly, as such states of mind are normally experienced at the time of death. A mature yogi 'dies' in the meditation and comes back again, experiencing all the levels of mind.

Deity yoga

Deity yoga (Tibetan: lha'i rnal 'byor; Sanskrit: Devata-yoga) is the fundamental Vajrayana practice, generally involving a sadhana practice in which the practitioner visualizes themselves as the meditation Buddha or yidam of the sadhana. The purpose of Deity yoga is to bring the meditator to the realization that the deity and the practitioner are in essence the same, non-dual. The yidam generally appears in a mandala and the practitioner visualizes themself and their environment as the yidam and mandala of their Deity Yoga practice. This visualization method undermines a habitual belief that views of reality and self are solid and fixed, enabling the practitioner to purify spiritual obscurations (Sanskrit: klesha) and to practice compassion and wisdom simultaneously. Robert Beer describes the process:

Deity Yoga employs highly refined techniques of creative imagination, visualisation, and photism in order to self-identify with the divine form and qualities of a particular deity as the union of method or skilful means and wisdom. As His Holiness the Dalai Lama says, "In brief, the body of a Buddha is attained through meditating on it".[4]
[edit]Visualisation in deity yoga

Representations of the deity, such as a statues, paintings (Tibetan:thangka), or mandalas, are often employed as an aid to visualization in both theGeneration Stage (Tibetan: Kye-rim) and the Completion Stage (Tibetan: Dzog-rim) of Anuttarayoga Tantra. The mandalas are symbolic representations of sacred enclosures, sacred architecture that house and contain the uncontainable essence of a yidam. In the book, The World of Tibetan Buddhism, the Dalai Lama describes a mandala: “This is the celestial mansion, the pure residence of the deity.”

[edit]Guru yoga

The Guru or spiritual teacher, in Tibetan Buddhism generally the lama, is essential as a guide during tantric practice. Without the guru's example, blessings and grace, genuine progress is held to be impossible for all but the most keen and gifted. Many tantric texts qualify the Three Jewels ofrefuge thus: "Guru is Buddha, Guru is Dharma and Guru is Sangha" to reflect their importance for the disciple. In the Vajrayana the guru is considered even more compassionate and more potent than the Buddha because a direct relationship can be had with the guru. The Guru also appears in the 'Inner' refuge formulation of the Three Roots, the three foundations of tantric practice.

Guru yoga (or 'teacher practice') (Tibetan: bla ma'i rnal 'byor)[5] is a practice that has many variations, but may be understood as a tantric devotional process where the practitioner unites their mindstream with the mindstream of the guru's Three Vajras. Guru yoga is akin to Deity yoga since the guru is engaged as the yidam, or meditational deity, a nirmanakaya manifestation of a Buddha. The process of guru yoga generally entailsvisualization of a refuge tree as an invocation of the lineage, with the root guru channelling the blessings of the refuge tree (and thus the entire lineage) to the practitioner. It might involve visualization of the guru above or in front of the practitioner. Guru yoga may also entail a liturgy or mantra such as the Prayer in Seven Lines (Tibetan: tshig bdun gsol 'debs)[6], an evocation and invocation of Padmasambhava, though this is neither necessary nor mandatory.

[edit]Clear Light yoga

The yoga of Clear Light focusses on accessing the luminosity of the mindstream that is seen to be its essential nature. Practices often include aspects of dream yoga, including lucid dreaming. It is one of the six yogas of Naropa.

Bardo practices

According to the Vajrayana tradition,[7] at certain times when a person's mind is in a transitional state, or 'bardo', the various Vajrayana techniques can be particularly effective. Some of this states include during sex, death, meditation and dreaming and at other liminal
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[8] states, the bodymind
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[9] is in a very subtle state which can be used by advanced practitioners to transform the mindstream. According to the Vajrayana tradition it is possible to attain enlightenment in a single lifetime by practicing certain techniques.

[edit]Death yoga

Death yoga (or 'death practice') is another important aspect of Tantra techniques. Although it is called Death yoga, most of the practice actually happens during life. It is the accumulation of meditative practice that helps to prepare the practitioner for what they need to do at the time of death. At the time of death the mind is in a state (clear light) that can open the mind to enlightenment, when used very skillfully. It is said that masters like Lama Tsong Khapa used these techniques to achieve enlightenment during the death process. Actually, there are three stages at which it is possible to do this; at the end of the death process, during the bardo (or 'in between period') and during the process of rebirth. During these stages, the mind is in a very subtle state, and an advanced practitioner can use these natural states to make significant progress on the spiritual path. TheTibetan Book of the Dead is an important commentary for this kind of traditional practice.

This Death yoga should not be confused with normal meditation on death, which is a common practice within Buddhist traditions. In most non-tantra traditions it is done to reduce attachment and desire, and not to use the death process itself as a means to practice.

Tantric sadhana

Tantric sadhana may include:

· Six Lokas
· Chöd
· Zhitro
· Dark retreat
There is an aspect of sex in Highest Yoga Tantra practice which is both symbolic as well as descriptive of the practice of using sexual intercourse to transform one's sexual potential into a blissful consciousness directed towards achieving enlightenment. The purpose is to refrain from ejaculating and this is the most important part, as one should be able to control the winds and energies of one's body. It is also important for the consort to be as equally realised a practitioner as oneself. This practice is not a necessity to practise Vajrayana, as it is well known that Lama Tsong Khapa gained enlightenment without this practice.

It is important to remember that sexual practices in the Vajrayana context are very different from ordinary sexual activity. This is an extremely advanced practice and should only be performed once realisations of the path have been achieved.[10] Some of the realisations include renunciation and bodhicitta, or the enlightened mind that is committed to attaining enlightenment for the sake of others. This is very different from ordinary sexual activity. Sexual symbolism is common in Vajrayana iconography, where it basically represents the union of wisdom and compassion or wisdom and method. This is of utmost importance as this shows that enlightenment can only be achieved through practising both wisdom and compassion.

[edit]Sexual Yoga

According to some Tibetan authorities, the physical practice of sexual yoga is necessary at the highest level for the attainment of Buddhahood.[11]The use of sexual yoga is highly regulated. It is only permitted after years of training.[12] The physical practice of sexual yoga is extremely rare, and has been historically.[13] A great majority of Tibetans believe that the only proper practice of tantric texts is metaphorically, not physically, in rituals and during meditative visualizations.[14] The dominant Gelug sect of Tibetan Buddhism holds that sexual yoga as an actual physical practice is the only way to attain Buddhahood in one lifetime. The founder of the sect Tsongkhapa did not, according to tradition, engage in this practice, but instead attained complete enlightenment at the moment of death, that being according to this school the nearest possible without sexual yoga. The school also taught that they are only appropriate for the most elite practitioners, who had directly realized emptiness and who had unusually strong compassion. The next largest school in Tibet, the Nyingma, holds that this is not necessary to achieve Buddhahood in one lifetime. [15] The current de facto[16] leader of the Gelug sect, the fourteenth Dalai Lama, holds that for ordained monks the practice should only be done as a visualization.[17] Shingon, along with all non-tantric forms of Buddhism, does not recognize sexual yoga.

Dzogchen

From Wikipedia, the free encyclopedia

This article is about the primordial state in Tibetan Buddhism and Bön. For the monastery, see Dzogchen Monastery.
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official transcription (PRC):
Zogqên

THDL:
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other transcriptions:
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According to some schools of Tibetan Buddhism and Bön, Dzogchen is the natural, primordial state or natural condition of the mind. Dzogchen, or "Great Perfection", is a central teaching of the Nyingmaschool, that is also practised by adherents of other Tibetan Buddhist sects. According to Dzogchen literature, Dzogchen is the highest and most definitive path to enlightenment.[1] The Madhyamakateachings on emptiness are fundamental to and thoroughly compatible with Dzogchen practices.[2]
Our ultimate nature is said to be pure, all-encompassing, primordial awareness or naturally occurring timeless awareness. This "intrinsic awareness" has no form of its own and yet is capable of perceiving, experiencing, reflecting, or expressing all form. It does so without being affected by those forms in any ultimate, permanent way. The analogy given by Dzogchen masters is that one's nature is like a mirror which reflects with complete openness but is not affected by the reflections, or like a crystal ball that takes on the colour of the material on which it is placed without itself being changed. Other evocative phrases used by masters[who?] describe it as an "effulgence", an "all-pervading fullness" or as "space that is aware". When an individual is able to maintain the dzogchen state continually, he or she no longer experiences dukkha, or feelings of discontent, tension and anxiety in everyday life. (Compare with nirvana).

Nomenclature, orthography and etymology

The word Dzogchen has been translated variously as Great Perfection, Great Completeness, Total Completeness, and Supercompleteness. These terms also convey the idea that our nature as intrinsic awareness has many qualities that make it perfect. These include indestructibility, incorruptible purity, non-discriminating openness, flawless clarity, profound simplicity, all-pervading presence and equality within all beings (i.e., the quality, quantity and functionality of this awareness is exactly the same in every being in the Universe). It is said that the impressive personal qualities of the fully-enlightened Buddha derived from the fact that he was fully aligned with this already-existing primordial nature. Descriptions of a buddha as omniscient and omnipresent refer to their ultimate nature as this awareness. The Tibetan term dzogchen is a sometimes said to be a rendering of the Sanskrit term mahāsandhi,[3] and is also used to render the Sanskrit term ati yoga (primordial yoga).[4]
A homonymous term dzogchen designates a meditation practice and body of teachings aimed at helping an individual to recognize the Dzogchen state, to become sure about it, and to develop the capacity to maintain the state continually.

Pettit (1999: p. 4) identifies the various contextual usages and implications of the term "Dzogchen" (Wylie: rdzogs chen) that are often conflated and mentions agama, siddhanta and darśana:

"Great Perfection" variously indicates the texts (āgama, lung) and oral instructions (upadeśa, man ngag) that indicate the nature of enlightened wisdom (rdzogs chen gyi gzhung dang man ngag), the verbal conventions of those texts (rdzogs chen gyi chos skad), the yogis who meditate according to those texts and instructions (rdzogs chen gyi rnal 'byor pa), a famous monastery where the Great Perfection was practiced by monks and yogis (rdzogs chen dgon sde), and the philosophical system (siddhānta, grub mtha') or vision (darśana, lta ba) of the Great Perfection."[5]
[edit]Maha Ati

Maha Ati is a term coined by Trungpa Rinpoche[citation needed], a master of the Kagyu and Nyingma lineages of Tibetan Vajrayana Buddhism. He generally preferred to introduce Sanskrit rather than Tibetan terms to his students, and felt "Maha Ati" was the closest equivalent for "Dzogpa Chenpo," although he acknowledged it was an unorthodox choice.

[edit]Transmission

The Dzogchen teachings are the highest of the nine yana, (Tibetan theg pa, vehicle) of the Nyingma (Wylie: rnying ma) school of Tibetan Buddhism and the Tibetan Bön (Wylie: bon) tradition. Many lamas, particularly of the Nyingma and Kagyu schools, regard them as the most profound teachings altogether.[6]
The instructions that point to the Dzogchen state are sometimes described as a set of "inner" or "heart" (Wylie: snying thig) teachings. Practicing Tibetan Buddhists[who?] consider that the state pointed to by these teachings is very difficult to describe, and can only be discovered through its transmission by an authentic Vajra Master.[citation needed] One Dzogchen teacher, Namkhai Norbu Rinpoche, has offered transmission via webcast.[7]
Some teachers also regard Dzogchen as a teaching completely in its own right, independent of Buddhism or Bön. Namkhai Norbu says that, as our primordial nature, Dzogchen has existed since the beginning of time and is pointed to by various masters throughout the universe.[8]
[edit]
Background

According to one tradition, the first master of the Buddhist Dzogchen lineage in our world was Garab Dorje (Wylie: dga' rab rdo rje, Sanskrit *prahevajra) from Uddiyana (Wylie:. o rgyan).

[edit]Indian originators

From Garab Dorje, Dzogchen is said to have been passed down as listed following. Often, practitioners are said to have lived for hundreds of years, and there are inconsistencies in the lifespan dates given, making it impossible to construct a sensible timeline.

1. Prahevajra (Tib. Garab Dorje, Wylie: dga' rab rdo rje) 184 BCE to 57 CE

2. Mañjuśrīmitra (Tib. Jampal Shenyen, Wylie: 'jam dpal bshes gnyen) 2nd century BCE (elder contemporary of Prahevajra)

3. Śrī Siṃha (Tib. Palgyi Senge, Wylie: dpal gyi senge) 3rd century CE (500 years before Vimalamitra)[9]
4. Padmasambhava (Tib. Pema Jungne or Guru Rinpoche) fl. mid-8th CE

5. Vimalamitra (Tib. Drime Shenyen, Wylie: dri med bshes gnyen) fl. late 8th CE

6. Vairotsana (Tib. Nampar Nangdze Lotsawa, Wylie: rnam par snang mdzad lo tsa ba ) fl. late 8th CE

[edit]In Tibet

Padmasambhava (Tib. Pema Jugne or Guru Rinpoche, Wylie: padma 'byung gnas, gu ru rin po che) is considered the source of the Buddhist Dzogchen teachings in Tibet (Tib. bod), which are the heart of the Nyingma (Wylie: rnying ma) tradition, with which they are primarily associated. Dzogchen has also been practiced in the Kagyu (Wylie: bka' brgyud) lineage, beginning with Milarepa (Wylie: mi la ras pa) and most notably by the Third Karmapa, Rangjung Dorje (Wylie:. rang byung rdo rje). The Fifth, Thirteenth, and Fourteenth (present) Dalai Lamas (Wylie: ta la'i bla ma) are also noted Dzogchen masters, although their adoption of the practice of Dzogchen has been a source of controversy among more conservative members of the Gelug (Wylie: dge lugs) tradition.

In the Bön religion, three separate Dzogchen traditions are attested and continue to be practiced: A-tri (Wylie: a khrid), Dzogchen (Wylie: rdzogs chen, here referring narrowly to the specific lineage within the Bön tradition), and Shang Shung Nyen Gyu (Wylie: zhang zhung snyan rgyud). All are traced back to the founder of Bön, Tonpa Shenrab Miwoche (Wylie: ston pa gshen rab mi bo che).

Concepts

The essence of the Dzogchen teaching is the direct transmission of knowledge from master to disciple. Garab Dorje epitomized the Dzogchen teaching in three principles, known as the Three Statements of Garab Dorje:

1. Direct introduction to one's own nature (Tib. ngo rang thog tu sprod pa)

2. Not remaining in doubt concerning this unique state (Tib. thag gcig thog tu bcad pa)

3. Continuing to remain in this state (Tib. gdeng grol thog tu bca' pa)

In accordance with these three statements, Garab Dorje's direct disciple Manjushrimitra (Tib. 'jam dpal bshes gnyen) classified all the Dzogchen teachings transmitted by his master into three series:

1. Semde (Wylie: sems sde; Skt: cittavarga), the series of Mind, that focuses on the introduction to one's own primordial state;

2. Longde (Wylie: klong sde; Skt: abhyantaravarga), the series of Space, that focuses on developing the capacity to gain familiarity with the state and remove doubts; and

3. Men-ngak (Wylie: man ngag sde, Skt: upadeshavarga), the series of secret Oral Instructions, focusing on the practices in which one engages after gaining confidence in knowledge of the state.

The Dzogchen teachings focus on three terms: View, Meditation, and Action. To see directly the absolute state of our mind is the View; the way of stabilizing that View and making it an unbroken experience is Meditation; and integrating that View into our daily life is what is meant by Action.

Dzogchen is one of several approaches to nondualism.

This open awareness of Dzogchen, or rigpa (also comparable to the Buddha nature), is said to lie at the heart of all things and indeed of all Dzogchen practice and is nothing less than "... primordial wisdom's recognition of itself as unbounded wholeness .... the incorruptible mindnature."[10]. This reflexive awareness of Enlightenment is said to be inherent within all beings, but not to be attainable by thought [11] Klein and Wangyal comment:

" ... cause and effect, sentient beings and Buddhas, subjects and objects, path and goal are ultimately revealed to be of one taste: movement from one to the other is no movement at all, really, but a dynamic stillness." [12]
There can be found within Dzogchen a sense of Reality as limitless wholeness, a multiplicity which is yet all of one 'taste', which is a borderless wholeness. According to Lopon Tenzin Namdak, it is unconditioned and permanent, changeless, not originated from causes and conditions, blissful, and the base or support of numerous exalted qualities.[13]. 'It is at once base, path, and fruit' [14]. 'That reality, unbounded wholeness, is naturally complete.' [14] Also: '... the essence and base of self-arisen wisdom is the allbase, that primordial open awareness is the base, and that recognition of this base is not separate from the primordial wisdom itself. ... that open awareness is itself authentic and its authenticity is a function of it being aware of, or recognizing itself as, the base. ... The reflexively self-aware primordial wisdom is itself open awareness (rigpa),inalienably one with unbounded wholeness.' [15]
Three aspects of energy





Ananda Chakra
Sentient beings have their energy manifested in 3 aspects:

1. 'dang' (Wylie: gDangs)

2. 'rolpa' (Wylie: Rol-pa)

3. 'tsal' (Wylie: rTsal)

Energy of an individual on the dang level is essentially infinite and formless.

In the form of rolpa, energy forms appear as though seen with 'the eye of the mind'. Many practices of thödgaland yangthig work on the basis of functioning of the rolpa aspect of individual's energy. It is also the original source of the sambhogakaya deities visualized in Buddhist tantric transformational practices and of manifestations of one hundred peaceful and wrathful deities in bardo.

Tsal is the manifestation of the energy of the individual him or herself, as apparently an 'external' world.[19] The mind of a sentient being is also tsal energy when it is 'contaminated' by the karmic 'winds' (Tibetan:rlung).[citation needed] Certain practices stop the karmic winds of the body and therefore allow the energy of tsal to be experienced by itself.

The interplay of these energies explain the 'thoughtform' or 'tulpa' (Tibetan: sprul pa) phenomenon, the logistics of the Trikaya doctrine, the yidam
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sadhana, bardo visions, Clear Light (Tibetan: 'od gsal), emergence and the logistics of the doctrine of Pratītyasamutpāda, they also explain the 'play' (Sanskrit: lila; Tibetan: kun tu rtse) of the Five Pure Lights (Tibetan: 'od lnga) and the arising of a 'Creation' without a Creator deity or aPrime Cause that is the particular 'view' (Tibetan: lta ba) and hallmark of Buddhism.

[edit]External world versus continuum

According to Dzogchen teachings, energy of an individual is essentially totally formless and free from any duality. However, karmic traces, contained in the storehouse consciousness of the individual's mindstream (Sanskrit: citta santana; Tibetan: sems rgyud) give rise to two kinds of forms:

· forms that the individual experiences as his or her body, voice and mind and

· forms that the individual experiences as an external environment.

It is maintained that there is nothing external or separate from the individual. What appears as a world of apparently external phenomena, is the energy of the individual himself/herself. Everything that manifests in the individual's field of experience is a continuum (Sanskrit: santana; Tibetan:rgyud). This is the Great Perfection that is discovered in the Dzogchen practice.[20]

Causality and interdependent origination
In Dzogchen teachings the interdependent origination and any kind of causality is considered illusory: '(One says), "all these (configurations of events and meanings) come about and disappear according to dependent origination." But, like a burnt seed, since a nonexistent (result) does not come about from a nonexistent (cause), cause and effect do not exist.

Being obsessed with entities, one's experiencing itself [Wylie: sems, Sanskrit: citta], which discriminates each cause and effect, appears as if it were cause and condition.' (from byang chub sems bsgom pa by Mañjusrîmitra. Primordial experience. An Introduction to rDzogs-chen Meditation, pp. 60, 61)

This corresponds to the assertion in the Heart Sutra (Sanskrit: Prajñāpāramitā Hridaya Sūtra), that there is no karma, no law of cause and effect. The assertion was made by bodhisattva Avalokiteshvara in a teaching for the great arhat Shariputra, given before multitude of beings, on request of Buddha Shakyamuni. After the teaching Buddha Shakyamuni greatly praised the wisdom of Avalokiteshvara's words and the beings present rejoiced.[21]
[edit]Guardians

All teachings have energies that have special relationships with them. These energies are guardians of the teachings. The energies are iconographically depicted as they were perceived by yogis who had contact with them. The dharmapalas most associated with Dzogchen areEkajati in the Nyingma and Sidpa Gyalmo in the Bön tradition. The iconographic forms were shaped by perceptions and also by the culture of those who saw the original manifestation and by the development of the tradition. However the guardians are not merely symbols. The pictures show actual beings.[22]
[edit]Well-being and health

Dzogchen teachings maintain that the quality of lives of people is best when the internal elements are balanced.[23] The body is healthy when the elements are balanced.[24] They see the best way to balance the elements as abiding in the natural state. [25]

Practice

In Dzogchen, self-liberation is achieved by discovering or recognizing one's own primordial mindstream and remaining in that natural state of primordial awareness in which all phenomena are experienced without creating karma through reaction, attachment, or conceptual labelling.

Chögyal Namkhai Norbu Rinpoche and other teachers provide different practical sets of instructions (Sanskrit: sadhana) for the practice of Dzogchen. The central practice of Dzogchen teaching is Dzogchen 'contemplation' (Tib. ting nge 'dzin) which is rendered in English as "The View". "The View" when stabilized or unbroken, is the nondual perception of the Dzogchenpa, or Dzogchen practitioner. That is, a continuous 'contemplation' through all activity, waking and sleeping as a lived experience. According to some Dzogchenpa (in particular, Namkhai Norbu), Dzogchen is a 'practice', rather than a 'doctrine' or 'religion', and does not require the practitioner (Sanskrit: sadhaka) to be anywhere special; in fact, to be normally active while in a state of primordial or natural awareness is the ultimate practice of Dzogchen.

Silent and prolonged meditation (Tib. sgom pa) is also used to allow the obscurations (Sanskrit: kleśa) of the mind to dissipate like clouds dissolving to reveal the empty, luminous sky. Through meditation, it is possible to remove the conditioning of our bodymind (Sanskrit: namarupa) and to glimpse and work to stabilize our true nature (Tibetan: Rigpa; Sanskrit: vidya).

The goal of Dzogchen practice is to remain in the clear, undeluded state of the nature of the bodymind, unconditioned by thoughts—which is not the same thing as not having any thoughts. At the beginning, a Dzogchen teacher introduces one directly (Tib. ngo sprod, introduce, point out) to the real nature of one's bodymind, even if only for a few seconds; being a Dzogchen practitioner thus implies that one must have a qualified Dzogchen teacher, one who has mastered the nature of the mindstream. Historically, Dzogchen teachers have been very selective in choosing initiates, but current lineage holders in the Nyingma and Bön traditions have made Dzogchen teachings available to a wider (Western) audience.

[edit]Sky gazing

In both the Bön and Buddhist Dzogchen traditions, sky gazing is considered to be an important practice.[26] Detailed instructions on the practice are provided by the Nyingma teacher Tarthang Tulku.[27]
[edit]Tregchöd and thödgal

Once the state of non-dual contemplation has been arrived at, one has to continue in it. This continuation has two levels of practice: tregchöd andthödgal. These are main practices presented in the Menngagde series (Oral Instruction Series) of the dzogchen teachings.[22]
[edit]Body of Light





Tibetan letter "A", the symbol ofbody of light
When an advanced practitioner successfully completes practices of Longde or Menngagde, he or she realizes the Body of Light also known as rainbow body (Wylie 'ja' lus, pronounced Jalü.) When such an individual dies, from the point of view of an external observer, the following happens: the corpse does not start to decompose, but starts to shrink until it disappears. Usually fingernails, toenails and hair are left behind[28] (see e.g. Togden Urgyen Tendzin, Ayu Khandro, Changchub Dorje.)

Some exceptional practitioners such as Padmasambhava and Vimalamitra are held to have realized the Great Transferrence (Wylie 'pho ba chen po, pronounced Phowa Chenpo). This is an advanced Phowa practice. The individual does not die at all, but his or her physical body gradually disappears for an external observer[29], while being able to exist and abide wherever and whenever is pointed by one's will.

Dzogchenpa samaya: a practiceless practice of abiding or contemplation

Capriles (2003: p. 180) openly quotes Dzogchenpa Namkhai Norbu in the subtle but very important distinction of the activity of meditation from the effortless abiding of Dzogchen contemplation:

Chögyäl Namkhai Norbu relates that once someone asked the famous Dzogchen Master, Yungtön Dorje Pel, what his practice consisted of, and he replied with the negative “mepa” or “there isn’t.” Then his startled questioner asked again, “Then you don’t meditate?,” to which the Master replied, “And when am I ever distracted?” This is the essence of samaya in Dzogchen teaching: not to meditate or to practice something with the mind and yet never to be distracted, for one remains uninterruptedly in the self-perfection of the single state of rigpa or Truth.[30]
In this denotation, dzogchen is a verb, and denotes the perfect process in the grammatical sense or alternately an infinitive verb, wherein the great continuum of 'one taste' (Wylie: ro gcig) or as Capriles renders it "single state" is the effortless 'contemplating' or abiding in the view of non-distraction from rigpa.

[edit]Apperception

'Apperception'[31] (Sanskrit: svasaṃvedana/svasaṃvitti; Wylie: rang rig)[32] is understood variously in different yana, buddhist schools, sadhana and practice lineages. These cosmetic differences are resolved in the practice of 'meditative trance' (Wylie: 'jog pa)[33]. For it is in the direct experience and associated literatures of the deep contemplative traditions of Himalayan Buddhism (Tibetan Buddhism, Nepalese Buddhism, BhutaneseBuddhism, etc) and Bon, particularly Dzogchen and Mahamudra, that apperception is key, eg. Dark retreat (Tibetan: mun mtshams[34]).

'Apperception'[31] (Sanskrit: svasaṃvedana/svasaṃvitti; Wylie: rang rig)[35]
In the language of Zhangzhung, 'rang rig' (Wylie) is 'nges de shin'[36] where 'shin' equates to 'shes pa'. The Zhangzhung lexical item 'shin' is found in many compounds (Martin, 2004: p. 158[37]) where it contributes a semantic value drawn from this semantic field: 'to know' and 'knowledge' to both nominal and verbal/process oriented lexical items.

Pettit (1999: p. 129) holds that 'apperception' (Wylie: rang rig) is key to Mipham's (1846–1912) system of epistemology and hermeneutics discussed in the DRG[38] and in Mipham's Commentary to the Ninth Chapter of the Bodhisattvacaryāvatāra.[31]
Padmasambhava, Karma Lingpa, Gyurme Dorje, Graham Coleman and Thupten Jinpa (2005: p. 480) define 'intrinsic awareness' which is a rendering of the Tibetan Wylie 'rang-rig' and the Sanskrit 'svasaṃvitti' or 'svasaṃvedana' according to the precedent established in Indian Buddhistepistemology and in the writings of the lauded logicians Dignāga and Dharmakīrti that this technical:

...term svasaṃvedana refers to the apperceptive or reflexive faculty of consciousness, for which reason it is sometimes rendered as 'reflexive awareness' or 'apperceptive awareness'. However, in the view of the Great Perfection (rdzog-pa chen-po) and in the context of the present work [The Tibetan Book of the Dead], the same term refers to the fundamental innate mind in its natural state of spontaneity and purity, beyond the alternating states of motion and rest and the subject-object dichotomy. It is therefore rendered here as 'intrinsic awareness'. As such, intrinsic awareness gives the meditator access to pristine cognition [ye-shes; jñāna] or the buddha-mind [thugs, citta] itself, and it stands in direct contrast to fundamental ignorance ([ma-rig-pa,] avidyā), which is the primary cause of rebirth in cyclic existence (['khor-ba,] samsara). The direct introduction to intrinsic awareness is a distinctive teaching within the Nyingma school.... This practice is a central component of the Esoteric Instruction Class ([man-ngag-gi sde,] upadeśa[varga]) of Atiyoga, where it is known as Cutting Through Resistance (Khregs-chod).[39]
Williams, et. al. (2000, 2002: p. 264) conveys an epistemological commonality held by Dharmakirti and Śāntarakṣita which holds that all is sentient
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consciousness:

There is also an epistemological argument found in thinkers like Dharmakirti and Santaraksita. How does consciousness know ‘external’ physical objects, when consciousness itself is of a completely different order from matter? Consciousness has a reflexive quality of knowing (svasamvedana), while matter has no such reflexivity. Clearly only things of the same basic order of reality can contact each other. Thus either all must be matter, or all must be consciousness. But if all were matter then there would be no experience at all. Since there patently is experience, all must be consciousness.[40]
[edit]Texts

Dzogchen instructions are found in some Mahayoga texts, as it may simply have been the associated completion stage practice. However, the majority of the Dzogchen corpus comprises the "18" Semde tantra texts, the Longde tantras, and the Mennagde termas.

[edit]Reality vs dreams

“
The real sky is (knowing) that samsara and nirvana are merely an illusory display.
”

—Mipham Rinpoche, Quintessential Instructions of Mind, p. 117

According to contemporary teacher Chögyal Namkhai Norbu, in Dzogchen the perceived reality is considered to be unreal. All appearances perceived during the whole life of an individual through all senses, including sounds, smells, tastes and tactile sensations in their totality are like a big dream. It is claimed that on careful examination the dream of life and regular nightly dreams are not very different, and that in their essential nature there is no difference between them.

The non-essential difference between our dreaming state and our ordinary waking experience is that the latter is more concrete and linked with our attachment; the dreaming is slightly detached.

Also according to this teaching, there is a correspondence between the states of sleep and dream and our experiences when we die. After experiences of intermediate state of bardo an individual comes out of it, a new karmic illusion is created and another existence begins. This is howtransmigration happens.

One aim of dream practice is to realize during a dream that one is dreaming. One can then dream with lucidity and do all sorts of things, such as go to different places, talk to people, fly and so forth. It is also possible to do different yogic practices while dreaming (usually such yogic practices one does in waking state). In this way the yogi can have a very strong experience and with this comes understanding of the dream-like nature of daily life. This is very relevant to diminishing attachments, because they are based on strong beliefs that life's perceptions and objects are real and, as a consequence, important. If one really understands what Buddha Shakyamuni meant when he said that everything is unreal or of the nature ofshunyata, then one can diminish attachments and tensions.

The teacher gives advice, that the realization that the life is only a big dream can help us finally liberate ourselves from the chains of emotions, attachments, and ego and then we have the possibility of ultimately becoming enlightened.[41]
See also: Lucid dreaming
A dakini (Sanskrit: डाकिणी ḍākinī; Tibetan: khandro; Wylie:mkha'-'gro-ma;TP:Kandroma; Chinese language: 空行女) is a tantric deity described as a female embodiment of enlightened energy. In the Tibetan language, dakini is rendered Khandroma which means 'she who traverses the sky' or 'she who moves in space'. Sometimes the term is translated poetically as 'sky dancer' or 'sky walker'.

The dakini, in all her varied forms, is an important figure in Tibetan Buddhism. She is so central to the requirements for a practitioner to attain full enlightenment as a Buddha that she appears in a tantric formulation of the Buddhist Three Jewels refuge formula known as the Three Roots. Most commonly she appears as the protector, alongside a guru and yidam, but Judith Simmer-Brown points out that:

The dakini, in her various guises, serves as each of the Three Roots. She may be a human guru, a vajra master who transmits the Vajrayana teachings to her disciples and joins them in samaya commitments. The wisdom dakini may be a yidam, a meditational deity; female deity yogas such as Vajrayogini are common in Tibetan Buddhism. Or she may be a protector; the wisdom dakinis have special power and responsibility to protect the integrity of oral transmissions[1]
· 

dit]Iconography

According to Campbell, "Iconographic representations tend to show the dakini as a young, naked figure in a dancing posture, often holding a skullcup (kapala) filled with menstrual blood or the elixir of life in one hand, and a curved knife (kartika) in the other. She may wear a garland of human skulls, with a trident staff leaning against her shoulder. Her hair is usually wild and hanging down her back, and her face often wrathful in expression, as she dances on top of a corpse, which represents her complete mastery over ego and ignorance."[2]
[edit]In Tibetan Buddhism

Part of a series onTibetan Buddhism



Although dakini figures appear in Hinduism and in the Bön tradition, dakinis are particularly prevalent in VajrayanaBuddhism and have been particularly conceived in Tibetan Buddhism where the dakini, generally of volatile or wrathful temperament, act somewhat as a muse (or inspirational thoughtform) for spiritual practice. Dakinis are energetic beings in female form, evocative of the movement of energy in space. In this context, the sky or space indicates shunyata, the insubstantiality of all phenomena, which is, at the same time, the pure potentiality for all possible manifestations.

Dakinis, being associated with energy in all its functions, are linked with the revelation of the Anuttara Yoga Tantras or Higher Tantras, which represent the path of transformation. Here, the energy of negative emotions orkleshas, called poisons, are transformed into the luminous energy of enlightened awareness or gnosis (jnana) yielding rigpa.

When considered as a stage on the Vajrayana Path, the dakini is the last of the stages: the first is the guru, which corresponds to the initial realization of the true condition of reality, as this is introduced by the guru in the empowerment, if the disciple obtains what the Inner Tantras call peyi yeshe (dpe yi ye shes); the second is the devata, which corresponds to the Contemplation insofar as the devata is the method we use for developing the state discovered in the initial realization of the true condition of reality; the third and last is the dakini insofar as the dakini is the source of the activities of realization. In Dzogchen (rdzogs chen) these three correspond to tawa (lta ba), gompa (sgom pa) and chöpa (spyod pa): the first is the direct Vision of the true nature of reality rather than an intellectual view of reality, as is the case with the term in other vehicles; the second is the continuity of this Vision in sessions of Contemplation; and the third is the continuity of this Vision in the everyday activities, and the use of imperfection for making the Vision uninterrupted. Qua base, the dakinis are the energies of life; qua Path, they are the activities of advanced practitioners; qua Fruit, they are the actionless activities of realized Masters. [3]
According to tradition, a Dakini gave a black hat to the third Karmapa, Rangjung Dorje (1284 - 1339), when he was three years old.[4] The Black Crown became the emblem of the oldest reincarnating Tibetan lineage.

[edit]Classes of Dakini





Senge Dongma.

Judith Simmer-Brown, based on teachings she received from Tibetan lamas
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[5], identifies four main classes of dakini. These follow the Twilight Language tradition of esotericism in referring to secret, inner, outer and outer-outer classes of dakinis. The secret class of dakini is Prajnaparamita (Tibetan yum chenmo) or voidness, the empty nature of reality according to Mahayana doctrine. The inner class of dakini is the dakini of the mandala, a meditational deity (Tibetan:yidam) and fully-enlightened Buddha who helps the practitioner recognise their ownBuddhahood. The outer dakini is the physical form of the dakini, attained through Completion Stage Tantra practices such as the Six Yogas of Naropa that work with the subtle winds of the subtle body so that the practitioner's body is compatible with an enlightened mind. The outer-outer dakini is a dakini in human form. She is a yogini, or Tantric practitioner in her own right but may also be a karmamudra, or consort, of a yogi ormahasiddha.

Dakinis can also be classified according to the Trikaya, or three bodies of a Buddha. The dharmakaya dakini, which is Samantabhadri, represents the dharmadhatu where all phenomena appear. The sambhogakaya dakinis are the yidams used as meditational deities for tantric practice. The nirmanakaya dakinis are human women born with special potentialities, these are realized yogini, the consorts of the gurus, or even all women in general as they may be classified into thefive Buddha-families.[3]
