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Preface

Although it is complete in its own right and
stands well on its own, this collection of
short commentaries on the Six Yogas of
Naropa, translated from the Tibetan, was
originally conceived of as a companion read-
er to my Tsongkhapa's Six Yogas of Naropa
(Snow Lion, 1996).

That volume presents one of the greatest
Tibetan treatises on the Six Yogas system, a
text composed by the Tibetan master Lama
Jey Tsongkhapa (1357-1419)-A Book of
Three Inspirations: A Treatise on the Stages
of Training in the Profound Path of Naropa's
Six Yogas (Tib. Zab lam na ro'i chos drug gi
'khrid yig yid ches gsurn ldan) (hereafter re-
ferred to as A Book of Three Inspirations).
Lama Jey Tsongkhapa was the founder of the
eclectic Geluk school and the root guru of the
First Dalai Lama (1391-1475). The



introduction to that work gives a lengthy
summary of the history and contents of the
tradition of the Six Yogas of Naropa, which is
not repeated here.

The work of preparing Tsongkhapa's Six
Yogas of Naropa led me to read over a dozen
classical Indian and Tibetan treatments of
the Six Yogas. Six of those texts are included
here: a brief verse work by the Indian ma-
hasiddha Tilopa (988-1069), who is regarded
as the original formulator of the system of
the Six Yogas; a slightly longer verse work by
Tilopa's chief disciple, known to history as
Pandita Naropa (10161100), after whom the
system is named; a commentary found in
Lama Jey Tsongkhapa's Collected Works
(Tib. gSung 'bum), entitled A Practice Manu-
al on the Six Yogas of Naropa: Taking the
Practice in Hand (Tib. Na ro'i chos drug gi
dmigs skor lag to len tshul, hereafter referred
to as A Practice Manual on the Six Yogas),
which is much shorter in length than his



formal treatise and focuses exclusively on the
yogic techniques and meditations of the tra-
dition; Gyalwa Wensapa's (1505-1566)
presentation of "the three blendings," an im-
portant aspect of and also an alternative
name for the Six Yogas; the First Panchen
Lama's (15681662) treatment of the yogas,
which emphasizes the first and fourth of the
six yogas, i.e., the yogas of inner heat and of
consciousness transference; and, lastly, a
small text found in the collected works of the
nineteenth-century lama Jey Sherab Gyatso
(1803-1875), which was compiled by one of
his disciples from a public discourse given by
Jey Sherab Gyatso in 1836 on Tsongkhapa's
A Book of Three Inspirations.

The above list of the six texts is in the order
of their historical appearance as literary
compositions. In this volume, however, I
have placed the works by Jey Sherab Gyatso
and Gyalwa Wensapa respectively as
Chapters Three and Four, thus arranging



them before the works by Tsongkhapa and
the First Panchen Lama, who lived earlier in
history than they. My logic in arranging
them in this way is that the texts by Tilopa
and Naropa in Chapters One and Two, al-
though brief, show the roots of the tradition.
Jey Sherab Gyatso's Notes in Chapter Three
works well as an introduction to the overall
approach taken to the Six Yogas, and de-
scribes how the general Buddhist trainings
are used to prepare the mind of the practi-
tioner for tantric endeavor. Gyalwa
Wensapa's treatise in Chapter Four presents
the underlying dynamic on which the Six Yo-
gas tradition is based, namely "the three
blendings." Lama Tsongkhapa's A Practice
Manual on the Six Yogas in Chapter Five
presents the nuts and bolts of the actual yo-
gic disciplines. Finally, the First Panchen
Lama's text in Chapter Six provides an excel-
lent summary of the tradition, with emphasis



on the inner heat and consciousness trans-
ference yogas.

These six translations were prepared with
the guidance and assistance of various lama
friends. When studying Tsongkhapa's A
Book of Three Inspirations with Ven. Do-
boom Tulku, one of my root gurus, we also
looked at parts of Tsongkhapa's A Practice
Manual on the Six Yogas. A few months later
I carefully read through this latter text with
Ven. Ngawang Pendey, a wonderful Dharma
friend from Drepung Loseling. With
Ngawang Pendey I also read through several
short commentaries on Tsongkhapa's A Book
of Three Inspirations, including that by Jey
Sherab Gyatso which forms the substance of
Chapter Three, and also Gyalwa Wensapa's
Handprints of the Path of the Six Yogas of
Naropa: A Source of Every Realization,
herein placed as Chapter Four. Later I
rechecked several sections of these works
with Geshey Lobzang Tenzin, also of



Drepung Loseling. The texts by Tilopa and
Naropa, and also the treatise by the First
Panchen Lama, were prepared a year later
while I was on a teaching tour in Italy. There
the most learned and accomplished master
Geshey Jampa Gyatso of Sera Jey Monas-
tery, a lord of the Six Yogas tradition who for
the past almost twenty years has been the
resident teacher at Istituto Lama Tzong
Khapa near Pisa, kindly made time in his
busy schedule to nurse my understanding
through these intensely terse and difficult
works, and also took time to re-read difficult
passages of the other texts in this volume.
His wisdom, learning, humor and profound
realization brought out their essence like
butter churned from milk.

A number of Western friends also helped
me in getting the manuscript into its final
form. Jimmy Apple at the University of Wis-
consin checked dates and historical refer-
ences. Pierre Robillard and Michael
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Wurmbrand did some indispensable leg
work on obscure points in the texts. Lulu
Hamlin, Hilary Shearman, Debby Spencer
and Renee Turolla offered useful sugges-
tions. Finally, as always, my seven children
fired my imagination and provided much
inspiration.

It is my hope that these six translations will
give tantric enthusiasts a sense of the esoter-
ic and profound nature of the tradition
known in Tibetan as the Naro Choe Druk, as
well as of its historical continuity.



Technical Note

The authors whose works are translated in
this volume frequently quote Indian and
Tibetan texts. Throughout the volume these
titles are simplified for the benefit of the gen-
eral reader but are listed in a more formal
manner at the back of the volume. The first
section of the list of texts quoted gives Indian
texts and includes both the original sutras
and tantras taught by the Buddha and the
treatises by later Indian masters. The second
section contains indigenous Tibetan works.

The original tantras taught by the Buddha
are usually named after a particular mandala
deity, and generally in the text I have put
these in an abbreviated Anglicized Sanskrit.
An example is The Hevajra Tantra. The titles
of texts by later Indian masters generally are
more translatable into English, and therefore
I have taken the liberty of doing so with



them. An example is The Five Stages by the
Indian master Nagarjuna. The titles of indi-
genous Tibetan works also seem to translate
well into English; an example is
Tsongkhapa's A Lamp on the Five Stages.

Throughout the text Tibetan personal and
place names appear as they are pronounced
and not as they are formally spelled, due to
the number of silent letters used in Tibetan
syllables, for example, "Khedrub Norzang
Gyatso" rather than "mKhas sgrub nor bzang
rgya mtsho." Those wishing to check the
formal spellings can refer to the glossary at
the back of the volume.

I have not provided a glossary of technical
terms. The few words that I feel the reader
will benefit from knowing in Sanskrit or
Tibetan are given in parentheses where they
appear in the text. Tantric Buddhism speaks
in a straightforward language, and very little
of it is beyond the range of the English
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language. The aim of tantric literature is to
inspire and guide spiritual seekers in the
universal doctrine of enlightenment. The
more Western readers can integrate it into
their own linguistic environment, the greater
will be their ability to demystify it and thus
to integrate its inner essence into their own
lives.



Translator's Introduction

THE NARO CHOE DRUK

The tradition known in Tibet as the Naro
Choe Druk (Tib. Na ro'i clios drug) translates
literally as "Naro's Six Doctrines," but has
become better known to Western students of
Tibetan Buddhism as "the Six Yogas of
Naropa." Early scholars such as Dr. Evans-
Wentz, Prof. Herbert Guenther, and Garma
C.C. Chang used this rendition in their trans-
lations and consequently established it as
standard in the Western Buddhist world.
Therefore I have followed their lead in using
the term "Six Yogas," rather than "Six Doc-
trines," both in my earlier work and in the
present compendium.

Over the centuries the manner in which the
Six Yogas have been taught has varied with
the different lines of transmission. Lama Jey



Tsongkhapa discusses this in some depth in
his longer commentary. There are also tradi-
tions of speaking of two, three, four, six,
eight, and ten yogas of Naropa. However,
these variations are merely different ways of
dividing up the pie of the Naropa yogas;
there are no substantial differences in what
is taught.

To accommodate these differing modes of
structuring the Naropa system, in both his
longer and shorter treatises Lama Jey
Tsongkhapa uses a somewhat complex sys-
tem of outlines and headings. He does not
simply present the six yogas in six chapters,
but instead weaves a subtle line of thought
that flows through his entire presentation.
This makes his two treatises somewhat more
difficult to follow than many of the simpler
manuals on the system, but accommodates
very accurately the flexible nature of the tra-
dition and reflects the arbitrariness of calling
it the "Six Yogas."



Later Gelukpa commentaries generally fol-
low Tsongkhapa's lead in this respect. They
rarely treat the Six Yogas in six chapters.

THE BACKGROUND AND NATURE OF
THE PRACTICE

The Geluk school, which was formed in the
early fifteenth century as a fusion of lineages
from a dozen earlier sects, received its trans-
mission of the Six Yogas primarily from the
Zhalu (Sakya) school. The Zhalu had re-
ceived it from the Drikung Kargyu (one of
the Eight Younger Kargyu schools), which in
turn is a derivative of the Pakmo Drupa
Kargyu (one of the Four Older Kargyu
schools). The Geluk lineage presents the Six
Yogas in accordance with the way they were
transmitted by Lama Pal Pakmo Drupa, the
founder of the Pakmo Drupa school, to Lama
Drikung Jigten Sumgon, the founder of the
Drikung Kargyu school.



~F

According to Lama Pal Pakmo Drupa's lin-
eage the six yogas are listed as follows: inner
heat yoga; illusory body yoga; clear light
yoga; the yoga for the transference of con-
sciousness to a higher realm; the yoga for
transference of consciousness into another
body; and the bardo yoga.

In this arrangement of the six, the inner
heat is the foundation of all the yogas; the il-
lusory body and clear light yogas are grouped
together as the actual or principal practices
for inducing the experience of enlighten-
ment; and the yogas of consciousness trans-
ference to a higher realm and transference
into another body are auxiliary or branch ap-
plications. This accounts for five of the six;
the sixth, or bardo yoga, is regarded as both
a branch of the illusory body yoga and as a
third auxiliary practice.

In other words, the first three yogas-inner
heat, illusory body and clear light-are the
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real methods for accomplishing enlighten-
ment in one lifetime. The last three yogas-
consciousness transference to a higher
realm, transference into another body, and
the bardo yogaare only required if one fails
to accomplish enlightenment before death
draws near, and a forceful last-minute meth-
od of self-protection is required. The First
Panchen Lama puts it as follows in his The
Golden Key: A Profound Guide to the Six Yo-
gas of Naropa:

The idea is that if one is not able to ac-
complish all the practices leading to en-
lightenment before death comes to des-
troy one's body-vessel, then in order to
fulfill the purposes of oneself and others
one engages the yogas of either con-
sciousness transference or projection in-
to another body. Alternatively, if one is
unable to effect this transference, or if
one wishes instead to attempt to accom-
plish final enlightenment in the bardo,



then there is the doctrine of the bard01
yogas.

In both his longer and shorter treatises on
the Six Yogas system (A Book of Three In-
spirations and A Practice Manual on the Six
Yogas) Lama Jey Tsongkhapa dedicates spe-
cial attention to the first of the six, or inner
heat yoga, because success in the remaining
five depends on the level of proficiency at-
tained in the inner heat practice. As he ex-
plains in A Book of Three Inspirations,

In general, all systems of highest yoga
tantra's completion stage involve the
preliminary process of controlling the vi-
tal energies flowing through the two side
channels, rasana and lalana, and redir-
ecting them into the central channel,
avadlnuti. This is indispensable.

There are numerous means for accom-
plishing this, based on the traditions of

~F
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the Indian mahasiddhas, who drew from
the various tantric systems. In this tradi-
tion [i.e., the Six Yogas of Naropa] the
main technique is to arouse the inner
heat at the navel chakra, the "wheel of
emanation,” and then through con-
trolling the life energies by means of the
AH-stroke mantric syllable, to draw the
subtle life-sustaining energies into the
central channel. When these energies
enter the central channel the four blisses
are induced, and one cultivates medita-
tion on the basis of these in such a way
as to give rise to the innate wisdom of
mahamudra....

In this tradition the expression "the in-
ner heat, the foundation stone," is well
known. This is because in the comple-
tion stage yogas one uses the inner heat
technology from the very beginning in
order to collect the subtle life-sustaining
energies into the central channel and



thereby arouse the innate great bliss.
This is the actual basis upon which all
practices rely and upon which all later
completion stage yogas are founded. The
inner heat doctrine establishes this
basis.

The practice of the inner heat doctrine
entails directing the lifesustaining ener-
gies into the central channel. Here the
energies enter, abide, and are dissolved.
When one trains well in this technique,
the strength of the experience has the
power to give control over loss of the
bodhimind substance [i.e., the sexual
drops]. Then, based on this power, one
can rely upon a karmamudra as a condu-
cive condition to arouse the four blisses.
On this foundation, innate bliss is
aroused. Arousing this innate bliss is the
purpose of the practices of the inner heat
yoga and karmamudra.

~F



One unites the innate bliss with [medita-
tion upon] emptiness, and during the
waking state applies oneself to the illus-
ory body doctrine. Based on the experi-
ence of the illusory body practice one
can engage in the clear light techniques.

Then when asleep at night one can cul-
tivate awareness of the illusory nature of
dreams. To do so effectively one must
first master the yoga of retaining the
clear light of sleep [i.e., the clear light
that arises at the moment of falling
asleep], and then enter into the dream
state from that perspective. If the power
to retain the clear light of sleep is accom-
plished by means of gaining control over
the vital energies, this means that during
the time of waking practice one must
have mastered this control and cultiv-
ated the ability to direct the energies in-
to the central channel. Thus the
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foundation stone of both practices [sleep
and dream yogas] is the inner heat
doctrine.

Only when progress in dream yoga has
been made firm can one effectively work
with the bardo yogas. Thus here again
[with the bardo yogas] the foundation
stone is the power achieved through the
inner heat....

As for the yogas of special consciousness
transference and forceful projection, as a
preliminary to them one must cultivate
the ability to draw the life-sustaining en-
ergies into the central channel. There-
fore in these two the inner heat yoga
again is the foundation stone.

Thus the inner heat yoga is the basis for suc-
cess in the remaining five yogas. For this
reason Tsongkhapa and most later Gelukpa



commentators made the elucidation of this
yoga their prime concern.

In recent centuries most treatises written
by the Tibetan lamas of the twelve Kargyu
schools drop out the fifth yoga-that of force-
ful projection into another body-because the
Naropa lineage of this yoga allegedly was lost
with the death of Marpa's son Darma Dodey.
They make up the list of six by separating
dream yoga from the illusory body yogas and
treat it by itself.

Tsongkhapa, however, like Pal Pakmo
Drupa, taught dream yoga as one of the three
stages of the illusory body training, and this
tradition has continued in Gelukpa com-
mentarial literature. He provides a detailed
account of the forceful projection yoga in A
Book of Three Inspirations, but in A Practice
Manual on the Six Yogas he simply mentions
the yoga by name and does not elucidate the
practice, presumably because he considers it



beyond the abilities and concerns of most
people.

This having been said, it is important to re-
member that, even though the Naropa lin-
eage of the forceful projection yoga may per-
haps have died out (and even this theory is
questionable), the source of the technique is
The Chaturpita Tantra, which, together with
its oral transmission, still survives.

Whatever the case may be, the forceful pro-
jection yoga is undoubtedly the least used of
any of the Six Yogas, and is really only main-
tained out of honor to the masters of the
past.

EARLY LITERATURE ON THE SIX YOGAS

Although it is generally stated that the Indi-
an mahasiddha Tilopa formulated the tradi-
tion of the Six Yogas and transmitted it to
Naropa, and also that Naropa transmitted



the tradition to his Tibetan disciple Marpa
Lotsawa, who imported it into Tibet, there is
not much literature on the Six Yogas from
this early period. The Nartang Tengyur, or
canonical collection of texts by Indian
Buddhist masters that were translated from
Sanskrit into Tibetan, contains only one
short verse work by Tilopa on the subject (in-
cluded here as Chapter One), and nothing by
Naropa. The Dergey Tengyur, which is an al-
ternative canonical collection published in
Eastern Tibet several generations later, con-
tains the same text by Tilopa, and also one
slightly longer work by Naropa (included
here as Chapter Two).

It would also seem that Marpa Lotsawa,
who brought the lineage to Tibet in the mid-
eleventh century, did not write much on the
Six Yogas. Tsongkhapa mentions in A Book
of Three Inspirations that some Tibetans do
attribute one work to him; but the manner in
which he refers to the matter suggests that it
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is a controversial subject and that most la-
mas do not accept the authenticity of the
claim. Nor did Marpa's immediate disciple
Milarepa write on the system. As
Tsongkhapa puts it in A Book of Three
Inspirations,

Two fundamental texts serve as the basis
of the Six Yogas of Naropa: The Early
Compendium Root Text and The Later
Compendium Root Text." It seems that
there are two major problems with the
former work. Some commentaries say
that the second one was compiled by
Lama Marpa himself.... We see such
statements made, but it is difficult to as-
certain their veracity.

Another work attributed to Lama Marpa
is entitled The Eight Instructions, which
blends verse and prose in its presenta-
tion. Then there is The Vajra Song of the
Six Yogas. However, these two are only



intended to plant the seeds of the oral
tradition teachings and are too brief to
do much more than that.

The reason for this terseness in the early lit-
erature on the Six Yogas is that in those days
the system was taught purely as an ear-
whispered transmission teaching (Tib. snyan
brgyud). As Lama Tsongkhapa states, these
brief written works were mainly intended to
place seeds on the mindstream of the dis-
ciple, not to serve as practical guides. This
latter function would have been performed
by an oral teaching received directly from a
lineage holder.

In later centuries, however, the Six Yogas
became the subject of much literary activity,
and hundreds of commentaries appeared.
This was not a matter of the Tibetans becom-
ing sloppy in their attitudes toward tantric
secrecy, but rather was a fulfillment of an in-
struction given by Naropa himself.



In a concluding verse to his text Vajra
Verses of the Whispered Tradition, Naropa
wrote,

For thirteen generations? this teaching

Should be sealed in secrecy as an oral transmission.
It is the essence of all sutras and tantras

And brings liberation to the fortunate; therefore

It should be used to accomplish the meaningful.

Thus Naropa clearly states that for thirteen
generations in Tibet the transmission of the
Six Yogas should be treated with great
secrecy, and passed exclusively as an oral
tradition, i.e., should not be written out in
detail. The implication is that after that time
the world would be ready for it to become the
subject of commentarial literature.

It is significant that Lama Jey Tsongkhapa,
perhaps the greatest writer in Tibetan his-
tory, belonged to the fourteenth generation
of Tibetan masters, which was the first



generation to be allowed to write openly on
the Six Yogas. His two texts greatly contrib-
uted to the preservation of the tradition, as
well as to the popularity that the Six Yogas
achieved over the succeeding centuries.

Here Tilopa and Naropa are not included in
the count of thirteen generations, because
the instruction of "secrecy for thirteen gener-
ations" was given by Naropa to his disciple
Marpa, making Marpa the first of the
thirteen.

The names of the early Tibetan masters in
the line of transmission that passed from
generation to generation and eventually
came to Lama Jey Tsongkhapa are as fol-
lows: (1) Marpa Lotsawa, who received the
transmission from Naropa; (2) Milarepa, the
most important of the three disciples to re-
ceive the lineage from Marpa; (3) Gampopa,
the most successful of Milarepa's two chief
disciples; (4) Pal Pakmo Drupa, founder of



the Pakmo Drupa Kargyu school and the
chief of Gampopa's four main disciples (each
of whom formed one of the "Four Older
Kargyu schools"); (5) Drikung Jigten
Sumgon, founder of the Drikung Kargyu
school and the senior of Pal Pakmo Drupa's
eight chief disciples (each of whom formed
one of the "Eight Younger Kargyu schools");
(6) Tsangpa Rechung, an early Drikung
Kargyu master; (77) Jampa Palwa, also of the
Drikung Kargyu; (8) Sonam Wangpo, anoth-
er yogi of the Drikung Kargyu to achieve en-
lightenment in one lifetime; (9) Sonam
Sengey, a lion amongst yogis; (10) Yangtse-
wa, one of the Drikung Kargyu's most talen-
ted and prolific writers; (11) Buton Rinchen
Drubpa, a lama of the Sakya school, from
whom is traced the Zhalu school; (12)
Khedrub Jampa Pel, Bu-ton's main Dharma
heir in the Six Yogas transmission; (13)
Lama Drakpa Jangchup, a Zhalu lama of
great renown; and (14) Lama Jey



Tsongkhapa, founder of Ganden Monastérgf
and the Geluk school.'

Thus Lama Jey Tsongkhapa belongs to the
fourteenth generation in the Tibetan line of
transmission, and as such was free to write
extensively on the system.

ORIGINAL SOURCES OF THE SIX YOGAS

As with all Buddhist teachings, tradition
claims that the original source of the Six Yo-
gas of Naropa is none other than the Buddha
himself, who 2,500 years ago taught many
different sutras and tantras, the former being
his open discourses and the latter his secret
Vajrayana discourses. The Six Yogas of
Naropa is a synthesis of numerous tantric
doctrines embodied in the original tantras
taught by the Buddha. This is explained by
Lama Tsongkhapa in A Book of Three
Inspirations,
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The instruction on the inner heat yoga
comes to us through Tilopa, who com-
mented that this was the transmission of
the mahasiddha Krishnacharya, also
known [to Tibetans] as Lobpon
Acharyapa, which fuses [the teachings
on inner heat yoga found in] the Hevajra
Tantra and the Heruka Chakrasamvara
Tantra....

The illusory body and the clear light doc-
trines are derived from the oral tradition
teachings of the Guhyasamaja Tantra, as
transmitted through the Indian ma-
hasiddha Jnanagarbha. This Marpa tra-
dition of the Guhyasamaja oral instruc-
tion transmission has been used as the
basis, with embellishments from the
Guhyasamaja transmission of the Aryas,
Father and Sons [i.e., Nagarjuna and his
disciples Aryadeva and Chandrakirti].
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The practices of consciousness transfer-
ence and forceful projection to a new
residence are based primarily on the
Shri Chaturpita Tantra.®

Thus all six of the Naropa yogas are sourced
in original tantric texts taught by the
Buddha. The inner heat yoga is a fusion of
those practices taught in the Hevajra Tantra
and the Heruka Chakrasamvara Tantra; the
illusory body and clear light yogas are based
on the Guhyasamaja Tantra; and both con-
sciousness transference and forceful projec-
tion yogas are based on the Shri Chaturpita
Tantra. All of these original tantras were
taught by the Buddha. Here Lama
Tsongkhapa does not mention the bardo
yoga separately, for in the Six Yogas tradition
this is treated as an extension of the illusory
body yoga, and thus is also based on the
Guhyasamaja Tantra.
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All of these original tantras were translated
from Sanskrit into Tibetan and are preserved
in the Kangyur canon. In addition, numerous
commentaries to them by later Indian mas-
ters are preserved in the Tengyur.
Tsongkhapa points out that for the Six Yogas
tradition the most important of the Indian
commentaries is Krishnacharya's treatise on
the inner heat yoga.

THE NAME OF THE TRANSMISSION

As we will see later in Chapter One, which
contains Tilopa's brief verse work on the Six
Yogas, Tilopa primarily drew from four Indi-
an lineages in formulating the system that
would become known to history as the Six
Yogas. The title of his text was probably giv-
en retroactively by the Tibetans; it is a guide
to what is known as "Tilopa's Four Instruc-
tions," which when translated into yogic
practice become the Six Yogas.



The title of the slightly longer verse work by
Tilopa's Indian disciple Naropa, after whom
the Tibetans named the system, was prob-
ably also given retroactively by the Tibetans.
This is indicated by the fact that in the early
days of the lineage in Tibet there were tradi-
tions of speaking of two, three, four, six,
eight and ten yogas. Had both Tilopa and
Naropa spoken specifically of six yogas, as
the names of their two texts would seem to
imply, the Tibetans would automatically
have followed this lead, and there would not
be a tradition of speaking of differing num-
bers of yogas. In fact the name of the text
given in its colophon is The Vajra Verses: An
Instruction to Jnana Dakini; the official title
under which it appears in the Tengyur-Vajra
Verses of the Whispered Tradition-is not
mentioned in the text itself.

In all probability it was Milarepa's chief dis-
ciple Gampopa, whose work produced the
Dakpo Kargyu school (which later branched



into the Four Older and Eight Younger
Kargyu subsects), who popularized the name
the "Six Yogas of Naropa." A brief treatise
using the name "the Six Yogas" appears in
his Collected Works. Of course the phrase
also exists in Milarepa's biography; but this
was composed several generations later and
again probably introduces the terminology
retroactively.

It seems that Marpa and Milarepa mostly
referred to the lineage as "the Oral Instruc-
tion Transmission for Achieving Liberation
in the Bardo." Lama Jey Tsongkhapa refers
to this name in the introductory section of
his longer commentary, A Book of Three In-
spirations, wherein he discusses the neces-
sity for achieving maturity in the basic
Buddhist practices before engaging in ad-
vanced tantric trainings such as the Six Yo-
gas of Naropa. He writes,



It is recorded that when Venerable Mil-
arepa taught the oral instruction trans-
mission for achieving liberation in the
bardo he said, "First establish the basics,
such as Refuge in the Three Jewels, the
two aspects of the enlightenment mind-
aspirational and engaged-and so
forth.SOtherwise both [guru and dis-
ciple] will fall over the precipice of spir-
itual disaster, like two oxen yoked
together...."

The above expression "the oral instruc-
tion transmission for achieving libera-
tion in the bardo" is synonymous [with
the Six Yogas of Naropa].”

In Chapter Four we will see more on this
name for the Six Yogas tradition, "the oral
instruction transmission for achieving liber-
ation in the bardo," when Gyalwa Wensapa,
a wonderful fifteenth-century Gelukpa lama
and yogi who spent much of his life in
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retreat, discusses the Six Yogas from the per-
spective of how they relate to the process of
blending the three kayas with the three
bardos, or in-between states: the bardo of
waking state consciousness; the bardo of
sleep and dreams; and the bardo between
death and rebirth. This process is also known
as "the three blendings," which is another
name for the Six Yogas system.

THE LIVING TRADITION

The Six Yogas of Naropa has inspired medit-
ators of Central Asia for a thousand years
now, and continues to be as popular as ever.
It is practiced to some extent in all sects of
Tibetan Buddhism, although is especially
popular in the Kargyu and Geluk schools.
During the twelve years that I lived with the
Tibetan refugees in India I had the wonder-
ful fortune to encounter many yogis who
were well established in the practice. There
were always a dozen or so Gelukpa monks



and nuns dedicated to the training who lived
in the caves and huts in the mountains above
Dharamsala. Forty miles southeast along the
Himalayas, in the Tibetan settlement of
Tashi Jong, the long-haired tokden yogis of
the Drukpa Kargyu school underwent six-
year retreats in the Six Yogas. Another fifty
miles southeast at Manali, high in the moun-
tains of the Kulu Valley, His Eminence Apo
Rinpochey constantly trained groups of
Ladakhi monks in the system. Other groups
pursued the Six Yogas training in other parts
of the Himalayas. To mention but a few,
there were Karma Kargyupas in the hills
above Rumtek, Sikkim; Shangpa Kargyupas
in the mountains above Darjeeling; Drikung
Kargyupas in the caves and hermitages of
Ladakh; Drukpa Kargyupas in Bhutan; and
Nyingmapas in Nepal. All of these monks,
nuns, yogis and yoginis upheld and contin-
ued the ancient lineage of the Six Yogas
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descending from Tilopa, Naropa, Marpa and
Milarepa.

Each of the different schools of Tibetan
Buddhism has developed the Six Yogas tradi-
tion in its own individual way and brought a
unique character and flavor to the legacy.
The Geluk school has made its own contribu-
tions in this respect, and I hope that my two
books on the Six Yogas somewhat reflect
this.

In Tsongkhapa's Six Yogas of Naropa I tried
to convey a sense of the genius of Lama Jey
Tsongkhapa and the vastness of his approach
to the Six Yogas. In this collection of read-
ings on the Six Yogas I am attempting to
show how the original tradition as laid out by
Tilopa and Naropa, and as clarified by Lama
Jey Tsongkhapa, has continued to inspire
practitioners over the centuries and has
come into the present era with both depth
and power.






The Oral Instruction of
the Six Yogas

Skt. Satadharma-upadesa-nama Tib. Chos
drug gi man ngag zhes bya ba

by

the Indian Mahasiddha Tilopa 988-1069
C.E.



Translator's Preamble

The Indian master Tilopa is regarded as the
formulator of the Six Yogas system. He was
born in 988 in Bengal to a brahmin family
and as a youth helped support his family by
tending buffaloes. This work gave him plenty
of spare time, and as he sat in the fields with
his herds he passed the hours first by learn-
ing to read and write, and then by studying
and memorizing many of the great Buddhist
scriptures. By the time he reached his teens
he had become self-educated in the classics.

After he reached adulthood he journeyed to
Oddiyana (the presentday Swat Valley of
Pakistan), where he received numerous
transmissions from a group of female mys-
tics. Later he traveled widely and studied un-
der many different Buddhist masters. He
spent years in the intensive practice of
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meditation and eventually achieved
enlightenment.’

His biography states that the main lineages
he received and emphasized in his personal
practice were the Madhyamaka doctrines
and the Guhyasamaja Tantra transmissions
descending from the mahasiddha Nagarjuna;
the clear light and bardo doctrines of the ma-
hasiddha Lawapa; the Heruka Chakrasam-
vara lineages descending from the ma-
hasiddha Luipada; the Mahamudra lineages
of the mahasiddha Shavari; and the inner
heat doctrines of the Hevajra Tantra as
transmitted through Krishnacharya.

In his later life Tilopa manifested countless
miraculous activities in order to inspire and
enlighten trainees. He could stop the sun in
its path, shape-shift by changing himself into
animal forms, fly through the sky, and visibly
manifest tantric mandalas in space. Some-
times he lived quietly as a monk, and at



others dwelled with corpses in charnel
grounds. To provide conditions by which be-
ings could collect merit he sometimes sus-
tained himself by begging for alms, some-
times by operating a whore-house.

Tilopa's name, in the colophon to our text
spelled "Tillipa," means "Sesame-seed Man."
He earned this name because as a part of his
enlightenment path he worked as a pounder
of sesame seeds for producing oil, taking his
work as a metaphor for how the oil of en-
lightenment is extracted from the seed of
mundane experience. He had many disciples,
but the greatest of all was Naropa, to whom
he transmitted the Six Yogas that he had
formulated.

Several short texts on the Six Yogas that are
attributed to Tilopa exist in Tibetan, but only
the verse work herein translated was con-
sidered authentic beyond question, and
therefore was the only one to be included in
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the Tibetan canon of Indian commentaries,
the Tengyur.

Tilopa's text is only a few verses in length
but is nonetheless important in that it is the
earliest known work on the Six Yogas. It
mentions four important lineage masters
from whom the Six Yogas had come to him:
Krishnacharya, Nagarjuna, Lawapa and
Sukhasiddhi. These four are the sources of
the longer list given above, as gleaned from
his biography.

In the translation I have added subheads
giving the name of each of the six yogas. This
may perhaps break the flow created by
Tilopa's continuous style, but as compensa-
tion clarifies the ideas embodied in the work.

Tilopa's arrangement of the Six Yogas
seems to be slightly different from that
which became popular in Tibet in the Pakmo
Drupa Kargyu school and subsequently in
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the Geluk. He lists them as (1) inner heat
yoga from Krishnacharya, whom he refers to
as Charyapa; (2) illusory body yoga from
Nagarjuna; (3) dream yoga from Lawapa; (4)
clear light yoga, also from Nagarjuna; (5)
bardo yoga from Sukhasiddhi; and finally (6)
the consciousness transference and forceful
projection yogas, also from Sukhasiddhi.z
My subheads indicate how they are grouped
in the Pakmo Drupa Kargyu and Geluk
schools.



The Oral Instruction of
the Six Yogas

by the Indian Mahasiddha Tilopa

Homage to Glorious Chakrasamvara.

Take advantage of the karmic process*
And extract the essence of the human potential.

INNER HEAT YOGA
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The yogic body, a collection of energy channels,
Coarse and subtle, possessing the energy fields,
Is to be brought under control.

The method begins with the physical exercises.
The vital airs [i.e., energies] are drawn in,
Filled, retained and dissolved.

There are the two side channels,

The central channel avadhuti,

And the four chakras.

Flames rise from the chandali fire® at the navel.
A stream of nectar drips down

From the syllable HAM at the crown,

Invoking the four joys.

There are four results, like that similar to the cause,
And six exercises that expand them.

This is the instruction of Charyapa.®

ILLUSORY BODY YOGA



All animate and inanimate things of the three worlds o
Are like the examples of an illusion, a dream and so forth.
See this at all times, both in movement and in stillness.
Contemplate an illusory deity reflected in a mirror;
Take a drawn image of Vajrasattva, and consider

How the reflected image vividly appears.

Just as that image is an illusory appearance,

So it is with all things.

The yogi thus contemplates the twelve similes

And sees the reality of how all things are illusory.

This is the instruction of Nagarjuna.”

Know dreams as dreams, and constantly
Meditate on their profound significance.
Visualize the seed syllables of the five natures
With the drop, the nada and so forth.

One perceives buddhas and buddhafields.
The time of sleep is the time for the method
That brings realization of great bliss.

This is the instruction of Lawapa.?

CLEAR LIGHT YOGA
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The yogi working with the central channel
Places the mind in the central channel

And fixes concentration on the drop at the heart.
Visions arise, like lights, light-rays, rainbows,
The sunlight and moonlight at dawn,

The sun, the moon, and then

The appearances of deities and forms.

In this way the myriads of worlds are purified.
This most wondrous yogic path

Is the instruction of Nagarjuna.

BARDO YOGA

The yogi at the time of death withdraws

The energies of the senses and elements, and
Directs energies of sun and moon to the heart,
Giving rise to a myriad of yogic samadhis.



Consciousness goes to outer objects, but

He regards them as objects of a dream.

The appearances of death persist for seven days,
Or perhaps as much as seven times seven,

And then one must take rebirth.

At that time meditate on deity yoga

Or simply remain absorbed in emptiness.

After that, when the time comes for rebirth,

Use the deity yoga of a tantric master

And meditate on guru yoga with whatever appears.
Doing that will arrest the experience of the bardo.
This is the instruction of Sukhasiddhi.’

YOGAS OF CONSCIOUSNESS
TRANSFERENCE AND FORCEFUL
PROJECTION
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By means of these yogas, at the time of transference

And also of forceful projection into another body,

The yogi can utilize the mantric seed syllable of the deity
And train in the deity yoga practice in conjunction

With the exhalation and inhalation [of the breath], long and short,
And project consciousness to wherever is desired.
Alternatively, those desiring to transfer to a higher realm
Can apply themselves to two syllables of YAM, and also
HI-KA, and HUM-HUM.

Consciousness is thrown to the heart

Of the deity inseparable from the guru,

And from there to whatever buddhafield is desired.

This too is the instruction of Sukhasiddhi.

The colop{ion: Written from the words of the
mahasiddha Tillipa; translated by the Indian
sage Pandit Naropa and Marpa Lodrakpa
Chokyi Lotru at the Kashmiri holy site
known as Mount Pushpahara.

s



Vajra Verses of the

Whispered Tradition

Skt. Karnatantra-vajrapada-nama Tib. sNyan
rgyud rdo rje'i is{iig rkang

by
the Indian Mahasiddha Naropa

1016-1100 C.E.



Translator's Preamble

Naropa is one of the most frequently quoted
figures in Central Asian literature. Every
Tibetan knows the major events of his life by
heart, and lamas of all sects love to tell and
re-tell the saga of his accomplishments as a
monk, his renunciation of monastic life, his
search for his tantric guru Tilopa, his dedica-
tion to and austere training under Tilopa, his
achievement of enlightenment, and then his
work in training disciples.

Born to an aristocratic family in 1016, in his
youth he was forced into an arranged mar-
riage. However, he soon left the worldly life
and took the ordination of a Buddhist monk.

As a young renunciate he dedicated himself
to intense study and practice. His learning
and intellectual prowess became legendary,
and by his early thirties he had risen in the
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Buddhist monastic hierarchy to the position
of abbot of Nalanda, India's most prestigious
monastic university. He retained the abbot-
ship for some eight years, achieving wide-
spread fame as one of India's foremost
Buddhist scholars.

However, although his learning was un-
matched, his inner realization was still in-
complete. This became obvious to him when
he was in his fortieth year. According to his
biography, one day he was quietly reading a
scripture when he noticed an ugly old wo-
man observing him. She inquired, "Do you
understand the words of what you are read-
ing?" Naropa replied to the affirmative. The
old hag laughed and added, "And do you un-
derstand the essence?" Again Naropa replied
to the affirmative, whereupon the old woman
burst out in tears. "Here you are lying," she
scolded.



The traditional accounts state that the old
hag was in fact a dakini, an angel in disguise,
manifesting in order to guide him to the ful-
fillment of his destiny. The encounter pro-
foundly affected Naropa, and he realized that
his Buddhist understanding was merely in-
tellectual. He resigned his seat in the monas-
tery and left in search of a tantric guru.

This search led him through many adven-
tures. Eventually, however, he met with
Tilopa and entered into an intense twelve-
year training under him. The feats of devo-
tion and commitment that he had to mani-
fest, and the many hardships that he under-
went, have become the stuff of legend with
Tibetans. Eventually, however, he achieved
enlightenment.’

In his later life he in turn trained many dis-
ciples. The most famous of these in Tibetan
literature is Marpa Lotsawa, a Tibetan trans-
lator who travelled to India three times and
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received the Six Yogas from him. It was
Marpa Lotsawa who translated into Tibetan
the brief text on the Six Yogas that follows,
the authorship of which is attributed to
Naropa.

Naropa's text on the Six Yogas was not in-
cluded in the original edition of the Tengyur
compiled by Bu-ton Rinchen Drubpa, pre-
sumably either because no Sanskrit edition
was known in Bu-ton's time or else because
Buton doubted the authenticity of the au-
thorship. However, it was included in the
Dergey Tengyur, and here I have translated
it from that source.’'

As mentioned in the Introduction, there are
traditions of speaking about two, three, four,
six, eight and ten yogas of Naropa. All ten are
subsumed under the list of six. The more ex-
pansive arrangement simply separates out
the various practices for the sake of conveni-
ence. When they become arranged as ten the



7T

list is as follows: (1) the generation stage yo-
gas; (2) the view of emptiness; (3) the inner
heat yoga; (4) karmamudra yoga; (5) the il-
lusory body practice; (6) the clear light; (7)
dream yoga; (8) the bardo yogas; (9) con-
sciousness transference; and (10) forceful
projection.' Naropa's text has verses that
mention all ten of these, but places numbers
two and four from the above list as doctrines
eight and nine.

To facilitate an understanding of how he
presents all ten in his short text I have
provided the translation with subheads.



Vajra Verses of the
Whispered Tradition

by the Indian Mahasiddha Naropa

Homage to the transcended and accom-
plished Buddha Vajradhara.

Eh-ma-hoh!

The supremely perfect teaching of all the buddhas,

The path of the supreme drop of victorious wisdom,

Is a reality beyond the expression of words.

But I once heard these words* of that great unborn path:
“I, Vajradhara, will speak of that auspicious meaning.
Offer homage, O Jnana Dakini, and listen well.”

THE QUALIFICATIONS OF THE GURU
AND THE DISCIPLE



The supreme guru is someone who is

Drunk with the experience of the three higher trainings.
The qualified disciple is someone who has

Confidence, energy, intelligence and compassion,

Is mindful of the shortcomings of worldly life

And has transcended all worldly concerns.

INITIATION AND THE GENERATION
STAGE YOGAS

In the beginning one should rely upon the Chakrasamvara
tantric tradition
By gaining the four initiations into the sixty-two deity mandala;

Perhaps also receive the four initiations of the fifteen dakinis.

Ripen the mind in this way, and practice wisdom and method
combined.

Strive in the seven yogas, such as those like a king and minister;

Blending all as one taste, apply yourself to the three samaya’

INNER HEAT YOGA
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The pillar of the path is the self-blazing of the blissful inner heat.

With the bodily posture observing seven points, meditate

On the form of the deity, the body like an empty shell.

Envision the central channel avadhuti, the side channels lalana
and rasana,

And also the four chakras, the syllables AH and HAM,

The blazing [of the inner fire] and dripping [of the drops],

And the entering of the life-sustaining and downward-moving
energies

[Into the central channel].

Meditate on the vajra recitation with the five root energies.

Retain and stabilize [the energies], and induce the experience of wisdom.

Integrate the four blisses and blend the root energies and the drops.

Energy and consciousness enter into the central channel avadhuti;

The beyond-conceptuality mind arises, distorted emotions are
self-pacified,

And an unbroken stream of bliss and radiance flows forth.

ILLUSORY BODY YOGA

See the nature of and remain absorbed in the sphere of Dharmakaya.

To intensify this awareness, meditate on the illusory, self-liberated
nature of the eight worldly concerns.

See all things in samsara and nirvana as illusions;

They are illusory, like a rainbow and like the moon'’s reflection in water.



These functional phenomena that appear to the mind:

If they are as real and static as they seem, how could change occur?

But because they are deceptive forms, in essence they are unreal.

See all forms as empty appearances, like the echo in a cave.

Grasping at duality subsides, and one is freed from attraction and
aversion.

With the basis of that insight, all actions become free from clinging

And one moves toward achieving the rainbow body and Dharmakaya.

DREAM YOGA

At night, strive to invoke the self-purification of confused dreams;
Guard the three doors with the hook of mindfulness.

Retain, purify, increase and transform the contents of dreams,
And eliminate all obstacles to the practice.

One rides on the sun and moon, travels to all buddhafields,

And behold! All “good” and “bad” illusions become self-liberated.

CLEAR LIGHT YOGA



Eventually to outshine the tenth stage and achieve the great purpose,

And especially, to separate the clear light from the darkness of
ignorance,

Cultivate the yogic methods and engage in the four samadhis;

And behold! The sacred drop no longer is held by the three psychic
poisons.

One holds to the place between sleep and the conceptual dream
state, and

Integrates the four stages and the blendings of both day and night
practice.

An inexpressible and unhindered experience of clear light arises,
which is

The innate wisdom free from grasping at luminosity and emptiness.

One trains in this beyond-conceptuality mind

And beholds the Great Mahamudra itself.

CONSCIOUSNESS TRANSFERENCE YOGA

In the gold-maker method of consciousness transference,

By which buddhahood is achieved without meditation,

Wait for the signs of death to occur, and then

Place the mind in a state of joy and non-grasping.

Close the nine passageways, apply the tantric substances,

And adorn the practice with spiritual aspirations.

Energy and mind are brought together with HUM in avadhuti,
The mantra KSHA radiates; [mind] is thrown out of the body
Via the path of the brahma aperture, and is

Projected to the guru’s Dharmakaya and then to a buddhafield.



FORCEFUL PROJECTION YOGA

Especially, in the practice of forceful projection into another residence,
Wherein one changes one’s body like a snake shedding its skin,

Take control of energies and mind,

Make firm the generation and completion stage yogas, and
Throw consciousness in the form of a mantric syllable

Into a corpse that is free from faults.

For [both] these “transference” methods the yogi must know well
The time, place, substances required, and principles involved.

KARMAMUDRA YOGA

The practitioner who is free from doubts and who wishes

To engage in vast activities for the benefit of the world

Should seek the great bliss which is the secret of the dakinis.

He should rely on a mudra who is between

The ages of sixteen and twenty-five,

A diamond-like yogini qualified for the tantric sexual practices,
Such as the lotus-like, antelope-like, or conch-shell-like.

That fortunate practitioner, who is as though a Heruka Chakrasamvara,
Should, without grasping at duality, seek her sexual embrace

And sport in both worldly and beyond-worldly delight.



The drop that descends is to be retained, reversed,

And diffused to the appropriate sites.

This diffusion is to be done pervasively:

An eagle drinking the essence,

Like a lion, elephant, peacock, tiger and turtle.

And behold! Three aspects of the four blisses appear, making twelve.

The innate wisdom of inseparable nature is revealed,

And whatever occurs arises as non-worldly great bliss.
The secret initiation, mudra, nectar, pills:

Half of half of sixteen drops means four are given.

Bliss spreads through the four chakras and three channels.

If the yogi is drunk with mindlessness and attachment,
He misses the essence and falls to the realms of misery;
But if he applies the yogic techniques well,

Undoubtedly he will achieve buddhahood in this lifetime.

YOGA OF CULTIVATING THE VIEW

In order to ignite the radiance of Mahamudra wisdom,

Keep the three doors unmoving and tie the five senses well.

See without seeing; look at the nature of the mind.

Place the mind in its own place, unfabricated and without an object.
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Not looking outside, realize the nature of the mind,

From its basis unfabricated, from the beginning spontaneous.
Place it in the great tradition of ordinary being;

Without movement it comes to see the immense sky

Of the unborn and undying Dharmakaya body.

However many phenomena appear as outer objects,

They are but one’s own mind and have no other existence,

No matter what distortions, concepts, and graspings at duality
manifest.

And behold! These things fade away of their own course.

The mind’s essence is birthlessness, emptiness, Dharmakaya.

The unceasing radiant presences that arise are Nirmanakaya.

The non-abiding great bliss of integration is Sambhogakaya.

This is the meaning of Mahamudra, or [in Tibetan] chak-gya chenpo.
Here chak refers to all things being seen with the wisdom of non-duality;
Gya refers to the bliss of thus releasing the knots of cyclic behavior;
And chenpo means that it is the self-liberated Dharmakaya born
From the lamp of perfect integration, and not from something less.

The two obscurations are self-liberated; subject and object no longer
polarized.

The discriminating mind, and all things in samsara and nirvana, fade.

The measure of knowledge is self-fulfilled with all good qualities

And one becomes a self-born buddha, beyond thought and words.

BARDO YOGAS
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The profound meaning of the introduction to the bardo is revealed

And cuts off the three bardos:

The bardo of birth-to-death, the bardo of dreams, and the bardo of
becoming.

Without giving there is giving; without seeing there is supreme seeing.

This is the radiant, empty self-awareness mind that is beyond
conceptuality and is free from all obscurations,

Great bliss, the sphere of reality, utterly pure wisdom,

By nature indivisibly manifest as the three kayas. Behold!

Unrealized beings who practice with the three bardos should blend

The generation stage yogas, illusory body yoga, clear light yoga
and Dharmakaya.

The elements—earth, water, fire and air—gradually dissolve;

The eighty conceptual minds are arrested, and three visions pass.

The white element, the red element, and mind itself collect into
the lotus.

When this occurs, behold the face of the clear light mind;

Blend mother and child [clear lights] into inseparability.

THE RESULTS OF PRACTICE
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The best trainees on the path of Dharmakaya buddhahood
Achieve enlightenment in this lifetime through these yogas.
Intermediate trainees achieve realization in the bardo.

Like a fish in water, they work Sambhogakaya transformations.
Five dances, five lights, three poisons, karmic forces,
Attachment and aversion: when moving toward rebirth

They apply the five blendings and take all as the path.

For those previously trained in the four mudras,

The bardo of becoming is the place for self-liberation.

Lesser trainees become free from attachment and aversion
And achieve an emanation body rebirth.

Using the general instructions, they eliminate hindrances
And recognize the host of maras.

They engage in the various vajra body exercises,

Such as the six roots yantras with thirty-nine branches,
And use every activity as a source of the accumulations.

If one can accomplish these stages of practice without mistake,
In four moments three joys are revealed.

Pure drops shower from above and arise from below;

The knots in the chakras are released,

And the vital energies enter the central channel.

Vital energies and emotional distortions—21,600 and five roots—
Are arrested and primordial wisdom arises.



From Pullimaru on up, the twenty-four sites and near-sites

Are made full; teachings come from the mouth of a perfect
Nirmanakaya or Sambhogakaya,

Ahundred clairvoyances are achieved, and one finds a treasure vase.

In one lifetime one traverses the stages of the enlightenment path

And attains the state of a Buddha Vajradhara.

For thirteen generations this teaching

Should be sealed in secrecy as an oral transmission.
It is the essence of all sutras and tantras

And brings liberation to the fortunate.

Use it to accomplish the meaningful.

The colophon: Thus is complete The Vajra
Verses: An Instruction to Jnana Dakini. It is
from the mouth of the Indian sage Mahapan-
dita Naropa, and was translated [into
Tibetan] and then ascertained by the trans-
lator Marpa Chokyi Lotru at the holy site
known as Pushpahari.
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Notes on



A Book of Three
Inspirations

Tib. Yid ches gsum Idan gyi bshad lung zin
bris

by
Jey Sherab Gyatso

1803-1875



Translator's Preamble

The longer of Lama Tsongkhapa's two treat-
ises on the Six Yogas of Naropa, A Book of
Three Inspirations, has served as the most
popular Gelukpa teaching tool for public dis-
courses on the Naropa tradition. It touches
upon everything the practitioner wishing to
engage in the Six Yogas should know, from
the basic General Mahayana preliminary
trainings, the special tantric preliminaries,
what tantric initiations are necessary and
why, and the preparatory generation stage
yogas, up to the various techniques involved
in the Six Yogas themselves.

In 1836 Jey Sherab Gyatso gave a public
reading of A Book of Three Inspirations, and
one of his students took notes on the dis-
course. After Jey Sherab Gyatso passed away
these were published in his Collected Works.



Jey Sherab Gyatso's discourse mostly fo-
cuses on the preliminary trainings that
someone wishing to enter into practice of the
Six Yogas has to complete before entering in-
to the actual trainings, and also on the spe-
cial characteristics of the approach to empti-
ness associated with the Six Yogas tradition.
We saw Naropa's verses on these subjects in
the previous chapter; here Sherab Gyatso
looks at some of the developments of this
trend in Tibet.

The aim of Jey Sherab Gyatso's Notes is not
to expand upon Tsongkhapa's treatise, but
rather to contextualize some of the ideas
found there. It thus works well as an intro-
duction to the present volume in particular,
and to the spiritual sentiment of the Six Yo-
gas tradition in general. It is less technical in
style than are the other works included in
this volume because it was drawn from an
oral discourse. In compiling the text the edit-
ors left out anything that they felt was



perfectly clear in Tsongkhapa's writings and
emphasized remarks made by Jey Sherab
Gyatso during his discourse that they felt
contributed to an understanding of little-
known or controversial points in the train-
ing. The result is a gem of a text that
sketches a skeletal portrait of the tradition.

Jey Sherab Gyatso was one of the preemin-
ent Gelukpa masters of the nineteenth cen-
tury. His many teaching activities as well as
his numerous writings greatly contributed to
the tremendous vibrancy that the Gelukpa
achieved in that era.

In this text Jey Sherab Gyatso tells how he
collected the transmission lineages of both of
Lama Jey Tsongkhapa's texts on the Six Yo-
gashis formal treatise, A Book of Three In-
spirations, and the shorter work found in his
Collected Works, A Practice Manual on the
Six Yogas. Although Jey Sherab Gyatso's
Notes is a commentary to the longer of



Tsongkhapa's two texts on the Six Yogas, it
serves well as an introductory reader for his
shorter manual, which is included as Chapter
Five of the present volume. It also provides
an excellent overview of the traditional ap-
proach to the Six Yogas trainings. In addi-
tion, his comments on the lineage of trans-
mission and on various philosophical implic-
ations of the tradition throw light on the leg-
acy of the Six Yogas tradition as maintained
in the various Tibetan schools.



Notes on A Book of Three
Inspirations

by fey Sherab Gyatso

Marpa of Lodrak received numerous trans-
missions directly from the illustrious
[Indian] pandit Naropa. Among these were
six instructions drawn from the various tan-
tric traditions. He gathered these six into the
structure that has become famed as Naropa's
Six Yogas. Each of these six contains a com-
prehensive presentation of the completion
stage yogas, and the six as presented here
provide a comprehensive approach to the
completion stage yogas.

Naropa imparted the Six Yogas to Marpa,
together with The Vajra Song on the Six Yo-
gas. However, even though all six of these
Dharmas certainly existed in India prior to



Naropa, whether or not they had at that time
been arranged into that structure is a point
of doubt.

Naropa's Six Yogas was the unique instruc-
tion of the early Kargyu lamas. Lama
Tsongkhapa the Great received this tradi-
tion, and later composed his treatise on the
system, A Book of Three Inspirations. Thus
the Six Yogas came into the Ganden [i.e., Ge-
luk] order.

The Kargyupas are especially renowned for
their tradition of the Six Yogas, and their
early lineage masters, such as Marpa, Mil-
arepa, Gampopa, Pakmo Drupa and Drikun-
gpa Jigten Sumgon, were flawless elucidators
of the tradition. However, as the lineage
passed from generation to generation a large
number of subtle points of unclarity found
their way into many of the oral transmis-
sions. Jey Gyalwa Nyipa [the Second
Buddha, i.e., Tsongkhapa] removed these,
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and clarified all the key points and basic
principles of the system. For this reason the
lineage of the Six Yogas of Naropa as prac-
ticed within the Geluk order today is espe-
cially powerful.

I received the transmission of Tsongkhapa
the Great's A Book of Three Inspirations
from the great guru Drakkar Kachu Rin-
pochey' and trained in the yogas under him.
At that time I was not able to receive the
transmission of [the shorter text on the Six
Yogas in Tsongkhapa's Collected Works,
namely,] the notes on the Six Yogas made by
Jangsem Kun- zangpa2 from Tsongkhapa's
oral teachings. At that time my own tantric
teacher had to leave the area, and I myself
was quite busy, so was unable to request it
from him. However, shortly thereafter Pa
Rinto Yontsang had to go to Central Tibet, so
I requested him to collect the lineage [of that
text] from Gyalsey Rinpochey and to pass it
to me on his return.; I had previously



received instruction on the energy control
and inner heat yogas, which had opened my
eyes to these techniques; but these two texts
by Tsongkhapa seemed to me to be unsur-
passed in clarity on the subject. To have the
opportunity to hear them is a most wondrous
ripening of positive karma, and one should
pay heed.

A widely used text for explaining the Six Yo-
gas in other sects [prior to the time of
Tsongkhapa the Great] was that known as A
Thousand Blazing Sunbeams.' However, that
manual is not particularly clear on the inner
heat yoga, the physical exercises for purifica-
tion, nor the meditations on the body as an
empty shell. Moreover, many of the later
Kargyu lamas had begun to by-pass the
trainings in the General Mahayana as a pre-
liminary to entering into tantric training,
and had begun to teach the second stage of
tantric practice [to which the Six Yogas of
Naropa belong] without first establishing the
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basics of the first stage. Tsongkhapa com-
posed A Book of Three Inspirations as a rem-
edy to these problems.

To demonstrate the necessity of training in
the General Mahayana meditations as a pre-
liminary to tantric practice, Tsongkhapa
quotes many of the early great Kargyu mas-
ters, such as Marpa, Milarepa, and so forth.
In this way he demonstrates that the early
Kargyu lamas did not condone by-passing
the General Mahayana trainings.

As he points out, one should begin by mak-
ing firm one's sense of spiritual refuge and
one's maturity in the bodhisattva trainings
[i.e., the General Mahayana teachings], and
then receive the tantric empowerments.

To accomplish stability in these basic train-
ings, the early Kargyu masters advocated the
preliminaries known as the "Four Dharmas
of Dakpo Gampopa" (Tib. Dvags po sGarn po
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pa'i chos bzhis): (1) meditations that cause
the mind to turn toward the Dharma; (2)
meditations that cause the Dharma to trans-
form into the path; (3) meditations that
cause the path to pacify confusion; and (4)
meditations that cause confusion to arise as
wisdom.'

Prior to Tsongkhapa the Great, Kargyu
masters such as Yang Gonpa relied upon the
meditative tradition embodied in the text
Twenty-One Instructions, which contains
ideas and practices similar to those found in
the Lamrim literature and Fifty Verses on
the Guru. Tsongkhapa advocates the Lamrim
tradition of the master Atisha as the basis of
the trainings in the General Mahayana prac-
tices; in A Book of Three Inspirations he
refers to Atisha, and then quotes several
verses from a song by Milarepa, in order to
dispel the assumption, held by many, that
the views of Atisha and Milarepa were in



conflict on the subject of the need for the
General Mahayana preliminaries.'

Milarepa's three verses embody the three
levels of the Lamrim trainings: the first
points to the initial level trainings, the
second points to the intermediate trainings,
and the remaining one points to the train-
ings of great perspective.

If one does not contemplate the nature of karmic law— *
How positive and negative deeds produce concordant results—
The subtle power of the ripening nature of activity

May bring a rebirth of unbearable suffering.

Cultivate mindfulness of action and its result.

If one does not observe the faults of sensual indulgence
And from within oneself reverse grasping at sensual objects,
One will not become freed from the prison of samsara.
Cultivate the mind that sees all as an illusion

And apply an antidote to the source of suffering.



If one is unable to repay the kindness of every living being
Of the six realms, who has been one’s own kind parent,
One falls into the limitations of a narrow way.

Therefore cultivate the universal bodhimind

That looks on all beings with great concern and caring.

Milarepa's songs embody many doctrines
unique to the Kargyu school, but most of
them are in harmony with the teachings of
Lama Tsongkhapa.

Lama Tsongkhapa quotes two more verses
that similarly reflect how Milarepa's teach-
ings were in accord with Atisha's doctrine of
cultivating the three levels of spiritual per-
spective as a preliminary to tantric training.

I experienced fear at the thought of the eight bondages

And meditated on the shortcomings of impermanent samsara.
Thus I settled my mind on the objects of spiritual refuge

And learned to observe the laws of karmic cause and effect.

I trained my spirit in method, which is the bodhimind,

And cut off the stream of negative instincts and obscurations.
I learned to see whatever appears as mere illusions,

And thus no longer need fear the lower realms of misery.



Tsongkhapa thus speaks of the need for
training the mind in the General Mahayana
as a preliminary to entering into tantric
training; and also of the need for then receiv-
ing the tantric empowerments as well as
maintaining the disciplines and guidelines of
tantric practice. He points out that a partial
empowerment, and also a blessing empower-
ment, is not sufficient if one has not previ-
ously received the four complete initiations
into an appropriate mandala system.

Some of the other schools [of Tibetan
Buddhism], such as the Nyingma and Sakya,
rely upon a cycle of texts known as "The Four
Great Treatises on the Preliminary Practices"
(Tib. sNgon 'gro khrid chen bzhi). Although
there is nothing directly from the hand of
Tsongkhapa the Great that deals with the
preliminaries in that manner, i.e., with the
General Mahayana and exclusive Vajrayana
preliminaries in one text, he has written ex-
tensively on the General Mahayana



preliminaries [in his Lamrim treatises] and
treated those of the Vajrayana in various of
his tantric works.

The two exclusive preliminaries emphas-
ized in the Six Yogas system are those of
Vajrasattva and guru yoga.' Both of these use
some form of the seven-limbed rite. Actually,
from within the range of practices for purify-
ing the mind that are common to both the
General Mahayana and the Vajrayana is that
known as the seven-limbed rite, together
with the mandala offering.' Furthermore, as
a means of facilitating the guarding of the
Vajrayana disciplines and guidelines, the
Vajrasattva meditation and recitation of the
hundred-syllable mantra is recommended.
And even though some manuals on the tan-
tric trainings state that the Vajrasattva prac-
tice is unnecessary for those who keep their
disciplines well, nonetheless every school
and sect that maintains a tradition of the Six
Yogas of Naropa recommends it. As well, it is



used in conjunction with almost all tantric
systems of completion stage yoga.

In the meditation and mantra recitation of
Vajrasattva, the way in which Vajrasattva is
seen as an embodiment of all objects of
refuge is common to all tantric deity-yoga
practices. Here the tantric activity is that of
purification of negative karma and spiritual
obscurations, and hence there is a predomin-
ance of the color white in the meditation. For
example, either the five buddhas who are
summoned and hold up vases of empowering
nectars are seen as being white in color, or
else they emanate white lights; or else the
five buddhas, four consorts and so forth of
the complete mandala emphasize the color
white.

In the meditation on guru yoga, the guru is
visualized as appearing in the space in front
of oneself in the form of Buddha Vajradhara,
seated upon a throne upheld by eight lions.



Whatever generation-stage mandala yoga
one is engaged in, it is important always to
see the mandala deities as being in the
nature of one's guru; this leads to quick at-
tainment of blessing powers. One's personal
guru is more kind to one than are all the
buddhas, for it is with him that one has
karmic connections, and he whom one can
see and hear directly. We have the link to
communicate with him as directly as we do
with our own parents.

Thus to visualize Buddha Vajradhara as
above or separate from one's own guru is a
mistaken mode of practice. This is not only
the case in the guru yoga preliminary medit-
ation, but also with all mandala deity-yoga
practices. In the process of arising as the
mandala deity, one should meditate that
one's body and the body of the guru are of
one inseparable nature, and that this arises
in the form of the mandala deity. Similarly,
one's speech is inseparably one with the
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speech of the guru, and this arises as the
communicative power of the mandala deity.
Third, one's mind is inseparably of one
nature with that of the guru, and this arises
as the mind of the mandala deity. Finally,
one's suchness nature and that of the guru
are inseparable, and this manifests as the
suchness of the mandala deity.

When one meditates on the mandala deity
in conjunction with guru yoga in this way,
the siddhis are more quickly achieved.

The guru yoga meditation generally in-
cludes the symbolic offering of the universe
in the form of a cosmogram. This is known
as the mandala offering. When this is done in
connection with completion stage yoga, the
twenty-three part mandala offering is used
[as opposed to the shorter seven-part or
longer thirty-seven part mandala offerings].
The liturgy for the twenty-three part man-
dala offering was actually composed by



Panchen Naropa himself [so it is especiallgf
relevant to the Six Yogas tradition].

One takes a mandala offering base and ima-
gines that upon it one places the world and
its inhabitants as offerings, together with the
body, speech, mind, and pleasures of oneself
and all others, from now until enlightenment
is attained, and the root of goodness of times
past, present, and future. All of this is offered
as a mandala, visualized as having the nature
of wisdom and precious gems, and presented
in the manner of the bodhisattva
Samantabhadra's peerless offerings, im-
measurable in number as the extent of space.
The master Tang Sakpa mentions this in his
commentary to the Vajrabhairava mandala
meditation. The tradition is not clear else-
where, but is lucidly presented in A Book of
Three Inspirations. The mandala offering is
made in this way, and then the guru yoga
meditation concludes with the four em-
powerments being bestowed by means of
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flowing nectars. The first three purify coarse
karmic stains and obscurations collected by
means of body, speech, and mind, and estab-
lish the seeds of the three buddha kayas.4
The fourth empowerment purifies the subtle
obscurations to omniscience and establishes
the seed of yuganaddha, the state of great
union. This is a specialty of the meditation as
performed in the tradition of the Six Yogas of
Naropa.

After these preliminary meditations for
training the mind [through the General Ma-
hayana meditations], purification [through
Vajrasattva], and the enhancement of creat-
ive energy [through the meditation of guru
yoga] have been made stable, one engages in
the generation stage yogas.

The principle behind the generation stage
yogas is the process known as "taking birth,
death, and bardo as the path of the three
kayas." The concept here is that by means of
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the generation stage yogas [the trainee] is in-
troduced to the process of transforming the
experiences of birth, death, and bardo into
the three kayas of enlightenment: Dhar-
makaya, Sambhogakaya and Nirmanakaya.
This prepares the mind for the methods of
the completion stage yogas, which bring
about this actual transformation.

The Sakya and Kargyu schools mostly rely
upon simplified mandalas using only a pair
of central deities, male-female-in-union,
such as Hevajra and his consort Nairatmya,
for accomplishing this ripening process of
the generation stage. However, Tsongkhapa
recommends that in the beginning we should
practice with a complete mandala, and then
later, when stability has been attained, re-
duce it to the central male-female-in-union
deity. This reduces the risk of incurring
dangerous side-effects from the yogas of
working with the chakras, energies, and so
forth. It is not recommended to do the
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simplified deity practice from the beginning.
The important principle here is that the
meditation upon the supporting mandala
purifies perception of the world, and medita-
tion upon the supported mandala deities
purifies the practitioner's five psychophysical
aggregates.

This can be accomplished by meditation
upon any of a number of mandalas, but the
mandala should be at least as complex as
that of the Ghantapada lineage of the
Chakrasamvara mandala, which has five
deities, for we want to purify the five psycho-
physical aggregates and transform the five
inner distortions into the five wisdoms.

An exception to this rule [of a mandala hav-
ing a minimum of five deities], as
Tsongkhapa points out in several of his writ-
ings, is the mandala of Solitary Vajrabhair-
ava, wherein a single mandala deity suffices
for the process. Many lamas from other



schools question Tsongkhapa's logic on this
recommendation of Solitary Vajrabhairava.
Tsongkhapa's idea here is that the Vajr-
abhairava mandala combines elements from
both the male and female tantric cycles and
is unique in this respect.

In fact, Tsongkhapa held the view that be-
cause Naropa's Six Yogas embodies elements
from both the male and female tantras, it is
acceptable to prepare for training in the Six
Yogas by practicing the generation stage yo-
gas with any of the three main tantric cycles:
Guhyasamaja, Heruka Chakrasamvara, or
Vajrabhairava. Tsongkhapa points out that
many of the early gurus used either Hevajra
or Heruka Chakrasamvara as their personal
meditational deity, and thus they accom-
plished the generation stage yogas in con-
junction with a mandala from one of those
two cycles. However, this does not mean that
the practitioner is limited to these two man-
dala cycles.
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The process of the generation stage yogas
begins by concentrating on oneself as the
lord of the mandala surrounded by the man-
dala entourage. If the central deity has many
faces and hands, one first concentrates on
the main face and accomplishes clarity with
it. One then concentrates on the two main
hands. After that one gradually supplements
the visualization with other details of the
main deity, and then goes on to the consort,
entourage, and supporting mandala, until all
appears with total clarity.

In conjunction with this practice of cultivat-
ing radiant visualization of the mandala and
its deities one cultivates the divine pride, "I
am the tantric deity." At first this thought is
contrived, but gradually it arises
spontaneously.

On the generation stage of practice the di-
vine tantric pride of having the form of the
deity is accomplished. Then during the



completion stage yoga, at the phase of prac-
tice known as "the vajra recitation," the di-
vine tantric pride of the communicative di-
mension of the deity is accomplished. Fin-
ally, the divine tantric pride of the mind of
the deity is accomplished at the stage of the
clear light yogas.

After the generation stage yogas have been
made firm one engages in the cultivation of
the view of emptiness.

These days in Tibet there are many lamas
who teach that the emptiness philosophy of
the tantras is different from that of Arya
Nagarjuna, and that the former is higher.
However, many different sources, including
the collection of texts known as "Four Inter-
woven Treatises" (Tib. 'Grel pa bzhi sbrags),
reveal how the two systems are in harmony.

Some Kargyupas even say that the Ma-
hamudra philosophy of Marpa and Milarepa



is higher than the Madhyamaka emptiness
doctrine of Nagarjuna. Tsongkhapa quotes a
song by Lama Marpa to show that the two-
Madhyamaka and Mahamudra-are in
harmony:

I travelled to the banks of the Ganges River

And there, through the kindness of Guru Maitripa,

Realized the uncreated nature of phenomena.

I seized with my bare hands the emptiness nature of
my own mind,

Beheld the primordial essence beyond concepts,

Directly encountered the mother of the three kayas,

And severed the net of my confusion.

This demonstrates how Marpa achieved his
understanding of Mahamudra under Maitri-
pa. This master was definitely a follower of
Chandrakirti, the great elucidator of
Nagarjuna's Madhyamaka doctrine of empti-
ness, as demonstrated by [Maitripa's treat-
ise] Ten Reflections on Simple Suchness.
Tsongkhapa quotes this text,



If you wish to experience the quintessential nature of being [i.e.,
voidness), be aware that it is not with characteristics and not with-
out characteristics.

His point in using this passage is that it
proves Maitripa was definitely a proponent
of the Prasangika Madhyamaka view. Maitri-
pa is saying that the approach to emptiness
philosophy as presented by the two Svatan-
trika Madhyamaka schools-that advocating
"emptiness with characteristics" and that ad-
vocating "emptiness without charac-
teristics"-do not have the capacity to induce
the final wisdom of suchness, so how much
more is this the case with the lower schools,
such as Vaibashika, Sautrantika and
Yogachara, which speak in terms of "true as-
pects" and "false aspects"?

Then, in order to show that this is not
merely his personal interpretation of
Maitripa's words, Tsongkhapa quotes an In-
dian commentary to the passage. This
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commentary was written by Sahajavajra, a
direct disciple of Maitripa. Tsongkhapa
states,

The mahasiddha Maitripa's direct dis-
ciple, the pandit Sahajavajra, explains
that in the scriptures of the Shravakas
we see a discussion of "emptiness with
characteristics,” as is popular with the
Sautrantika school of [Indian Buddhist]
thought; and "emptiness without charac-
teristics," as is popular with the
Vaibashika school. Moreover, he contin-
ues, in the [Mahayana schools such as]
the Yogachara, we see a discussion of
emptiness having "true and false charac-
teristics," and in the Yogachara Madhya-
maka school the doctrine of "conven-
tionally true characteristics and conven-
tionally false characteristics." ...One
should rely upon the approach to empti-
ness elucidated by the great Madhya-
maka masters Arya  Nagarjuna,



Aryadeva, Chandrakirti, and so forth,
who teach that the interdependent, co-
existent nature of phenomena points to
the suchness of being. We should adopt
the guidelines set forth by these three
masters.

This passage demonstrates unquestionably
that Maitripa, under whom Marpa achieved
his realization of Mahamudra, was a master
in the Prasangika Madhyamaka lineage.

Tsongkhapa then again quotes [Maitripa's]
Ten Reflections on Simple Suchness,

To put it plainly, most of these gurus are merely
Unadorned, mediocre teachers of the Middle View.

Maitripa's point here is that most Madhya-
maka teachers are not adorned with the oral
tradition teachings from Chandrakirti and
therefore are but mediocre proponents of the
Middle View. By "mediocre" he means that

~F
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they have not achieved the Prasangika un-
derstanding and rely upon less exalted lin-
eages of the emptiness doctrine, such as
those of the various Svatantrika schools.

The Prasangika understanding of empti-
ness, as re-expressed in the Mahamudra
teachings of Marpa, provides the most excel-
lent platform from which the tantric yogas,
such as inner heat yoga, energy control and
so forth, can be accomplished.

In Tsongkhapa's time, however, most
Tibetan schools had lost the philosophical
subtlety of the emptiness doctrine as taught
by Chandrakirti and Maitripa. Many of them
took the expressions "not true and not false"
to mean that one should engage in a blank-
minded meditation in the pursuit of the wis-
dom of emptiness.
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To show the correct meaning of these terms
Tsongkhapa quotes Nagarjuna's Sixty Stan-
zas on Emptiness:

All the various objects of experience

Are like the moon's reflection in water;
Neither really true nor really false.

Those appreciating this do not lose the view.

Tsongkhapa then states,

One should understand the emptiness
doctrine in the context of this simile. The
wise perceive that all things-persons and
phenomena-arise in reliance upon their
own causes and conditions, and that
based on this process we impute mental
labels upon things. The phenomena
themselves have no true or inherent ex-
istence from their own side. They have
no self-nature whatsoever.



In other words, the expression "not really
true" means that on the ultimate level of
reality they have no final or findable exist-
ence, no inherent self-existence. The expres-
sion "not really false" means that on the con-
ventional level of reality they nonetheless
function and seem to exist. To the ordinary
mind, they seem to exist and function as
though being real.

Next Tsongkhapa quotes Milarepa, Marpa's
chief disciple, to demonstrate how Milarepa
upheld this same view,

For those of weaker minds the omniscient Buddha taught,
To accord with the predispositions of those to be trained,
That the objects of knowledge have real existence;

But from the perspective of higher truth, nothing

From a hindering spirit to a buddha has real existence.

There are no meditators, no objects of meditation,
No spiritual progress, no path with signs,

No resultant kayas, no wisdom,

And therefore no nirvana.



Solely by means of names and mental labels

The stable and moving elements of the three worlds

Are established; in reality from the very beginning

They are unproduced, uncreated, baseless, and innately unborn.

There is no karma nor ripening effects of actions,
And therefore even the name “samsara” does not exist.
This is the sense of the final truth.

Elsewhere Milarepa states,

Eh-ma! If there are no living beings, how then
Can the buddhas of the three times come into being?
Without a cause, there will be no effect.

From the perspective of conventional reality,

All things in samsara and nirvana,

Which the Buddha has accepted as conventionally valid,
All existents, things, appearances, non-existents,

All these functional realities, are inseparably

Of one taste with the quintessential nature of emptiness.
There is no self-awareness and no other-awareness.

All share in the vastness of yuganaddha, the great union.



The wise who realize this truth

No longer see mind, but only wisdom-mind.

They no longer see living beings, only buddhas.

They no longer see phenomena, only the quintessential nature.

Here Milarepa is showing how the Buddha
taught the conventional truth that things ex-
ist, to accord with the mindset and percep-
tion of ordinary beings, and the conventional
validity of relative existence. However,
Buddha also taught the relationship of the
two truths such that phenomena are estab-
lished as valid and capable of performing
functions yet even conventionally they have
no intrinsic self-nature. The ultimate truth of
things is that they lack a findable self-nature.
The conventional truth of things is that they
exist validly, but not in the manner in which
we perceive and conceive them; rather they
exist as mental imputations and labels which
nonetheless perform the functions of those
objects. In this way the two truths co-exist as
one entity.



This was the understanding of emptiness
held by the early Kargyu masters, and it is in
complete harmony with the understanding of
Chandrakirti. So let's face it: If Marpa and
Milarepa, the two great early Tibetan mas-
ters of the Six Yogas tradition, did not know
the special features of the Mahamudra
emptiness philosophy associated with the
transmission, who does? As Tsongkhapa so
eloquently suggests, to take the Mahamudra
doctrine beyond what Marpa and Milarepa
taught is to contradict the very basis of this

Kargyupa legacy.

Some previous Mahamudra teachers have
taught that in the practice of Mahamudra
there is no need for a balance of the two
levels of truth. Here the term "balance" is the
same as that used for the keel" of a boat
which keeps the boat straight and prevents it
from tipping to the right or left. In the same
way, just as a keel is required in order to en-
sure that a boat does not tip over to the right



or left, a balance is required in meditation
upon the two levels of truth in order to en-
sure that one does not fall into the extremes
of reification or nihilism.

The treatment of the emptiness doctrine
here falls under the discussion of the intro-
duction to the nature of the mind. Three di-
mensions of the mind are mentioned: the
coarse mind, which is constituted of the six
sensory consciousnesses and so forth, and is
easily understood; the more subtle level,
which is constituted of the six primary kle-
shas and twenty secondary kleshas; and the
most subtle, which is what is referred to in
the expression "most subtle level of energy
and consciousness." This third arises when
the most subtle bodily energies have been
isolated from the coarse energies. This most
subtle consciousness, when placed in the vis-
ion of emptiness, renders the path most eas-
ily accomplished. It is the emptiness de-
scribed by Nagarjuna that is the object of



meditation of that most subtle
consciousness.

The first of the Six Yogas is that of the inner
heat yoga. Although in the inner heat yoga it
is not totally inappropriate to focus exclus-
ively upon one of the chakras, this approach
is discouraged. The navel chakra is the main
chakra with which one works, but the others
are also important in the process."

As a preliminary to the inner heat yoga one
engages in various physical exercises, or yan-
tras. There are a wide variety of these associ-
ated with the Six Yogas of Naropa, such as
the set of six, the set of thirty-two, and so
forth. The Pakmo Dru and Drikung sects of
the Kargyu school both maintain a tradition
of 108 exercises. Even though these are im-
pressive and useful, there seems to be no
great advantage in doing more than the six
recommended by Pakmo Drupa [as taught in
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Tsongkhapa's treatise] for accomplishing the
inner heat yogas.

The first of the six is the vase breathing ex-
ercise. Even though all of the remaining five
are done within the sphere of this breathing
technique, it nonetheless is counted as one of
the six. These six exercises are regarded as a
preliminary to the Six Yogas, and thus are
not counted as a separate yoga.

In the exercise called "showing the mudra
of vajra binding, lifting upward toward the
sky, and then pressing downward," the head
is held face upward. In all the others it is
held downward [i.e., in the normal position].
Also, with the exception of the exercise called
"straightening the body like an arrow and ex-
pelling the air like a dog heaving," in which
the air is forcefully expelled through the
mouth, in all the exercises the breath is made
to pass exclusively through the nose.



The exercise "circling like a wheel" may be
done in either of two ways: with the feet
placed in front of the body and soles facing
one another; or with legs crossed in the vajra
posture. In either case one holds the two big
toes. Similarly, the exercise that uses the
mudra of vajra binding can be done with the
palms facing up on the up-stretch and then
facing down on the down-stretch, or can be
done with arms crossed; there are these two
ways. Also, the "heaving like a dog" exercise
can be done in 