An exploration of the "Ngondro Practices" prepared by Lobsang Tashi
sysop of MOUNT KAI LAS BBS.

The "Ngondro Practices" are usually done by a Tibetan Buddhi st
bef ore he/ she begins a specific deity practice. There are two
divisions in the ngondro classification. The general (sometines called
outer or comon) ngondro practices, and the extraordi nary (sonetimes
called the inner or unconmon) practices.

The goal of the general practices is to turn the mnd away fromthe
di stractions of the world toward spiritual practice. The goal of the
extraordi nary practices is to purify our basic enotions.

In order to make the exploration of Ngondro as clear as | can |
will include here two exerpts:

1.) a sunmary statenent from"A Handbook of Ti betan Culture”
Conpil ed by the Oient Foundation and edited by G ahm Col enan,
Shanbal a Publications, Boston, 1994 p. 349.

2.) parts of a Ngondro Commentary, originally given by Khenpo
Pal den Sherab (Nyi ngma Li neage, see our BI OGRAPH Library) and
transcri bed by nyself in the spring of 1991

- Lobsang Tashi -

Handbook of Tibetan Culture: (indentations by Lobsang)

The outer (ngondro) prelimnaries concern neditation on
a.) the advantages of hunman rebirth
b.) inpermanence
c.) the workings of karma
d.) the suffering of living beings within cyclic existence

The inner (ngondro) prelimnaries are:
a.) taking of refuge in conjunction with the performance of
100, 000 prostrations (which purifies pride)
b.) cultivation of bodhicitta (which purifies jeal ousy or nmundane
anbi ti on)
c.) the recitation of Vajrasattva's hundred-syllable mantra (which
purifies hatred/ aversion)
d.) the mandal a offering (which purifies attachment)
e.) guruyoga (which purifies delusion)

Ngondro Commentary by Khenpo Pal den Sherab (edited by Lobsang Tashi):

Tashi Del ek, good morning. Today | amgoing to tal k about the
Ngondro practice. The Ngondro practice is a very, very special
practice. Wthout having this practice, there is no way to reach
enlightennment. It is very, very special. Ngondro practice is the
enbodyrment teaching of the Buddha. The Buddha gave many different
teachi ngs, but Ngondro practice is the nobst condensed enbodynent
teaching. Al of the teachings from H nayana to Dzogchen are yoga
teachings. However Ngondro, is THE condensed teachi ng which we can
apply without neglecting any of Buddha's teachings. W do Ngondro
practice both for our own enlightennent and for the benefit of al
senti ent bei ngs.

"Ngondro", of course, is a Tibetan word. "Ngondro" means "goi ng
ahead". Many people maintain that Ngondro is a | ess inportant
practice, kind of a pre-school practice. But these people really
m sunderstand. Ngondro is really an essential practice. It must be



done, fully acconplished, before enlightennent can be reached. If we
want to reach enlightenment, this practice nust be done because
Ngondro practice is the root of enlightennent.

If we want to plant a tree and have oranges, or flowers, then
definitely we have to plant a seed. W can't expect fruit and flowers
wi t hout planting the seed. To bear fruit the tree has to be deep
rooted. Simlarly, before we can reach enlightenment, Ngondro
practice nmust be done, and nust be rooted deep within our heart
center.

Wthout paying attention to this practice, you won't get results
fromany other practice. You won't achieve the results you want,
because you won't have the foundation. Oher practices may | ook ful
of excitenment, but w thout Ngondro it's like building a nice, fancy
house w t hout any foundation. The house won't last for a long tine.
The shelter would not be good for you and not good for others. The
house will require a large insurance cost. Wthout Ngondro as a
basi s, other practices will bring sonme obstacles, not enlightennment.

This is why Ngondro is so very inportant. It is a foundation
practice. It is a root practice. It is an essential practice. Every
ot her practice nust incorporate Ngondro practice. Only then can we can
reach enlightennent. Then we can be true Bodhisattvas, truly
beneficial beings for all other sentient beings.

Ngondro practice is part of the Vajrayana teachings. In
Vaj rayana, the teacher, the guru, is very inportant. OF course we have
many di fferent teachers. However, all teachers can be manifestations
of the state of Buddha. Particularly in Vajrayana Buddhi sm your
teacher directly communi cates the teachings to you, brings you to the
teachi ngs, and invokes your prinordial natural state. This is why we
represent the teacher as Buddha.

Thi s Ngondro text we are using has a special prayer to the Lama.
W say the Lama prayer as the beginning of the Ngondro practice. For
exanple, if we begin practice early in the norning, first we connect
with the prinordial wi sdommnd of the Lama, then we do the Ngondro
practices. We should not do the Ngondro practices with regular nmundane
conceptions. W should do the Ngondro practice with the understandi ng
that the excellent qualities of the prinordial natural state are our
own true nature. Thus we should do the Ngondro practice with an
attitude of devotion, |ove, and conpassion

Now we shall delve into the text. First is the prayer calling
Lamas from afar. There are three different versions of this prayer,
the I ong version, the nediumversion, and the very condensed version
The version in the text we are using today is the very condensed one.

"NAMO LUMED TEN GYlI GONPO LAMA KHYEN'
Homage! Lama, infallible constant protector, (you who) know

If you are very busy, you can just say this Iine and then begin
the Ngondro practice. Here you are calling the Lama from afar
Actually you are really invoking your prinordial natural state of
mnd. This state of mind can be seen in one sense as being far away
fromour normal, daily state of mnd. Qur ignorance is really deep
and is a great hindrance to reaching our prinordial state of mind. On
the other hand this state can be seen as right here. It is never
really beyond you. It is never separated fromyou. It is always here.
What you need to do now, is to have sincere |onging, devotion, and
confidence that you CAN reach your prinordial state of mnd which will
then be your guide. The Lama is not separate from your prinordial
state of mind. Your prinordial state of mind is your absolute teacher
and will guide you through every situation

It is not necessary to feel that you are calling the Lama froma



| ong di stance away, but having this attitude shows the extent of your
devotion, your sincerity, and your desire to invoke your inner w sdom
your prinordial natural state of mnd. You revere your Lama , just as
you revere your absolute teacher, through |ove, conpassion, devotion
and confidence. This is why you chant the prayer to the Lama. Your
duality conceptions are constantly produci ng obstacles, so we revere
our prinordial natural state in order to dispel these obstacles. CQur
i gnorant conceptions are |like helpless children. They call to the
prinmordi al wisdomstate to dispel ignorance and duality. The
primordial natural wisdomis |like a nother to our ignorant
conceptions.

This Lama prayer is part of the devotion prayers, part of the
refuge prayers. It shows your confidence and understandi ng of the true
nature of the Lama. Now we begin the Ngondro practices. The first
practices are called the general Ngondro practices. These are also
call ed "devel oping the four reverse attitudes". These attitudes
reverse your mind fromits diluted phenonena state.

"DAL JOR DI N SHINTU NYED PAR KA"
The freedonms and the favorable conditions of this (human birth) are
extremely difficult to obtain.

The first of the attitudes concerns the precious human body. The
nost preci ous human bodi es are the ones benefitting all sentient
bei ngs. In general, human beings are all very special. In particular
t hough, the npbst preci ous humans beings are those who are really
working for all other sentient beings, who have positive attitudes and
positive thoughts. These human beings are very rare and very
pr eci ous.

There are many different qualities which make this human body
very special for us. This human body, in this life situation, is free
from many obstacles presented to other fornms of life. Wth our
potential for positive mnd, virtue, understanding, |ove, and
conpassion, we are different from other beings. W can see and
under stand things deeper than sone other beings. Therefore our human
conditions are very special. As students of the Dharma we don't focus
only on the surface level. W are |ooking for sonething deeper, and
want this to happen for other sentient beings also. W are trying to
reveal our natural essence. This attitude, (which we express with our
body, speech, and m nd) conbines with all the circunstances of our
human body to make this human life very very precious.

It is inmportant to recognize just how precious this nonent is. W
shoul d be happy and have joy in this. It is very inmportant. R ght now
we are really free. W can do anything that we |ike. W have
opportunity, freedom and capabilities. Feel joy in this opportunity
and be a very happy person

"KYE TSHED M TAG CH WAl CHO CHAN YIN'
Everything born is inpermanent and bound to die.

The second attitude is concerned with changeabl e natural states.
Thi nki ng about how the world is changing and noving is really very
i nportant. Everything is changing. The seasons, tinme, everything is
al ways changi ng, not going to | ast beyond one nmoment. In gross |evels,
in subtle levels, everything is changing. W are also changing al
the tine. Even though we have gained this precious human body and al
our special circunmstances, these are not going to |ast forever. The
essential changing nature is part of everything. It doesn't happen
just with us. Everything is changi ng, what you see, what you perceive,
what you think. Everything is continually noving in a changing state.
This is the natural system a law of nature. Everything has to
change.

We cannot prevent or stop things from changi ng. Rather than



moving in the direction of the change, what we do is to practice

"clinging". dinging, (attachment) neans trying to hold onto things
as they appear to be right now. But even though you cling, change
will not stop. Wien we devel op strong attachment to things as they

appear to be right now, and then when we see them changi ng, we fee
suffering and sadness. By our attachments we try to prevent things
from changi ng, things which by their very nature nmust change. This
attitude can only produce suffering. Wen we truly understand that
everything by natural |aw nust change, then we will understand that
there isn't anything to be attached to. Wthout attachment we won't
have too nmuch suffering or sadness.

We nust relax our mind, and |l et things nmove and change as is
their nature. Wth this attitude we won't have worries; we won't have
much suffering. You nove your mnd along the direction of change,
because you know that change has to take place. If snow cones its CK;
that is the nature of the winter. If flowers cone, that's also CK;
that is the nature of spring. W nove along with the changes. Al ong

our life path, many changes will conme. If your mnd is open and
rel axed about the changes, you will get sonme results.

Ri ght now we are here. It is January 1991. In January 3091, we
will all be gone. That is the nature of things. No point in worrying

about it now. What we have to do is not cling to everything. W nust
use the opportunity of this moment. This is really nost inportant. W
shoul d use this opportunity and take advantage. We should not miss
this gol den opportunity. Every time is really the right tinme. Use
this nmoment as a precious monent. Use this nmonment to nmove toward your
purpose. This attitude will benefit you in this lifetime as well as
in the next lifetine.

"GE DIG LE Kyl GYU DRE LU WA MED'
The results of virtuous and unvirtuous actions (which are causes) are
i nexor abl e.

Now we shall explore the third attitude, the cause and effect
system This is also known as "the understandi ng of the system of the
cause and effect". Everything really depends upon the cause and effect
system The | aw of cause and effect is always working. If a cause and
condition are present, there will definitely be a result. Results
must come fromtheir causes and conditions. Right causes and
conditions produce right results or effects. This never alters. This
al ways operates. If we don't have the right causes and conditions,

there will not be right results no matter how rmuch we hope or expect
them If we have the right causes and conditions, definitely the right
results will conme. It is inevitable. Even if we say we don't want
them the results will definitely show up.

Inwardly everything is like this also. Positive inward causes and
conditions bring positive inward results. Negative inward causes and
conditions bring negative inward results. M xed positive and negative
i nward causes and conditions bring nmixed inward results or effects.

Know edge of the cause and effect systemis very inportant in
Buddhi sm Karma is the nane of this system You are the one who gets
the results of your own causes and conditions. You are the producer of
your own causes and conditions; you are therefore the producer of your
own effects. Whatever you do, the results will cone to you. By
understanding this system we can |learn the inportance of having nore
positive attitudes. Reduce your negative activities, and | earn nore
positive activities. This is the lesson of this |line of the text.
Cause and effect are inevitable.

"KHAM SUM KHOR WA DUG NGAL GYA TSHO  NGANG'
The three realns of cyclic existence have the nature of an ocean of
suf fering.



This line of the text brings us to the fourth understanding. The
reference here to suffering rem nds us of the natural changing state
and our mind of attachnment. As long as we have attachment and
clinging, we will always react, and our reactions present a |ot of
difficulties. By the very nature of sansara we are not confortable
all the time. Actually, because our clinging mnd continually reacts
to change, sansara is always unconfortable. For as long as you don't
gi ve up your attachment and clinging, that is as |long as your
unconfortable mood will stay. The whole point is that we should not be
too attached to tenporary sensory pleasures. They are going to
change. Bring your mind nore into the detached state. Then practice
Dhar ma.

Think of all of these teachings; the precious human body, the
changi ng i nper manent state of everything, the system of cause and
effect, the very nature of sansara as suffering. Don't be too
attached. Use this precious opportunity. Do somrething good for
yoursel f and good for others fromnow on. Turn your mind toward the
positive. Turn your mind in the Dharma which is of benefit to you and
benefit to others. Devel op | ess grasping and clinging. For
what is the real neaning of Dharma? Dharma neans | ove and conpassion
or Bodhichitta, and non-viol ence based on the truth. That is really
Dharma. Continue on this path with your mnd, speech, and body and you
are turning in the Dharnmna.

To this point in the text we have spoken of the general Ngondro
practice (the four attitudes). W have been really | ooking at the
sanmsaric | evels, not using any deduction, or reasoning. W have been
| ooking at things are as they are. This is the general Ngondro
practice. You need a good understanding of the general practice
bef ore you can proceed.

Now we wi |l explore the extraordi nary Ngondro practice.

The first extraordinary practice is called the Refuge Practice.
Refuge Practice is the root of all Buddhist practices. Refuge is the
foundati on of all the Buddhisnms, not just for the H nayana or the
Mahayana practi ces.

"Dl ZUNG CHANG CHUB NYING PO MA THOB BAR'
From now until attaining the heart of enlightennment

"LAMA KON CHOG SUM LA KYAB SU CH "
| take refuge in the Lama, the Three Jewel s.

Saying these two |lines shows your determ nation and your devotion, as
wel | as your confidence and your close feeling for the objects of
Refuge, fromthis day until you reach enlightenment. The objects of
refuge are the Guru, the Buddha, the Dharma, and the Sangha.

Wen we take Refuge with prayer and neditation. First we chant
the Refuge lines in the text, then we do the nmeditation. In our
medi tati on we visualize GQuru Padmasanbhava in the sky in front of us,
sitting in a rainbow, sitting on a one thousand petal lotus. On the
lotus are a sun and noon disc. Curu Padmasanbhava sits on the noon
disc, in the royal relaxing posture, wearing the different robes.
Visualize this scene is being in the wi sdom di splay. These are not
solid concrete objects but rather the enbodynent of all w sdom | ove,
and conpassi on.

@Quru Padmasanbhava is surrounded by many Buddhas, Bodhi sattvas,
Arhats, surrounded by all the Masters. As they sit in front of you,
you take this Refuge. If you have a shrine in front of you, you can
mentally transformthe shrine into the lotus, sun, and noon disc. Then
vi sual i ze Guru Padmasanbhava and all the refuge beings surroundi ng



him all radiating wisdomlight. The shrine and all the area around
it, including yourself, is thereby transfornmed into the pal ace of the
pure | and of Guru Padmasanbhava and all the Buddhas. You also are
within the palace, within the pure land. Say the refuge chant, with
devotion, with joy. Then preformthe prostrations.

When you do Ngondro practice you al so do prostrations.

Sonetimes these prostrati ons can be done when you are doing the Guru
Yoga practices. In the Ngondro practice, doing prostrations together
with the refuge is correct and nore practical. There are two types of
prostrations, short prostrations and |ong prostrations. In Ngondro
practice we do the |l ong prostrations, the very extensive ones. Wile
we are doing the physical prostrations, we chant the refuge prayer and
do the visualization nmeditation at the sane tine.

To do the physical prostration we stand straight up and fold our
hands at the heart center. Qur feet may be close together. This nudra
is called the Mudra of the Blossom ng Lotus, or The Wsh-fulfilling
Mudra. This mudra is a synbol of the heart. You are opening your heart
toward Quru Padmasanbhava and the Three Jewel s.

Now put your folded hands on the crown chakra, then on the speech
chakra, then on the heart chakra. Bow down on the floor. In the short
prostration your five points nust touch on the floor. The five points
are the forehead, the two palns, and the two knees. All five points
must touch the floor. |In the long prostration, you slide conpletely
onto the floor. It's like swiming on the floor (laughter); with all
of your body touching the floor. Next sw ng back and stand up

To begin the second prostration, you hands don't have to start at
the heart center. They can go right to the crown chakra. Repeat the
prostrations again, and again, and again. Wth the |long prostration,
you stretch out all the way. Your belly, your knees, your forehead,
your body, all of you touching the floor. Wen you are getting up from
the long prostration it is all right for your knees to be on the
floor. Doing many | ong prostrations can be difficult at first.

Al though it wasn't designed for exercise, this is a good side effect
of doing prostrations. It is a |lot of exercise. Many people have said
t hat when they do one hundred thousand prostrations over a short
period of time, their bodies beconme very light. They find it very good
for arthritic joint pains.

In Tibet the people do a ot of prostrations. Sonetines they
preformthe long prostrations all the way fromtheir homes in eastern
Tibet to Lhasa. By this practice they are making a strong connection
bet ween their own body and the very fampus statue of the Buddha call ed
the Jowo Rinpoche in Lhasa. It is said that this statue was
consecrated by the Buddha hinsel f. Guru Padmasanbhava and many great
masters have al so concentrated this statue. In Lhasa the Jowo statue
at the Jokang tenple is a central focus for pilgrinages. So sone
people do long prostrations all the way from Eastern Ti bet to Lhasa.
This type of pilgrimge may take years to conplete. After a trip like
this their bodies becones very light. They say that they have to
carry somet hing heavy on their backs to hold them down on the ground.
(1 aughter)

Next we shall discuss the Generation of Bodhicitta.

"DA NE ZUNG TE KHOR WVA MA TONG BAR'
From now until sansara becomes enpty

"MA GYUR SEM CHAN KUN GYl PHAN DE DRUB"
| shall accomplish the benefits and happi ness of all sentient parent
bei ngs.

VWile we say this Bodhicitta prayer, we should continue to hold
in mnd the refuge visualization which we generated earlier. The



obj ects of Refuge now becone the objects of Bodhicitta. In front of
@Quru Padmasanbhava and all the Buddhas, you take these Bodhicitta
vows, Bodhicitta precepts. Having Bodhicitta extends your attitude of
| ove, conpassion and wisdomto all sentient beings w thout any
exceptions. Having Bodhicitta neans maintaining this attitude unti
all sentient beings are conpletely liberated fromsuffering and their
del uded states. Your courage, commitnent, |ove and conpassi on nust be
continued for that |long, w thout any expectations. By taking
Bodhicitta vows, you show the extent of your courage and conmitnent.
You desire to bring all sentient beings into a joyful state. You show
t he extent of your |ove, conpassion, and w sdom

The practice of Bodichitta is called The Special Practice of the
Mahayana. Mahayana is a sanskrit word. "Mha" nmeans great and "yana"
means vehicle. Mahayana is G eat Vehicle Buddhism and it is
Bodhicitta that nakes the vehicle so great. This is very inportant.
The school which teaches the great Bodhicitta technique is the
Mahayana school. Wthout Bodhichitta there is no way to gain
enlightennment. No matter which school of Mhayana teachi ng you study,
wi t hout Bodhicitta, |ove, compassion, and wi sdom there is no way to
reach enli ght ennent.

Bodhicitta is the very root of enlightennent, the root of
Buddhahood, the root of benefit for all sentient beings, the root of
al |l happiness and joy. Practice understanding, |ove, compassion, and
wi sdom for the benefit of all sentient beings. W say these lines of
the Bodhicitta prayer in front of the objects of refuge as w tnesses.
In front of the objects of refuge we generate | ove and conpassi on
again and agai n and agai n.

The next Ngondro practice in the text is that of Mandal a offerings.

"TSHE RAB KUN GYl LU DANG LONG CHOD PAL"
The bodi es enjoynments, possessions, (and) glories of the succession of
all ny lifetines

"TSHOG Nyl DZOG CH R KON CHOG SUM LA BUL"
| offer to the three jewels in order to conplete the two
accunul ati ons.

Mandal a i s a sanskrit word which nmeans entirely, conpletely,
totally, without m ssing anything. Offering the Mandal a you are
offering the entire universe. Whatever you can inmgi ne, whatever you
can think of, offer these to Guru Padmasanbhava and the three Jewels.
Make your offerings to all the great Masters, Buddhas and Bodi sattvas.

In the long Mandal a practice, the grains of rice and all the
rings and circles synbolizes the conplete cosnbs, the sun, the noon,
the stars, the planets, the earth, water, oceans, sentient beings,
gal axi es, everything. In the short mandal a practi ce which we do daily,
we performthe Miudra of the Mandal as. The nudra al so synbolizes the
conpl ete cosnos. The center of the nmudra is called the center
nountain, the nountain called Sumeru. The four corners of the nudra
synmbol i ze the four continents, the four directions. Visualizing the
cosnos represented by this mudra, you say the offering lines.

Mandal a of ferings are al so known as part of the generosity
practices. You nmake these offerings to the Realization Beings through
your own generosity. By making mandal a offerings, you accunul ate the
two types of nmerits, wisdomnerit, and accurmul ation nerit. Wsdom
nmerit depends mainly on neditation and your deepeni ng understandi ng of
your true wi sdomnature. Accunulation nmerit comes from your
generosity, your devotion, your |oving and conpassionate attitude
toward all sentient beings. By Mandal a of ferings you gat her
nmeritorious energy to yourself, which you can then share with al
sentient beings through dedication. By dedicating the nmerit you have
gained for the benefit of all sentient beings, you dispel your own



i gnorance and obscurati ons.
This is the teaching on the Mandal a offerings.

The fourth practice is called nmeditati on on Vajrasattva.

"CH WOR LAMA DOR SEM YER MED PAI'"
Above one's head is Vajrasattva, inseparable fromthe Lana.

"KU LE DUD TSH GYUN BAB DRIB JANG GYUR'
From (Vajrasattva's) body, a nectar stream descends, purifying (mny)
obscurati ons.

Vajrasattva is no other than GQuru Padmasanbhava; therefore
Vajrasattva is al so your teacher. GQuru Vajrasattva is a totally
enl i ghtened bei ng and has the special power to renove obscurations.
When we neditate as Guru Padnasanbhava we are nmeditating on the
Ni r manakaya Guru. Vajrasattva is a Sanbogakaya Guru. Guru
Padnmasanbava and GQuru Vajrasattva are the same, there is no difference
between them In this visualization we see Guru Padmasanbhava
transforminto Vajrasattva. Then we neditate on Vajrasattva.

Vi sual i ze Vajrasattva above your head so that you both are facing
in the same direction. In the refuge visualization, the objects of
refuge face you. This time you and Vajrasattva both face the sane
direction. Above your head is a one thousand petal white |otus. Above
the Iotus is a nmoon disk, and on the noon disc sits Vajrasattva in
vajra posture. This visualization is not of solid objects.
Vajrasattva and his consort appear in w sdom rai nbow bodi es.
Vajrasattva and his consort are in union. Both are white in color. It
is arich white color, |like when a snow covered nountain is touched by
moon |light, a very rich, bright white. Seeing Vajrasattva as the
enbodyment of all the Buddhas, of all the Buddha famlies, know that
Vajrasattva is also of the same nature as Guru Padmasanbhava

Then remain just as you are, in neditation, nothing el se has to
change. Recite the 100 syllable mantra of Vajrasattva. Wen you
begin the recitation of the mantra, invoke the blessings of the nale
and fermal e bodi es of Vajrasattva as they extend bliss in all
directions. Blessing nectar starts to descend from Vajrasattva in the
formof light and enters your central channel through the crown
chakra. The light fills your crown chakra, pushing away al
obscurati ons, obstacles, and di seases. The |ight nectar gradually
descends to your speech chakra, filling that chakra and pushi ng out
all negativities, diseases and obstacles. The light nectar then fills
your entire body, and you becone as conpletely pure and clean as
Vajrasattva. Your entire body is filled with the wisdomlight nectar
of the Vajrasattvas.

Each time you say the 100 syllable mantra, see yourself receiving
nore and nore nectar, becom ng nore and nore purified, |osing nore and
nor e obscurations, obstacles, and diseases. Continue reciting this
mantra with a single pointed m nd, great devotion, and sharp
concentration.

"OM VAJRASATTVA SAVAYA MANU PALAYA
VAJRASATTVA TE NO PA TI SHTHA DRI DHO ME BHA WA
SU TO KHAYO ME BHA WA

SU PO KHAYO ME BHA WA

ANU RAKTO ME BHA WA

SARWA SI DDHI M ME PRA YATTSA

SARWA KARVA SU TSA ME

TSI TTAM SHRE YAM KURU HUNG

HA HA HA HA HO

BHA GA WAN

SARWA TA THA GATA VAJRA MA ME MUNTSA VAJRI BHA WA



MAHA SAMAYA SATTVA AH'

Supreme praise to the Vajrasattva samayas. Grant your protection
Vajrasattva. Remain firmin ne. Make nme totally satisfied. |Increase
the positive within ne. Be loving towards nme. Bestow all the
Accompl i shmrents as well as all the activities. Make nmy mnd virtuous!
Fromny heart | will have great joy in the Four Boundl ess, Four
Empower ment's, Four Joys, and the Four Kayas.

Bhagawan, Al the Tathagatas, Vajrasattva, don't abandon ne. |
pray that | may become a Vajra Holder. Great Samaya Sattva! AH
(signifying the non-duality of all.)

After recitation of the long mantra, you should feel that
Vajrasattva smiles and says "oh norbu daughter (or norbu son).. now
you have been conpletely purified of all obscurations, obstacles, and
di seases.” After saying this both Vajrasattvas nelting into |light and
the Iight flows down to your heart center. In that nmoment you becone
Vajrasattva, and the entire universe is transformed into the pure I and
of Vajrasattva. Understanding this fully, recite the short mantra of
Vajrasattva for as long as you have tine.

" OM VAJRASATTVA HUM'

Vi sual i ze yoursel f as Vajrasattva dissolving into the prinordial
natural state. You have no nore perceptions, no nore concentration, no
nore thinking. You nmerge with the prinordial natural state and remain
in that state for as nuch time as you can

"OD ZHU DAG NANG DANG DRE RO CH G GYUR'
(Vajrasattva) nmelts into light and beconmes mngled in one taste with
one's own perceptions.

Now cones the practice of Quru Yoga.

"RANG NYID DORJE NALJOR DUN KHA RU'
Onesel f (is) Vajrayogini and in the sky in front

VWhen we practice GQuru Padmasanbhava Yoga, our task is to
conpl etely change our frame of reference. This neans that we ignore
our nmundane conceptions of who we think we are. These self-
i mpressions exist only on the surface. In Guru Yoga we return to our
prinmordi al natural state. W stop seeing ourselves and all things
around us on the surface level. W see ourselves as Vajrayogini. W
see all external things as part of the pure |and of Vajrayogini
Vajrayogini is the prinordial natural w sdomstate. W appear as the
wi sdom r ai nbow body Vajrayogi ni, wi sdom nother of all the Buddhas,
nmot her of all the realization beings. Wth an understanding of this
prinmordi al wi sdom nature, we can invoke the true nature of the Buddha.
Logically therefore, our understanding the true nature of the
Buddha i s dependent upon our understanding of the true prinordial
wi sdom nature. Quru Padmasanbhava and Vajrayogini are of the sane
nature. Every time we practice Guru Yoga with this understanding, we
gai n nore experience of the prinordial w sdom nature.

As we end our Ngondro practices we nust dedicate the benefits we
have gained for the welfare of all sentient beings. Dedication
nmotivation is very special. It is part of Bodhicitta practice as
well. Dedication is very powerful. Even though you can't see its
ef fect i mMmedi ately, dedication definitely has an effect on subtle
| evel s. Do not ignore good notivation and dedi cation. These
definitely help on subtle | evels and bl ossominto the gross |evels.



The Buddha al ways menti oned how i nportant dedi cati on was.

Even in the regular world in which we Iive, we should have good
intentions for others. If somebody has best w shes for us, we m ght
feel happy. Qur happiness is an effect of the intention of the good
wi sh. |f somebody curses you or has bad wi shes for you, you feel
upset. So the bad wi shes al so have their effect. It is your intention
in your actions that is very special, for intention goes nmuch deeper
than physical activity. Qur intention really changes the focus of our
actions and speech. Therefore our intention nust be very pure and
positive. Pure and positive intention |l eads to beneficial activities
that will change the world, will bring peace and harnony to the world.

This is the teaching on the Ngondro Practice.
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