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THE MOTHER ESSENCE LI NEAGE
by Ngakpa Chogyam Ri npoche

- Yeshe Tsogyel -

The greatest inspiration and role nodel for wonmen, in ternms of Tibetan
Buddhi sm is the enlightened yogini Yeshe Tsogyel (Ye-shes nifsho-rGyal).
Yeshe neans 'prinordial w sdom, and Tsogyel neans 'queen of the ocean-
like quality of Mnd'. She is the fenal e Buddha of the Nyingnma School. As
an historical figure she is nother of all Nyingma Li neages. Yeshe Tsogyel,
together with her incarnation and emanations are an inspiration to wonen
as role nodels, and to nmen as teachers.

According to the teachings of the Mther Essence Lineage, there are three
styl es of teacher-student relationship; according to mbo (Sutra), rGyud
(Tantra), and rDzogs-chen (Mahasandhi). According to Sutra one needs a
teacher of the sane gender. According to Tantra one needs a teacher of the
ot her, or inverse gender. According to Dzogchen the gender of the teacher
is irrelevant. Fromthe perspective of Tantra, therefore, fermal e teachers
are role nodels for wonen and teachers for nmen -- whereas mal e teachers
are teachers for wonen and role nodels for men. Wthin the Mther Essence
Li neage, the practice of everyday life is approached fromthe View of
Tantra, and formal practice is approached fromthe View of Dzogchen. This
account of the Mdther Essence Lineage is witten in a style that

enphasi zes View rather than practice; and so it enphasizes the perspective
of Tantra. There is tremendous enphasis on what is called living the View
in the Mdther Essence Lineage, and this is a style of practice that is
particularly suited to wonen.

Yeshe Tsogyel was the sang-yum or spiritual consort of Padmasanbhava
Padmasanbhava is known in the Nyingma School of Tibetan Buddhi smas the
second Buddha. Padnmasanbhava was the founder of Buddhismin Tibet, and the
Nyi ngnma (Anci ent) School represents the first spread of Buddhismin Tibet
when it surged with the spiritual dynam sm provoked by Padmasanbhava and
Yeshe Tsogyel. Padmasanbhava's birth and activity were predicted by Buddha
Shakyamuni , who said that a being of tremendous power and conpassi on woul d
appear after his death, who had the capacity to transnit the teaching and
practices of Tantra. The two prinmary aspects of the practice of Tantra
consi st of wi sdom and acti ve-conpassi on, and these are regarded as being
femal e and mal e qualities respectively. Wsdom and acti ve-conpassion are
fundanmental ly the enlightened human qualities of Enptiness and Form-- the
ornanents of non-duality. (This is a teaching that is also fundamental to
the Sutric teaching. It is found in the Heart Sutra, in which it is stated
that Formis Enptiness and Enptiness is Form) Wth regard to Tantra,
Padmasanbhava is Form or active-conpassion, and Yeshe Tsogyel is Enptiness
or wisdom Fromthis perspective, the whole of reality is seen as the
dance of Padmasanmbhava and Yeshe Tsogyel. Wthin the Ngakphang Sangha of

t he Nyi ngna School, every Lama and her or his spiritual consort are
Padmasanbhava and Yeshe Tsogyel as far as their disciples are concerned.

In the Mdther Essence Lineage, Yeshe Togyel and her incarnations and
emanations are of primary inmportance, because she is the Mther of Vision
and therefore the Mother of non-dual experience. Tantra contains mnethods
that are particularly valuable for wonmen, because of their enphasis on the
devel opnent of Vision. It is said, within the Tantric teachings, that
worren have greater capacity for realization than nen because of their
greater natural resonance with the sphere of Visionary practice. The nost



i nspirational exanple in the Tantric tradition of the profound capacity of
worren i s Yeshe Tsogyel . She was the first Tibetan woman to achieve
Buddhahood and has had nunerous incarnations and emanations in Tibet and

t he ot her Hi mal ayan countries. The Visionary origin of the Mther Essence
Li neage is Yeshe Tsogyel, and her influence can be traced forward to the
twentieth century through her incarnations. The incarnations of Yeshe
Tsogyel include: Machig Lapdron; Jono Menno; Jono Chhi-'med Pera; and,

Jet sunma Khandro Yeshe Renma -- the wonmen who gave birth to the pure-vision
revel ations that are called the Aro gTer of the Mdther Essence Lineage.

Those interested to learn nmore about the life of Yeshe Tsogyel are
referred to Keith Downan's excel |l ent book 'Sky Dancer', which chronicles
her birth, life and realization -- along with a narvell ous comentary on
the nature of the three inner Tantras. Because this text is easily

avail able, there is no need to discuss the life of Yeshe Tsogyel in this
account of the Mther Essence Lineage.

Machi g Lapdron (Ma-gChig Lap-sGron) 'Unique Mther Torch of Practice' was
the incarnation of Yeshe Tsogyel. Machig Lapdron was the great Ti betan
yogi ni who was the originator of the practice of Chod -- the Visionary
practice of cutting attachnent to one's corporeal form(in ternms of the
dualistic proclivity to relate to ones corporeal formas a reference-point
t hat proves one's existence). Mchig Lapdron too, is quite well chronicled
in various texts that are currently available. Jomo Mennmo is regarded
generally as an emanation of Yeshe Tsogyel; but specifically, in the

Mot her Essence Lineage, as the incarnation of Machig Lapdron. Jono Menno,
however, is not very well known to Western audi ences, and so | will give a
short account of her life that was given to ne orally by Jetsunma Khandro
Ten' dzin Drol kar, a great hidden yogini of the Nyingma School whom | have
had the good fortune to know as a friend and nentor since 1975.

- Jormo Menno -

Jomo Mennmo Perma Tsokyi (Jom nob sMan-no Padma nifsho- sKyid) was born in the
Earth Mal e nonkey year (1248 CE) and passed into the sky-di nension in 1283
CE. She was born in the magical vicinity of the cave in which both
Padmasanbhava and Yeshe Tsogyel once stayed. The place was call ed

Zarmol ung which was located in an area of Tibet called E-yul, which neans
"prinordi al -awar eness country'. Her parents named her Pema Tsokyi which
nmeans 'Lotus of the Ccean'. Her chil dhood was relatively uneventful and
her parents were fairly ordinary people. She spent her chil dhood hel pi ng
with the general work of living in a famly and al so hel ped with herdi ng
the yaks and dris. At the onset of puberty (in the Spring of 1261),

whi | st she was grazing the yaks and dris in the high pasture |ands, she
fell asleep in a neadow. The al pi ne neadow was overl ooked by the Dewachen-
puk -- the cave of great ecstasy, in which Padmasanbhava and Yeshe Tsogyel
had demonstrated attai nment. The place was known as Kyungchen-ling -- the
pl ace of the great Garuda. The Garuda is the 'Space-eagle', which
denponstrates, in its being: the unborn, unceasing, ever present state of
enlightenment that is the fundanental ground of the Dzogchen teachings and
practices. Wilst asleep, she had a dream of clarity in which she

experi enced a profound Vision. A sonorous voice awke her fromthe
unconsci ous dream state into a state of pure and total presence. She found
herself standing in front of the entrance to a secret cave in the nountain
side. She entered the cave inmediately and with a sense of keen

ent husi asm She did not know what she would find there, but she was
consunmed with a sense of inmanence w thout hope or fear. Once inside the
cave a Vision unfolded in which Yeshe Tsogyel manifested in a

phant asmagorical variety of guises. These Visions nelted into each other
until they coal esced into the formof Yeshe Tsogyel as Dorje Phagno. Dorje
Phagmo neans 'indestructible sow or 'thunderbolt sow . Dorje Phagno is
the ecstatically fierce Dakini, whose head is surnounted by the head of a
sow whose screech shatters illusion. The sound of the screech obliterates



all concepts and sharply confides the direct neaning or ro-chig -- the one
taste of Enptiness and Form At the nonent in which she apprehended Yeshe
Tsogyel as Dorje Phagno, a conpl ete body of teaching was reveal ed to her
She understood its nmeaning in the instant of its appearance. This teaching
naned itself as 'The Gathered Secrets of Sky dancers'. She realized this
teachi ng was sonet hing that she should practice in conplete secrecy unti
its results were obtained. She knew i nmredi ately that there would be no
obstacle to her fulfilment of these practices. Wth the arising of this
know edge the Vision of Dorje Phagno dissolved into Cho-nyi (Chos-nyid --
Dharmat a, the Space of reality).

Pema Tsokyi awoke fromthe Vision, and went about her daily life. But

wher ever she went she gave teachings as the spontaneous expression of her
M nd, voice and body. She gave M nd-to-M nd teaching as the natura
expression of her presence. She sang teaching-songs as the natura
expression of her conversation, and perforned vajra-dance as the natura
expression of her deportment. This had both fortunate and unfortunate
consequences. Many ordi nary peopl e were astounded by her and recogni zed
that she was a realized yogini, but the ecclesiastics of that place nade
peopl e afraid of her. She was sl andered as a psychotic, a mad-wonan who
had been possessed by a denon. Once fear had been stirred up by the

jeal ous mal e eccl esiastics, people becane nervous of Pema Tsokyi. The
ordinary people lost their natural faith in Pema Tsokyi. They found

t hensel ves unabl e to have confidence in their own spontaneous devotion, in
opposition to the ecclesiastical conservatismthat styled her as a
denpbness. The people then began to make accusati ons agai nst her as well;
sayi ng that she had gone to sleep in the nountai ns and been possessed by a

Menmo -- a denonic fenal e being from another dinension. It was then that
she becanme known as Jono Menno -- the Denonic Lady.
Because of the ill feeling that the bigoted and narrow m nded

eccl esi astics showed toward her, she decided to | eave her honme and fanily
and never return to the area. It would seemto be a common probl em faced
by religious ecstatics and wi sdom eccentrics, that they are attacked by
religious noralists, academ cs, and phil osophers. Fromthe view of the
gradual path it is regarded as highly threatening for a sinple country
girl to gain realization over-night, and it is often the case that the
"uneducat ed' have a better appreciation of naturally-born wi sdom than

t hose who have studied for long years in search of the sane wisdom It is
al so the case that nen, especially ecclesiastic nmen, are threatened by
femal e wi sdom eccentrics. For those who study to attain wisdomthere is
often the probl em of becom ng hi de-bound by conventional or traditiona
religious semantics, and then bigotry and anger usually arise.

After a period of ecstatic wandering, she reached a place called La-yak-
pang-drong in the western part of Lho-drak, where she met a great Nyi ngma
Visionary -- the gTerton (gTer-ston) @uru R npoche Cho-kyi Wang-chuk (CGu-
ru Ri n-po-che Chos-kyi dBang-phyug). Guru Cho-wang (as his nane is
commonl y contracted) was one of the five sovereign Nyingma Visionaries,
and one of the three major emanations of Padmasanmbhava. As soon as Guru
Cho-wang saw Jonb Menno he knew that she was the perfect sang-yum or
spiritual -wife with whomhe could bring his realization to fulfil ment.
Through her relationship with him Jomo Menno was able to clear his
Spati al -nerves (tsa) of subtle dualistic eddies and currents with in the
Spatial -wi nds (rLung). Once his tsa-lung systemflowed with conpl ete
freedom he found hinself with the capacity of realizing the neaning of
every symnbolic device within the Visionary teaching he had di scovered, but
whi ch he had been unable to translate. (The I nnernpst Secret Heart Essence
Tantra of the Ei ght Wathful Awareness-beings -- bKa'a-brGyad gSang- ba
yong-r Dzogs man-ngak-gi rGyud chen-po.)

They stayed a brief tine with each other, in which they shared songs of
realization, and the quintessential instructions according to their



i ndi vi dual Vi sion. Wien Jomp Mennp decided to take her |eave of Guru Cho-
wang, he advised her that the tine was not right to divul ge the Visionary
teaching cycle that she had received from Yeshe Tsogyel. He said that it
woul d be better if her Visionary teaching benefited people at a future
time. He advised her, instead, to travel throughout Tibet benefiting
people in a secret manner. To 'benefit people in a secret manner' is an
activity that is particular to wonen, and does not involve any kind of
descri babl e nethod. Secret activity can conprise any human possibility,
and can be utterly unobservable to anyone unless they are open to that
style of transm ssion and teaching. An enlightened woman (or nore rarely,
an enlightened nan) can sinply appear to live in the style of an ordinary
person with no outer sign of acconplishment, w sdom or even know edge.
Such a woman is of profound influence nerely in the ways in which her
everyday life causes the innate enlightenment of others to sparkle through
the fabrications of their dualistic conditioning.

On her wandering throughout Tibet she nmet nany yogi s who gai ned powerful
realizations sinply by meeting her. The nost fanmous of these was Ling-je
Repa (gLing-rJe ras-pa), who experienced the sane profound purification of
his Spatial -nerves and Spati al -wi nds as Guru Cho-wang.

Jomp Menno spent her life this way, as a wandering yogi ni; changing
people's lives irredeemably nerely through the fact of their
adventitiously finding thenselves in her presence. In this way she
engendered many |ineages of fermale practitioners, two of whomentered the
sky-dinension with her at the time of her di sappearance fromthe world. At
the age of thirty-six, she clinbed to the sunmit of Tak-lha-ri (Mbuntain
of the Sky Tiger), and on the tenth day of the seventh nmonth (4th of
August 1283) she and her two femal e disciples entered the Sky-di mension
and were never seen again. Her extraordinary Visionary teaching returned
to the M nd of Yeshe Tsogyel, and was |ater re-di scovered by R g dzin Pema
Do- ngak Lingpa; who was the incarnation of Guru Cho-wang

- Pema 'o-Zer -

Jono Menno had various emanations in Tibet, but in 1901 her incarnation
was recogni zed by Gonthenma Pema ' o0-Zer. Gonthenna Pema 'o-Zer was raised
by Jono Chhi-'med Pema (who was hersel f an emanati on of Yeshe Tsogyel).
Pema ' 0-Zer was recogni zed by her aunt Jono Chhi-'ned Pema, to be an
emanati on of Tashi Chi-dren. Tashi Chi-dren was the consort of
Padmasanbhava who manifested in Vision as the Tigress upon which he rode
in his manifestation as Dorje Trollo -- the nost wathful of the eight
mani f estati ons of Padnasanbhava.

Pema 'o-Zer's nother father and ol der brother died of small pox when she
was about four years old, and she was left to be brought up by her ageing
aunt Jono Chhi-'med Pema, who was regarded as being a very eccentric old
worman. Jono Chhi-'ned Pema |ived al one and herded a few goats, but she
was however a powerful yogini, and someone who could converse with the

| ocal Mountain Protectress and give people answers to questions about
their lives and futures. There were heaps of stones all around her
dwel | i ng; nounds of pebbles fromthe river which she had arranged in
circles and other shapes. She would carry stones, sonetimes quite |arge
ones, for many nmiles, because she felt that they were in the wong pl ace.
She had sone speci al know edge, connected with the Protectors, about where
certain stones should be. She treated themvery much as |iving beings, and
woul d read neaning into the positions in which she found them One day,
young Penma 'o0-Zer fell over and hit her knee whil st she was playing

out side her aunts dwelling. Wien Jono Chhi-'nmed Pena heard her crying, she
cane out inmediately with a large stick a gave the rock a severe
thrashing, warning it to take very good care of young Pema 'o-Zer in
future. Pema 'o-Zer was very noved by this. She felt very sorry for having
got the rock into trouble by her stupidity, and thereafter treated the



rock wi th kindness and respect. She woul d make offerings to the rock, and
everyday apol ogi ze for the beating that it had to receive. Jono Chhi-'nmed
woul d often give young Pema 'o0-Zer teaching in this style and the young
girl seemed to be able to take advantage of her aunt's style with very
powerful effect. She |earnt a great deal from her aunt.

Jomo Chhi-' nmed knew the positions of the larger rocks in the river very
wel I, and made predictions about the weather and when to sow or harvest,
according to what she saw. If the rocks nmoved, she would know i nedi at el y
and it would usually portend sone change in weather. The |ocal people
woul d al ways ask her advice on the weather. Sonetinmes they would ask her
to intervene, in terns of the weather, and she had notable power as a
controller of weather. This wi sdom eccentric becane the adoptive nother of
Pema ' 0-Zer, and gave her nmany instructions on how to practise. She taught
her the Dzogchen Long-de and nany ot her kinds of very essential practice.
She never chanted texts or used any kind of ritual inplements. She had no
shrine, and no thangkas in her hone. People assumed that she was very
poor, and ignorant of religious conventions, but always asked for her help
when personal nisfortunes overtook them She did have sone disciples who
visited her, but they always came secretly and gave no outer sign of
‘coming to visit a Lama'

Jomo Chhi-'med woul d attend teachings when inportant Lanas canme to the
area, but she would sit in a state of non-conceptual equipoise rather than
listening in an intellectual style. She would never make mudras of any
kind, or join in the recitations when enpowernents were given. Because of
this many peopl e assunmed that she was a pious sinpleton. Wen the

teachi ngs or enpowernents were over she would wal k away giggling. She
woul d smile at people very broadly, and | augh very |oudly, which nonks in
particul ar found rather disconcerting. Wien asked any question she woul d
often only reply 'Yes!' over and over again, whilst nodding her head
vigorously and grinning in an insane manner. This usually had the effect
of dissuading people with intellectual pretensions from asking her

questi ons.

One day when Pena 'o0-Zer was in her |late teens, her aunt Jono Chhi-'ned
left the house and never returned. (It is not known where she went or what
happened to her.) Pema 'o-Zer lived at the house of Jomp Chhi-'nmed Pena
for a while, but one day she had a Vision during her meditation in which
Jomo Chhi-' med appeared to her. Jomp Chhi-'med Penma told her to begin a
life of wandering in which she would find a suitable sang-yab. Pema ' o-Zer
I eft her aunt's house, which had alnost fallen into ruins, and wandered
for several years as an itinerant yogini before meeting Rang-rig Togden, a
wanderi ng Chodpa (practitioner of Chod). After wandering together through
Eastern and Central Tibet, they settled in Mar-Kham where they found a
cave called 'Tiger Space of Rainbow Light'. They remained there for the
rest of their lives as practitioners of Dzogchen Long-de, the 'Space' or
'Vast Expanse' series of Dzogchen

Gonthenma Penma ' o-Zer's Sangyab and disciple, Rang-rig Togden, was a
power ful yogi, especially of the subjugation practices of Chana Dorje
(Vajrapani), Tamdrin (Hayagriva) and Khyung (Garuda) a practice he had
recei ved from Azom Drukpa. They practiced all their lives and spent al nost
all their elder years in retreat. Wen they were in their sixties,
Gonthennma Pema ' o-Zer had a Vision of Yeshe Tsogyel that |asted for seven
days. When the Vision dissolved back into Cho-nyi (dharmata) she was |eft
wi th the know edge that she was going to give birth to a daughter who
woul d be the incarnation of Jonb Menno, the great female Nyingma gTerton
Jomo Mennmo was the consort of Guru Chowang -- one of the gTerton Kings.
Sang- ngak- cho- dzong hol ds the nine prong neteorite iron Vajra made by
Padmasanbhava and di scovered by Guru Chowang through the inspiration of
Jomo Menno, and also the Dorje and Dril bu of Jono Menno.



- Jetsunnman Khandro Yeshe Rema -

The birth of Jetsunma Khandro Yeshe Rena was a remarkabl e event. She was
born with great ease and w t hout making any sound. The first thing she did
was to making a very long drawn out hiss with her lips drawn up into

W at hful aspect, as if she were perform ng a Tsa-lung breathing exercise.
A great nunber of eagles appeared in the sky at her birth. They swooped
and glided very close to her parents' Retreat Cave entrance. Al manner of
sky phenonena appeared at her birth, including clouds shaped |ike
yungdrungs and gakyils. Strong gusts of wi nd sprang up and subsi ded very
qui ckly. The sun and nmoon were clearly visible in the sky at the sane
time. Her nmother remained in a state of Vision through the birth, in which
she was physically assisted by Rang-rig Togden

Khandro Yeshe slept a great deal as a child but always with her eyes wide
open. It was not always easy to tell whether she was asl eep or awake
because often she would sleep sitting up without any support. She didn't
speak until she was five years old but then spoke fluently and w thout
effort. Up until that point she sinply listened to her nother and father
practising or giving her instruction on practise. She was brought up
entirely in retreat and never saw another child until she was an adult
worman. As a young girl, she would wander wi dely in the mountains around
her parents neditation cave. She woul d di sappear whenever patrons cane to
visit and bring food and offerings to the couple. She expressly did not
want anyone to see her apart from her parents, and they were quite happy
to go along with her in this wish. They never questioned anything that she
did or wanted. She wanted very little and was nostly quiet apart from
peal s of |oud and unexpected | aughter. She woul d sonetimes be gone for
several days and conme back with accounts of having visited other real ns
and of having nmet Yeshe Tsogyel and Padnasanbhava. Her parents instructed
her in Trul -khor (Yantra yoga) froma very early age and she had mastered
gTu-no by the age of nine. She could not endure to wear clothes for nost
of the year until she was an adult and left the retreat cave. This is why
she had the nane Rema or cotton wearing | ady, because she had the power to
generate her own inner heat.

Khandro Yeshe Renma was about sixteen or seventeen years old when her
parents took rai nbowbody ('ja'-lus) together. She sewed themin a white
tent together after receiving final advice, instructions, and predictions
fromthem and retired to a distance of twenty one paces to begin her
practice. Seven days |later she opened the tent and all that was left were
their respective clothes, hair, finger nails, toe nails and nasal septum
They had taken rai nbow body together. It is a highly unusual event for two
peopl e to achi eve rai nbow body together at the same tinme, but it was

somet hing that had her nother had predicted nany years before. This event
had a profound i npact on Jetsunma Khandro Yeshe Rema and ri pened many
latent faculties. She gathered the relics of her parents and set out
toward Northern Kham and Gol ok where her Mther had predicted she woul d
find a suitable Sang-yab for the realization of a gTerma cycle that would
cone into being in the future for the benefit of beings in distant |ands.
Her nother had given indications that this gTerma cycle woul d be of

i mrense benefit in the future if certain conditions were net, but that
there woul d al so be many circunstantial obstacles to overcone.

Khandro Yeshe travelled fromplace to place practising and living as a
wandering yogi ni. She had the opportunity on several occasions to join up
wi th other groups of practitioners but was intent on travelling al one. She
sometines pretended to be dunb, in order to avoid speaking with people --
especially if they were religious people. She would al ways speak to
children and ordi nary people -- especially if they appeared to have
difficulties; but she always avoi ded religious peopl e whenever she coul d.
It took Jetsunma Khandro Yeshe Rema about year to reach Northern Kham and
ol ok where it was predicted that she would neet her Sang-yab. It was



there that she met 'a-Shul Perma Legden who was a nonk and a disciple of
Khal di ng Li ngpa. She recogni zed 'a-Shul Pema Legden i medi ately as having
the potential to realize Visions, and so they travelled together to

Sout hern Tibet. 'a-Shul Pema Legden gave up his nmonk's vows and becane her
sang-yab. During their journey to Southern Tibet Jetsunma Khandro Yeshe
Rema experienced several profound Visionary experiences of Yeshe Tsogyel
in which she realized the cycles of Teachings and practice that her nother
had predicted. These cycles of teachings and practice cane to be known as
the Aro gTer -- the teaching of the Mother Essence Lineage. These

teachi ngs survive today as a very essentialized and 'very non-el aborate
body of teachings and practice.

- The Mbdther Essence Lineage Today -

Ti betan Buddhismis known in the West largely in terns of nonasticism
Wth regard to the nonastic sangha, the teaching of the schools of Tibetan
Buddhi sm and Bon, are accessed nostly conpletely through the teaching of
monks. It is a small minority of Western Buddhi sts who are aware of

Ti betan Lamas who are nuns. At present the only Tibetan nun to teach in
the West is Khandro Ri npoche, a female Lama of the Kagyud School. The
domi nant spiritual culture of Tibet appears to be nale as far as nost
people are aware. Although this is not an entirely inaccurate portrayal
of the dominant spiritual culture of Tibet, it does not convey the
spiritual dynam smthat existed in terns of wonen, and the very snall
famly lineages that existed -- in which women were very spiritually
influential indeed.

Contrary to the overt cultural inpression, there were many wonen in Tibet
who were teachers of the nobst profound | evel, and many of them had nmal e
di sci pl es nunberi ng anongst the highest nmonastic dignitaries. Sone
practised as ordai ned nuns, but many nore practi sed both as ordained
Ngakmas and | ay yoginis. The Ngakmas and Ngakpas (the mal e equival ent)
were those ordained into the Tantric Ngakphang sangha and tended to |ive
as married couples. Both Ngakmas and lay yoginis are still to be found in
the Hi mal ayan countries that surround Tibet; but it is not an easy or

si mpl e endeavour to neet them or even find them One such remarkable
worman i s Jetsunma Khandro Ten' dzin Drol kar -- the remarkabl e yogi ni who
gave me the account of the life of Jomo Menno. | have the i mense good
fortune of knowi ng her both as a teacher and vajra-sister; and as such
have introduced several of ny students to her. Jetsunma Khandro Ten'dzin
Drol kar is a hidden yogini. Very few people in the Wst have heard of her
and even in India and Nepal she is not wi dely known. She is

i ndi stingui shable fromany other elderly Ti betan woman you ni ght pass on
the streets of McLeod Ganj, Dharansal a where she currently lives. Despite
her anonynmity, she is a close friend of Ven. Sonam Sangpo Ri npoche, Ven
Tharchin Ri npoche and H s Hol i ness Dungse Thinley Norbu R npoche -- and
highly respected by themfor the profundity of her practice and
realization. She is a Dzogchen yogi ni who has spent nost of her life in
and out of retreat. She has also raised a famly, and survived a sonmewhat
di fficult husband. One of her sons Trul ku Ten'dzin was recogni zed as an
Nyi ngma i ncarnation, and currently lives in sem -open retreat with Kyabje
Chatral Rinpoche in Yang-le-shod in the Kathmandu val |l ey of Nepal

Apart fromthe many individual women practitioners and teachers in Tibet,
there were also snmall |ineages that existed al ong-side the major Nyingma

| i neages. These were the minor |ineages of nountain recluses both male and
femal e; and al so, hidden femal e |ineages that passed down from through
children rather than through incarnation lines. The Mther Essence Lineage
i s one such lineage of teachings and practices. The Mther Essence Lineage
is primarily a lineage of very unusual women, w sdomeccentrics who were
either solitary or married recluses. They were either itinerant Nyingna
yoginis and their partners, or those who lived in comunities such as the
Aro Gar, where the Mt her Essence Lineage was di ssem nated. The Mt her



Essence Lineage passed initially fromaunt to niece, and then from not her
to daughter. Wth this daughter, began the direct daughter-line which was
destined to pass down through a succession of wonen, but due to the
vagari es of circunmstance and the intervention of the Chinese invasion, the
bl ood Ii ne was broken. The daughter was an extraordinary Visionary by the
nane of Yeshe Rema (Jetsunnma Khandro Yeshe Renm) who passed her teachings
on to a small group of nen and wonmen who gathered around in the fina

phase of her life. Anobngst this small group of no nore than a hundred

di sciples there was a predom nant nunber of acconplished yoginis, nine of
whom had renmarkabl e yogic abilities. A-ye Khandro and A-she Khandro in
particul ar mani fested yogi c powers such as tel epathy, clairvoyance and the
ability to converse with animals and beings in other dinensions.

Yeshe Rerma was a pure-vision gTerton, that is to say a di scoverer of
spiritual treasures. She received several cycles of practice directly from
Yeshe Tsogyel the femal e Buddha and consort of Padmasanbhava. These
practices were uni que and extraordi nary, as they consisted of Awareness-
being (nmeditational deity) forms that were all manifestations of
Padmasanbhava and Yeshe Tsogyel. Together with these practices were

nmet hods of the three series of Dzogchen and their ancillary psycho-

physi cal practices. Yeshe Rema was advi sed by her nother to practice these
in secret, and only to teach the practices to her daughter. It would then
be her daughter who would transmit these teachings to the world.

Unfortunately, due to inauspicious circunstances, Yeshe Rema gave birth to
a son, and the bl ood-Iine was broken. Her Sang-yab (spiritual husband)

di ed, and she never took another consort. Her nother had advi sed that she
shoul d only have one Sang-yab. She al so advised that she should only have
one child; otherw se her life would be considerably shortened, and she
woul d thus have little tinme to make sure of her daughter's spiritua
training. Her Sang-yab, 'a-Shul Perma Legden, was an old Lama. He died
whi | st Yeshe Rerma was still quite young, and before she had conceived a
daughter. This could have neant that Yeshe Rema's cycles of Visionary
teachi ng woul d have di sappeared fromthe world, but through her yogic
power she was able to conceive shortly before 'a-Shul Pema Legden's deat h.
She gui ded himthrough the Bardo visions of the internediate state between
lives, and gave birth to himas her own son. It was not possible, for 'a-
Shul Pena Legden to be re-born as a worman due to his own remaining karmc
obscurations, and so the opportunity was lost in terns of these teachings
bei ng made wi dely known. Yeshe Rena's nother had gi ven her advice about

t he i nauspi ci ous advent of giving birth to a son, and as a result of

mai nt ai ni ng these instructions very exactly was able to pass the teaching
on to her son by appearing to himin Visionary formafter her own death,
and whilst he was in solitary retreat at the age of eight.

The son of Yeshe Rema was called Aro Yeshe, and she left instructions that
the Visionary practices that he would give would be called the Aro gTer.
Aro Yeshe was the nanme that she would have given to her daughter, had she
been able to give birth to a girl. During the chil dhood of Aro Yeshe he
was kept away from other boys and frommen in general. He was brought up
after the death of his nother, by five yoginis that she had appointed to
attend to his education. Hs childhood friends were two sisters called A
ye Khandro and A-she Khandro who | ater becones his Sang-yuns. These two
girls were the two first disciples to whom he transmitted the Aro gTer,
and it was they who actually passed the teachings on to the other

di sci pl es of Jetsunma Khandro Yeshe Rerma. Aro Yeshe hinsel f taught very
rarely because the transnissions were seen as nore powerful if they were
recei ved from wonen.

Since the death of Yeshe Remm, the tradition was continued by a nale
I i neage hol der, supported by two powerful ferale consorts. This becane
called the indirect son line. It was called indirect because it cane
through a male Iineage holder, and in this tradition male practitioners



have | ess power of lineal blessing. There is a prediction however, that
the direct daughter line will re-emerge with greater power if sufficient
worren becomre acconplished in the Visionary nethods of the Mdther Essence
Li neage.

My work as a Lama is dedicated to ensuring that such |ineages as the
direct daughter line can re-energe. To that end Sang- ngak-cho-dzong has
been established as a spiritual organization dedicated to the creation of
opportunities for wonen. Special enphasis is placed on practice in the
context of famly life, and on encouragi ng wonen to engage in teacher-
training within this |lineage. There are now a group of significant wonen
practitioners wthin Sang- ngak-cho-dzong who have had inspirationa
contact with Jetsunnma Khandro Ten'dzin Drol kar, three of whom have been
ordained into the Vajra conmtnment of the Ngakphang Sangha.

O the three, one is called Khandro Dechen Tsedrup Yeshe; she is nmy wife
and Sang-yum She is a great inspiration to ne, and we work together as a
"teaching couple'. As a 'teaching couple', an inmportant aspect of our
role is to provide an exanple of the dance that exists as the marriage of
two Tantric practitioners. This is one of the nost crucial and fundanental
features of the Mther Essence Lineage, and one which I will describe at a
l[ater point in this essay. Khandro Dechen specializes in the practice of
sKu- m\ye, a system of psycho-physical exercises which are unique to the
Mot her Essence Lineage. She is currently preparing a three volunme series
of the one hundred and el even exercises that conprise the cycle that stens
fromthe Dzogchen Long-de system

Anot her of the three ordai ned wonen, is Ngakma Nor'dzin Rang-jung Pano.
She is a nother of two, whose husband has al so taken ordination. Ngakna
Nor'dzin is a craft potter who makes gTer-buns (treasure vases), wonderfu
drunms, and other practice artifacts for Sang-ngak-cho-dzong. She is also a
heal er and a wonman whose sinplicity and directness of explanation touches
all those who conme to her for advice in their lives and practice.

The third ordai ned woman i s Ngakma Pema Ri g' dzin Zangnmo. She is the

t hangka painter, or visionary artist, of Sang-ngak-cho-dzong. She is
responsi bl e for nmaking the visualization practices of this Lineage
possi bl e by bringing theminto exi stence through her remarkable talent.
She is an extraordinarily gifted artist, who has the unusual capacity to
continue to inprove at a rate that her Vajra sisters and brothers find
surprising. Her husband is also an ordai ned Ngakpa.

Al three women are experienced practitioners who have engaged in retreats
and acconplished signs of practice. At present, Ngakma Nor'dzin and Ngakma
Pema Zangno do not have students of their own, but they give regular
teaching input on the ' OQpen Teaching Retreats' that are held in Britain.
When these two yoginis begin to take their own students (at sone point in
the future) they too will work as teaching couples along with their
husbands. This was very nuch the style in which the Mther Essence Lineage
functioned in Tibet, and ny fenale and mal e students all share the hope
that it will develop in this way in the Wst.

- Khandro/ Pawo Mrroring, or
Cutting Through Spiritual Chauvinism -

Central to the Aro gTer is a teaching on practising as couples, in order
to realize the hidden female and nale qualities within nmen and wonen. In
order to have some understandi ng of how such teachings function, it is
necessary to have sone understanding of duality and non-duality and of the
functioning of the psycho-physical elenents. To this end some expl anati on
of the idea of Pawo and Khandro in Tibetan Tantra are cruci al

When t he begi nni ngl ess Enpty essence of what we are gives rise to the



vi brant display of our nature; we manifest a physical form-- the energy
that shimrers between wondernent and bewi | dernment. Bew | dernent is the
monentary | oss of confidence in the open di nension of our being. If we try
to 'return' to the open dinmension of our being (rather than finding
confidence in the recognition that we've never noved fromthat

Spaci ousness) we create the illusion of duality. As soon as the illusion
of duality is coaxed into illusory existence, 'groundl ess anxiety' arises
-- like wind froman enpty sky. 'Goundl ess anxiety' is the root of

par anoi a; and when paranoi a becones the pattern of perception, the sense
of "isolation' is sparked -- and fanned into flames. 'lsolation'; is the
root of 'clinging' to focuses of conforting proximty -- and when this
'"clinging' and 'attachment' becomes the pattern of our perception, we
experience our reality as flooded by 'fear' of loss. 'Fear' is the root of
"anger' which freezes our perception -- dividing substance from
subst ancel essness. Experiencing this division, we evolve el aborate
divisive strategies in order to align ourselves with ground, and reject
groundl essness. These strategies are the root of 'obduracy', the need to
fix, control and concretize everything within our sense fields. Everything
within this array of perceptual horizons is then manipul ated as a
reference-point, in order to prove that we are: 'defined , 'continuous',
'separate', 'permanent' and 'solid'.

In this web of grow ng confusion and alienation, we continuously cling to
what ever nmonentary pattern arises as a perception. W then try to force

t hese perceptions into fixed definitions of 'what we cannot be'. Because
we wi sh to accept and prolong certain definitions, (and wish to reject and
curtail others) it becones inpossible to relax into the true nature of
what we are. W becone increasingly divided agai nst ourselves (which is
not actually possible) through the struggle to deny our Spaci ous nature.
Because it is not actually possible to be divided agai nst ourselves (or to
split Emptiness and Form) we find ourselves engaged in a potentially never
endi ng struggle to remai n unenlightened.

Thr ough our struggles to deny our Spacious nature we experience the pain
of illusion (of being divided agai nst ourselves). Fromthis illusion al
di vi sions and divi siveness arise!l Wien we mani fest human form we
experience Formreality in terms of gender. W become female or male. In
our 'physical franmes of reference' as wonmen and nmen, we experience the
di vision that always stenms fromdualistic perception. In order to fee
whol e, we have to experience separation and distinction in order to re-
unite with what we sense that we have lost. This is where it gets
conplicated. Qur relationships with each other as wormen and men, reflect
the conplexities of our estranged relationships with our own Spaci ousness.
Qur Begi nningl ess Enlightenment is continually inviting us to be the
enlightened beings that we actually are; but we're very anbival ent about
this kind of invitation. Fromthe perverse perspective of
"unenlightennent', this sort of invitation seens to betoken annihilation

Qur primary dualistic intention is to distract ourselves fromthe Spacious
nature of being; because, sonehow, that doesn't seemlike a condition in
whi ch we could survive. W want to snuggle down into a di mcosiness where
t he whol e i dea of Spaci ousness m ght di sappear. But however horribly snug
we try to make our experiential environment, our innate w sdom al ways
sparkl es through. Enlightenment continually sparkles through the fabric of
our distracted-being, unravelling the threads of our contrived perception
and nmaking it difficult for us to obscure what we really are. The
difficulties involved in playing this game of hide-and-seek with

Spaci ousness, constitute the pain that we experience. These difficulties
are the patterning of our conditioning -- our karmc vision. Wthin the
sphere of karmic vision we are cut off from our own whol eness. This

whol eness, according to the Vision of Tantra, can be described as the
interplay of outer and inner qualities. These manifested qualities of
being are the twin aspects of realization -- w sdom and active-conpassi on
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Wsdomis the realization of the clear self-lum nous nature of al
phenonena, and active-conpassion is the energy or spontaneous arising of
enlightened activity.

The primary difference between wonen and nen fromthis perspective, lies
in the reversal of the outer and inner manifested qualities of Being.
Wmen have outer wi sdom qualities and inner conpassion qualities. Men have
out er compassion qualities and inner wisdomqualities. Wen wonmen and nen
realize these qualities they dance together as Khandros and Pawos; and
their energies brilliantly mrror each other. But when this realization is
not present women and nmen teeter and clunp, as beings distracted from
Being. In this kind of confused dancing; the man usually wants to | ead,
and the woman usually wants to be | ed. However, the man can beconme unsure
of where he is |eading and feel resentful at having to | ead, and the wonan
can feel dominated and cease to want to be | ead. Whichever way there is no
freedomfor either.

The word Khandro is the phonetic adaptation of what is transliterated from
the Tibetan as nmkKha'-' G o. nKha' means 'sky' and 'Go neans 'going and
signifies 'movenent' or 'unobstructedness' can be | oosely rendered into
English as Sky-Dancer. This word has a very special meaning in Tibetan
because it suggests the ability to experience the innate freedom of the
Sky-1i ke Cho-ying (Spatial dinmension or dharmadhatu). This termsignifies
t he unobstructed play of wisdomMnd in the [imtlessness of w sdom Space
The quality of unobstructed play, is the Wsdomactivity that

spont aneously arises fromthe unconditioned state of our beginningl ess
enlightenment. Wthin the Tantric Vision, all wonen are secretly Khandros,
and nen are secretly Pawos. Pawo means hero or warrior, and signifies the
pure appropriateness that has no need for the illusory security of firm
ground. The word Pawo is the phonetic adaptation of what is
transliterated fromthe Tibetan as dPa-bo. The Sanskrit origin of this
word is Daka as the counterpart to the femal e Dakini; but in Tibetan
rather than there bei ng Khandroma and Khandropa, there are Khandro and
Pawo. The idea here is that rather than speaking of a male Sky-dancer, we
speak of a hero or warrior in order to enphasize activity and power. The
warrior is fearless, not because death has been objectified into a future
event which is regarded wth nonchal ance, but because death is experienced
with every nonment. For the warrior the Birth and Death of every M nd-
monent are fully experienced -- enabling himto live with totality in the
present nonent. (The word Khandropa applies to a Daka who nanifests his

i nner wi sdomdi splay in the external dinmension. There is also the fenale
aspect of Pawo, which is Pamb. The word Panmp applies to a Khandro who
mani fests her inner method-display in the external dinension.)

The Khandro quality of wonen, nmanifests as outer w sdom Space in which her
i nternal compassion plays. In relative terns, outer w sdon sensitivity
reflects itself in both the overt and subtle appearance of wonen as

di spl ayed through: intuition; fluidity; flexibility; resilience;
adaptability; versatility; reflexiveness; enpathy confluence; all owance;
facilitation; resonance; sensitivity; receptivity; harnmony; euphony;

i deation; sensibility; delicacy; softness; obliqueness; devotion
laterality of apprehension; plurality of perception; inchoate
under st andi ng; radi ance and openness. But when the connection with inner
conpassi on/ power is obscured through dualistic perception, the outer

wi sdom sensitivity becomes weak, ainless and prey to mani pul ati on

The Pawo quality of nen manifests as outer conpassi on/ power, which arises
energetically frominner wi sdomsensitivity. In relative terns his outer
conpassi on/ power, reflects itself in the overt and subtle appearance of
men di spl ayed through: strength; intellect; objectivity; productivity;
capacity; performance; durability; angularity; acuteness; accuracy;
preci si on; synpathy; steadfastness; methodol ogy; systematization; drive;
skil I ful ness; inventiveness; resourceful ness; creativity; persuasiveness;
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di rectiveness; conclusiveness; linearity of apprehension; singularity of
perception; constructiveness; reductivity; discrimnation; discernment;
exertion; capability and rationality. But when the vital connection with
i nner wi sdonf sensitivity is obscured through clinging to dualistic
perception, the outer conpassion/power stiffens into aggression

i ntol erance and nani pul ati on.

Unless a man is a true warrior, he finds the Sky-dancer terrifying because
she conpletely undernines himw th her inchoate Spaciousness. Unless a
worran recogni zes her Sky-dancing potential she finds the Pawo over powering
because she is utterly overawed by his unendi ng effectiveness.

W need only exam ne our own sexual fears of penetration and engul frment to
get some inkling of how pervasive these qualities are in all our

exi stential interactions. Enptiness and Form are continually perform ng
within the fabric of our psychol ogies. The 'self preservation instinct

and the 'death-wish' go hand in hand -- we are continually riding the
energy of duality; whether we do so with Awareness or through distraction
is a mtter of conmtnent to the raw texture of the nonent.

The assertion sonetinmes made within Sutric Buddhism that wonen cannot
attain Enlightenment until they are re-born as nen, can be |ooked at in
two ways. At face value such a statenent is reflection of male del usion
whi ch springs fromthe neurotic need for protection against the threat of
Spaci ousness. Men are afraid of the inchoate or that which |lies beyond
rationality. But at a deeper level -- in order to attain Enlightennent,

not only do wormen have to be re-born as nen, but -- MEN MUST BE RE- BORN AS
WOVEN. What needs to be re-born or discovered is the secret nale in wonen,
and the secret female in nmen. Both nen and wonen need to re-discover their

begi nni ngl ess connection with their inner qualities -- in order to be
conplete. Fromthis perspective, wonen and nmen are either a constantly
avai |l abl e source of teaching for each other -- or, a constant source of

conditioning. This is the reason for nmonasticismw thin the Sutrayana.
Because the goal of the Sutrayana is Enptiness, its principle is
renunci ati on. The nmethod of renunciation is to work with attachnment to the
worl d of formthrough celibacy, non-ownership, and many forms of
abstinence. Wthin Tantrayana however, there is no insistence on celibacy
or any form of abstinence with regard to engaging with the world of form
-- because the basis of Tantra is Enptiness. There is no insistence on
cel i bacy or abstinence unless you are a nonk or nun who practices Tantra
as an internal discipline, whilst maintaining the nonastic vows.

The principle of Tantra is transformation and its method is one of
achieving the realization of the innate purity of all phenonena. Wth
realization of Enptiness, there is no need for celibacy, because the Pawo
and Khandro principles are energent -- they're no | onger occluded through
fear of Enptiness. It is very inportant to understand this distinction

bet ween Sutrayana and Tantrayana, because ot herwi se there can be confusion
over why celibacy is advocated in one vehicle and not by anot her

In Sutra men and wonen are seen as being sources of conditioning for each
ot her, whereas in Tantra women and men are seen as sources of inspiration
for each other. So in Tantra, relationships are definitely described as
being a support for practice rather than as a distraction. However, there
needs to be the experiential basis of Enptiness. This is the fundanental
qualification. If wonen and nen reflect their true outer and inner
qualities they provoke each other into relaxing their habits of division
and di vi si veness. Wen these habits are relaxed, through the practice of
Tantric View -- men and wonmen can realize their conpl eteness. The practice
of Tantric View entails the maintenance of pure-vision. Pure-vision is
experi enced through receiving Enpowernent fromthe Lama, and maintai ni ng
that experience in everyday life by hearing all sound as Awareness-spel
(mantra) and all phenonmena as the radi ated quality-sphere of the
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Awar eness-bei ng (mandal a of the deity). But if nmen and wonen only reflect
their outer qualities, divorced fromtheir inner qualities, then
inequalities arise. Then all that is provoked are patterns of dependency
and domination, with the woman as the 'sex object', and the man as the
'success object'.

Men need to be in contact with their sensitivity, and wonen need to be in
contact with their power. Wthout this contact we forget what we are and
become distracted from Awareness in the continuity of our essenti al

nature. Fromthis condition of dualism our Energies becone distorted and
we flounder in the fog of forgetful ness with which we have all becone so
tediously fanmiliar. W beconme confused and out of bal ance w th oursel ves,
so that our outer qualities become, discordant and harnful to each ot her
The man or worman who coul d be our opportunity for liberation nmerely
becomes our co-dependant inprisoned prisoner

VWen a man | oses contact with his inner-quality sensitivity, his outer-
quality becones distorted. Disconnected fromhis inner Khandro (his secret
W sdom, his outer-quality of Being which should spontaneously manifest
active-conpassion, mani fests assertiveness. This assertiveness then ranges
fromforce to brutality and viol ence; depending to what extent the inner
Khandro has becone occluded. Wth regard to his spiritual life, he could
‘grow into some kind of 'cosmic gorilla'. The 'cosmic gorilla is sone
man who has devel oped 'spiritual nuscles', soneone who has learnt a few
tricks and knows how to win bananas with his performance. He has sone sort
of 'power of his own', derived frombeing very linear, which is then
bol stered by the power he is lent by others. The 'cosmic gorilla" m ght
even be in search of Siddhis -- extra-normal powers, through which he
could expand his carefully sharpened and polished ego, until it | ooked
l'i ke a bullet.

When a wonan | oses contact with her inner quality power, her outer quality
becomes distorted. Disconnected fromher inner Pawo (her secret

conpassion) her outer quality of Being which should spontaneously manifest
as enconpassi ng wi sdom mani fests decorativeness. This decorativeness then
ranges fromthe inconsequential to superficial obsession with surface
appear ance, depending to what extent the inner Pawo has been occl uded.

Wth regard to her spiritual life, she dwindles into insignificance and
insipidity, satisfied to arrange the flowers in the shrine room She
becomes a m ndl ess devotee -- the kind of delicate presence who hovers

around the teacher. At the teacher's discourse, she continually fills his
gl ass of water; but she does so in such a way as to be noticed by
everyone. There is no sense that she will ever practice, but she is always
there as a very obvious and omi present nonentity. If she does neditate
she wants to cultivate 'beautiful experiences' with which to ornanent her
psyche. She may consider herself to be a 'sensitive', and 'feel' things
that are 'deeply nysterious'. She may sit attenpting to feel serene and
very special in a way that she woul d not define.

This is a depressing picture; but, in the Tantric Vision, no matter how
far we wander into the intricacies of duality -- we're just toying or
torturing ourselves with endless distortions of what we actually are. This
nmeans that whatever our perception is, it is not renoved from

Enl i ght enment. So, however our Energi es have becone distorted we sinply
need to allow themto relax into their natural condition. To allow our
Energies to relax into their natural condition is the purpose of
meditation -- we sinply need to stop produci ng unenlightennent. As soon as
we | et go of our fear of our own Spacious nature our inner qualities
mani f est spont aneously.

Men and wonen are attracted to each other; this is not an unusual
statement to rmake, but that attraction is conposed of the openness to our
i nnate Enlightennent and our fear of our innate Enlightenment. Attraction
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is both a very sinple fact and a very conplex issue. This is always the
condition in which we find ourselves. As long as we attenpt to create a
di vi si on between Enptiness and Form everything we do has this dua
quality; there is always attraction in our aversion and aversion in our
attraction. This is why the |love-hate rel ati onship can nmanifest, and why
anbi val ence is one of the prinme keys to understanding the nature of
Tantr a.

Wnmnen are attracted to the distorted nmale i mage because they seek to
reconnect with power in sone way. Wwnen have a natural relationship with
power. But if they fail to realize that their inner quality is the very
nature of power, they will find no other solution but to seek it
externally. However, wonmen are also attracted to nen through the
recognition of the reflection of their own i nner Pawo. Both happen

si mul taneously -- enlightenment and unenlightennent flicker

Men are attracted to the distorted fenmal e i nage because they seek to
reconnect with sensitivity in sone way. Men have a natural relationship
with sensitivity; but, if they fail to realize that this is because their
own inner quality is the very nature of sensitivity, they will find no
other solution but to seek it externally. However, men are also attracted
to wonen through the recognition of the reflection of their own inner
Khandro. Both happen sinmultaneously -- enlightennent and unenli ght enment
flicker.

As long as a worman attenpts to find her inner Pawo vicariously through
seduci ng (or meking herself available to) a man by means of her distorted
outer sensitivity, she is likely to | ose even what small conventiona

power she had. She stands the chance of being dom nated by an insensitive
enotionally inarticul ate aggressor. As long as a man tries to obtain his

i nner Khandro through wooi ng or coercing a wonan by means of his distorted
outer power, he is likely to trap hinself with some fadi ng gl anour - puss
with little on her mnd but demands for the provision of endless chintz
and tinsel.

These are obviously extrene exanmples -- caricatures of how people can be
if they work very hard to obscure their inner qualities. But everyone
finds thenselves on the continuumthat includes these caricatures, and it

i s possible that everyone could see some dimreflection of thenselves in
this pattern of dissatisfaction and inconprehension. This is a situation

i n which nobody gets what they want. Nobody gets 'what they want', because
"what they want' is not possible to obtain through getting 'what they
want'. We see 'what we want'; but, when we get it -- it turns out to be
something else. It turns out to be sonething that seens al nost entirely
different fromwhat we initially saw

Men and wonen need to | ook within thenselves for conpletion, rather than
trying to find it in an-other inconplete person. Men and wonen fail to get
what they want from each other, because it's not actually there to be had;
unl ess, they have it already anyway. Another paradox. It is only possible
to get what we want if we have it already. If we already have the
connection with our inner Pawo or inner Khandro then we no |onger need to
find anything outside ourselves. But it is just at this point when the
need is no longer there that we can really begin to dance with each ot her
Sonet hi ng el se arises, which replaces our unrequitable neurotic need. Once
this need (which is born of disassociation with our own inner qualities)
di ssolves into its own Enpty nature; a trenendous appreciation for each

ot her can ari se.

This sense of appreciation arises, because people catch glinpses of their
conpl eteness and can begin to relate to each other in an authentic way. No
matter how di stanced we are fromour inner qualities, our enlightened
nature continually sparkles through. The frequency of sparkling depends on
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how much we cooperate with the sparkling or how nuch we resist it. The
nature of this cooperation is our practice of the Inner Tantras. For a
Ngakpa, one of the npst inmportant vows is never to di sparage wonen. For
Ngakpas wonen are the source of wisdom and their practice is to See the
phenonenal world as female -- as wi sdomdi splay; the dance of the
Khandros. Wen the world is Seen as the scintillating sparkling dance of
t he Khandros, the inner Khandro is incited. Wen the inner Khandro is
incited, the elenments begin to relax into their own condition and the
fabric of duality begins to dissolve.

The vow for a Ngakma is to regard the entire phenonmenal world as nale --
as met hod-di splay as the powerfully direct dance of the Pawos. \Wen the
world is seen in this way, the inner Pawo is incited. Wen the inner Pawo
is incited, the Elements begin to relax into their own condition and the
fabric of duality begins to dissolve. Men and wormen who can enter into
this kind of reality have the capacity to relate with each other; not

t hrough neurotic need, but through a fundanmental appreciation of each
other's inner qualities and outer qualities. Wien we waken to the nature
of our inner qualities, we are able to mirror each other in a delightfu
manner. In this way we are able to undernine each other's conditioning
rather than entrenching each other further in our respective patterns of
conditioning. It is not possible to describe or explain howit is possible
to See the world in this way, because fundamentally this capacity itself
arises fromrealization of Enptiness.

For rel ationships to have any spiritual neaning, or even any worthwhile
purpose, it is essential to maintain the View of one's partner as either
Pawo or Khandro. Sonme renote sense of this is often artificially arrived
at through creating nystery or by absence (which makes the heart grow
fonder); but, both these are sinply reflections of Enptiness. Any

aut hentic glinpse of the Inner Pawo or Khandro can only cone through

nmedi tati ve experience and Openness to the insecurity or fundanental chaos
of each noment.

"a- Shul Pema Legden:
The sang-yab of Jetsunma Khandro Yeshe Renm, and the father of Aro Yesh
"a- Shul Pema Legden was a nonk-yogi who was a gTer scribe and Visionary
artist for Khalding Lingpa the previous incarnation of H's Holiness
Kyabj e Khordong gTerchen Tul ku Chhi'md Ri g' dzin R npoche

Aro Gar::
The Aro Gar, was the encanprment where the Mt her Essence Lineage was
received in Vision by Aro Yeshe fromhis nother Jetsunma Khandro Yeshe
Rema. These teachings were first taught at the Aro Gar by Aro Yeshe who
transmitted the teaching to his tw sang-yuns -- the sisters A-ye
Khandro and A-she Khandro

Aro gTer:
The Vi sionary Teaching cycle of Aro Yeshe, which was received directly
from Jet sunna Khandro Yeshe Remm, the incarnation of Jonmb Menno

Aro Yeshe:
Ngakchang Drupchen Aro Yeshe was the son of Jetsunma Khandro Yeshe Rena
and di scoverer of the Aro gTer. The incarnation of 'a-Shul Pema Legden

Bon: :
The shamani c systens that existed in Tibet before Buddhism Bon in
Tibet within the last five hundred years is theoretically
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i ndi stingui shable from Ti betan Buddhi sm Both Buddhi sm and Bon

i ncorporated each others practises to such a degree that there are only
superficial differences between them These differences exist at the
synmbolic level, and at the |l evel of Lineage. Bon |ays historical claim
to a lineage of Dzogchen that pre-dates the entry of Buddhisminto

Ti bet .

Chatral Ri npoche::
Kyabj e Chatral Rinpoche is an inmportant Nyingma Lama who lives in Yang-
| e-shod in the Kathmandu vall ey of Nepal. He is one of the teachers of
Lama Tharchin Ri npoche.

Chod: :
The charnel ground practice in which the practitioner severs attachment
to his or her corporeal form The practice originated by Machig
Labdron, the great Tibetan yogini. See Machi g Labdron

Cho-nyi ::
Chos-nyid -- Dharmata, the Space of reality.

Cho-vying: :
Spati al di nension or dharmadhatu. This term signifies the unobstructed
play of wisdomMnd in the Iimtlessness of w sdom Space

Dorj e Phagno::
I ndestructible sow or 'Thunderbolt sow . She is the ecstatically
fierce Dakini, whose head is surnounted by the head of a sow whose
screech shatters illusion

Dorje Trollo::
I ndestructible Rage - the nost wathful of the eight manifestations of
Padrmasanbhava

Dri::
Large Tibetan ox -- the dri is the female of the yak

Dzogchen: :
The Great Conpl etion. The innernmpst Tantra, which transcends ritual and
synbol

Dzogchen Long-de::
One of the three series of Dzogchen -- the 'Space' or 'Vast Expanse'
series. It deals with subtle-sensation as the focus of neditative
absorption, and enploys a great variety of yogic postures and
correspondi ng physical pressure-points that stinulate the rLung, prana,
or Spatial -winds of the vajra-body. Details of such practices are kept
hi ghly secret and can only be received through transm ssion froma
qualified Lama

E-yul ::
Land of prinordial awareness

Gar::
Encanmprent. The pl ace where Jetsunma Khandro Yeshe Rema settled in
Sout hern Nepal was called the Aro Gar. See Aro Gar.

Gar uda: :
See Khyung

Gol ok: :
Northern Kham a very wild area of Tibetan which is notorious for
bri gandry. There are nany nomads in this area, and yogi c encanpnents as
wel | as tent nonasteries.
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Gonthenna:
CGonthennma neans 'greatly acconplished femal e neditator'’

rGyud: :
Tantra, Tantrayana, Vajrayana or Secret Mantrayana. The vehicl e which
derives from Long- ku (Sambhogakaya) Vi sionary transm ssion. The path of

transformation -- in distinction to the Sutric path of renunciation
See Sutra

Ja-lu::
*Ja'-lus -- the rainbow body. Dzogchen practitioners who have nastered

t he Trek-chod phase of Dzogchen in which pure and total presence is
stabilized, are able to practice To-gal. To-gal is the final practice
of Dzogchen, which enables the yogi or yogini to dissolve his or her
physi cal body into the essence of the elenments at the tine of death.
The yogi or yogini then disappears into a body of light, leaving only
hair toe & finger nails, and nasal septum behi nd

Jet sunma Khandro Ten' dzin Drol kar:
A great |iving Dzogchen yogini who lives in H nachal Pradesh North
I ndi a

Jet sunma Khandro Yeshe Rema::
The incarnation of Jomo Mennmo whose Visionary teachings are called the
Mot her Essence Lineage or the Aro gTer. Jetsunma Khandro Yeshe Rerma was
t he daughter of Gonthenma 'o-Zer Perma and the niece of Jono Chhi-'ned
Pema who was an emanation of Yeshe Tsogyel

Jomo Chhi -' med Pena::
Emanati on of Yeshe Tsogyel who was the aunt and adoptive nother of
CGonthenma Pema ' 0-Zer. See Gonthenma Pema ' o- Zer

Jono Menno:
The incarnation of Machi g Lapdron, and emanati on of Yeshe Tsogyel who
was the consort of Guru Chowang. The previous incarnation of Jetsunna
Khandro Yeshe Rema, nother of Aro Yesh See Aro Yeshe, Yeshe Tsogyel and
Machi g Lapdron

Kagyud: :
One of the four Schools of Tibetan Buddhism One of the three Sarma, or
New Transl ation Schools, that is closest in practice to the Nyingm
Schoo

Karm c vision:
The way, or style, in which we see things. The karnic vision of every
type of being is distinct. Every being's Karmic vision is conprised
according to the particular style in which they maintain the illusion
of duality.

Khal di ng Li ngpa:
The incarnation of Nuden Dorje Drophang Lingpa whose incarnation |ine
goes back to Kye-chung Lotsa, one of the twenty-five siddhas of
Chhi nphu -- the twenty-five disciples of Padmasanbhava. He was the twin
i ncarnation, with Dudjom Lingpa of the line that cane from Nuden Dorj e,
Shari putra, Hungkara, Gagasi ddhi, and Kye-chung Lotsa. H H Dudjom
Ri npoche was the incarnation of Dudjom Lingpa, and H s Holiness Kyabje
Khor dong gTerchen Tul ku Chhi' ned Ri g' dzin Ri npoche is the incarnation
of Khal di ng Li ngpa

Khandr o: :
Literally 'sky-goer'. Either the outer quality of a women or the inner
quality of a man. A wi sdomdi splay manifestation
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Khandr opa:
A man who has recogni zed his 'inner Khandro' and manifests this
realization in terms of his external activity in the world

Khandro Dechen Tsedrup Yeshe:
The sang-yum of Ngakpa Chogyam Ri npoche

Khandro Ri npoche:
A femal e incarnate Lama of the Kagyud School, currently teaching in
Eur ope

sKu- m\ye: :
Literally -- 'subtle-dimension massage'. sKu-nm\ye in the Aro gTer
system is associated with the Dzogchen Long-de teachi ngs (see Dzogchen
Long-de). The Aro gTer sKu-mNye conprises of exercises that stimulate
the tsa-lung system (see rLung and Tsa-lung). These exercises are
divided into six aninmals that relate with the elenents. There are one
hundred and el even exercises -- twenty-one for each el enental animal:
lion / earth; vulture / water; tiger / fire; eagle / air; and garuda /
space. These add up to one hundred and five. The remaining six
exerci ses belong to the dragon, which represents the unified sphere of
all the elenents

Khyung: :
The Space-eagl e. An Awareness-being (neditational deity) who enbodies
t he unborn nature of the Dzogchen teachings. The Khyung is born from
its egg full grown, symnbolizing the self-existent maturity of the
enlightened state, which is the natural unfabricated condition of al
bei ngs.

Lana: :
Teacher, especially of Tantra. The word Lama pertains not only to the
external teacher, but to the inner teacher or enlightened nature. The
Lama, therefore, is one who reflects the begi nningless enlightened
nature of their students.

La- yak- pang- dr ong:
The western part of Lho-drak, where Jono Menno net Guru Cho-wang

Li ng-j e Repa:
A gTerton of the Nyingma School who gained profound spiritua
experience fromhis neeting with Jomo Menno. See gTer and Jono Menno

rLung::
Spatial -wind or prana in Sanskrit.

Machi g Lapdron::
"Uni que Mot her Torch of Practice', the incarnation of Yeshe Tsogyel who
originated the practice of Chod. See Chod

Ngakma Pema Ri g' dzin Zangno: :
The t hangka pai nter of Sang-ngak-cho-dzong. A femal e disciple of Ngakpa
Chogyam Ri npoche who has taken ordination into the Vajra comm tnent of
t he Ngakphang sangha

Ngakma Nor' dzi n Rang-jung Pano: :
A femal e di sci pl e Ngakpa Chogyam Ri npoche who has taken ordination into
the Vajra comm tnment of the Ngakphang sangha

Ngakphang Sangha:
The Wite Sangha, or non-nonastic Sangha. Ngakphang means ' Mantr a-
hol di ng' and applies to those who have taken Tantric ordination rather
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the Sutric ordination of nbnks and nuns

Nyi ngma:
The Anci ent School of Tibetan Buddhism-- the 'early spread' of
Buddhi smin Tibet which grew under the enlightened inspiration of the
second Buddha -- Padnmasanbhava and Yeshe Tsogyel

Pema Tsokyi ::
The nane given to Jonb Menno by her parents

Padmasanbhava: :
The second Buddha who brought the Tantric teachings to Tibet

Pano: :
A woman who has recogni zed her 'inner Pawo' and manifests this
realization in ternms of her external activity in the world

Pawo: :
Literally "warrior' or 'hero' . Either the outer quality of a man or the
i nner quality of a wonman. A nethod-di splay nmanifestation

Rang-ri g Togden:
The yogi who becane the sang-yab of Gonthenma Perma 'o0-Zer. He practised
the subjugation practices of Chana Dorje (Vajrapani), Tamdrin
(Hayagriva) and Khyung (Garuda) a practice he had received from Azom
Dr ukpa

Rena: :
Cotton wearer. The female of Repa, as in Mlar.pa. A Rema, or Repa, is
one who is acconplished in the practice of gTu-mo -- the practice of

Spati al -heat, one of the Naro-cho-drug (six yogas of Naropa). These
practitioners wear white cotton and often |live naked above the snow
line

Ri npoche: :
Literally 'precious one'. Rinpoche is used as a respectful form of
address to one's teacher. It is a m staken assunption that the term
Ri npoche indicates an incarnate Lama; although all incarnate Lamas are
call ed Ri npoche by their students

Sang- ngak- cho- dzong:
The spiritual association dedicated to the preservation of the Mt her
Essence Li neage and the Ngakphang sangha. It was founded by Ngakpa
Chogyam Ri npoche, and named by H. H Dudj om Ri npoche.

Sang- yab: :
Secret Father - spiritual -husband or consort

Sang- yum :
Secret Mdther - spiritual-wife or consort

Sonam Sangpo Ri npoche:
The Nyi ngna Lama who is the abbot of the Vajrayana Retreat Centre in
Yang-1 e-shod, Nepal. He is the friend of Ngakpa Chogyam Ri npoche,
Jet sunma Khandro Ten'dzin Drol kar, and Lana Tharchin R npoche of Pema
Csel Ling in Santa Cruz

Sutra::
The teachi ngs of Shakyanuni Buddha: Sravakabuddhayana;
Pr at yekabuddhayana; and Boddhi sattvabuddhayana. Known in the New
Transl ati on School s as the Hi nayana and Mahayana

Tak-1 ha-ri::



Mountai n of the Sky Tiger. The place fromwhich Jonmo Menno and her two
fermal e di sciples entered the Sky-di nmension.

Tantra::
Conti nuum continuity or thread, see rGyud

Tashi Chi -dren:
One of the spiritual consorts of Padmasanbhava

Thar chi n Ri npoche:
Nyi ngna Lama and current Hol der of the Repkong Ngakpa Li neage. Friend
of Ngakpa Chogyam Ri npoche, Jetsunna Khandro Ten'dzin Drol kar, and Lana
Sonam Sangpo Ri npoche. Tharchin Rinpoche is a married Lama who is an
ordai ned nenber of the Ngakphang sangha

gTer::
gTer is the shortened formof the word gTerma, which refers to a cycle
of teaching and practices that have been discovered in visionary form

gTerton::
A di scoverer of gTerna

Thi nl ey Norbu: :
Hi s Hol i ness Dungse Thinl ey Norbu Ri npoche is the elder son of His
Hol i ness Kyabj e Jigdrel Yeshe Dorje, Dudjom R npoche, and one of the
nost inportant living Lamas of the Nyi ngma School

Trul - khor:
Literally "apparitional circle" or 'nmagical-wheel'. Called yantra yoga
in Sanskrit, it is a systemwhich resenbl es hatha yoga conbined w th
pranayama and |inked by noverment. The Trul -khor of the Aro gTer is
allied to the practice of Dzogchen Semde (see Dzogchen). In this
practice, one nmoves between different physical postures in a rhythmc
manner |inking the noverent with the breath. This systemis designed to
purify the rLung (see rlLung)

Togden: :
Possessor of acconplishment. A yogi or yogini with matted hair

Tsa- |l ung::
Yogi ¢ exercises involving breath and vi sualization. The Tsa-lung system
is the Vajra-body of Spatial-nerves and the Spatial -wi nds that nove
within them

Yak: :
Large Tibetan ox - the yak is the male of the dri

Yeshe Tsogyel ::
The femal e Tantric Buddha, and sang-yum of Padmasanbhava

1. Sang- ngak-cho-dzong is spelt with an um aut over the "o0" in "cho" this
has been renoved in this version as have vari ous ot her accent marKks.

2. For nore information about Sang-ngak-cho-dzong, please contact:
the Secretary, Sang-ngak-cho-dzong, 5 Court Cl ose, Whitchurch, Cardiff,
CF4 1JR, Vales, UK tel: 0222 620332.

3. Sang-ngak-cho-dzong is a Registered UK Charity, No. 1019886.
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NGAKPA CHOGYAM RI NPOCHE is the Spiritual Director of Sang-ngak-cho-dzong.
An English-born Lama of the Nyingma Tradition, Ngakpa Ri npoche was

recogni zed by H H Chinmed Rigdzin Rinpoche as the rebirth of 'a-Shul Perma
Legden. He is the author of //Rainbow of Liberated Energy// and //Journey
into Vastness// (published by El ement Books). Rinpoche is a Tantric
artist, poet, singer, healer, and Doctor of Tibetan Tantric Psychol ogy.
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