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Talk One 

STUDY AND PRACTICE 

Welcome. I'm glad you are here. No doubt you already know the purpose of this 
seminary. It is a very unusual situation in some sense. But the coming of buddhism into this 
country has made it very usual. This particular seminary is part of the natural process of our 
learning, practicing, and studying fully. Many of you already have had some kind of 
training: dathuns, study programs, retreats, and, needless to say, lots of nyinthuns. If you 
do not sit and practice here, or it you have not been sitting and practicing at all, you will 
have difficulty understanding what we are talking about and what we are doing. So there is 
an element of chance, and the faith on my part that you have sat a lot -thousands of hours, 
hopefully-and that you have understood a certain amount of the teachings already. 
Because of your background, I feel that we could proceed along to a more advanced, 
more complete presentation of the teachings. Of course, we have to take into account the 
little individual trips you might be going through from A to Z, top to bottom. But those 
sorts of problems are part of the path, or more likely, they are the path. 

At this point I'm not looki.ng forward to having a uniform situation, with everybody 
becoming alike. Everybody has his own type of existence and his own particular type of 
neurosis. And everybody also has his own type of insight. But nevertheless, there is one 
basic approach in the buddhist teachings, so there is some kind of uniformity. The 
uniformity of the buddhist tradition is based on a twopronged approach: learning and 
practice. Learning and practice are the essence of the buddhist way. 

The mark of practice is a lessening of the klesas, fewer neurotic thought patterns. In 
this particular seminary we are asking y9u to drop everything, personal trips of all kinds, 
and take up practice. That is the basis of this seminary. For awhile you have to forget your 
background and your enthusiasms, quite literally: your shiatsu anxiety and enthusiasm, 
your macrobiotic anxiety and enthusiasm, your business venture •and its enthusiasm, your 
American indian intrigue and magical enthusiasm, and your what-not enthusiasm. 

In a lot of the past seminaries, we decided to invite good friends who were not fully 
qualified to take part. And every attempt that we made to work with such "friends" failed 
because we tried to buy their trips everything included, hoping we could make the best of it. 
When such people with all their trips would come along, we would mush them together in 
the seminary experience. But it turned out that their little trips became much harder and 
extremely confusing for them: painful, threatening, deafening. This year we decided not to 
invite any such people, with their particular adolescent or fully adult talents. So from their 
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point of view, this year we did not invite anybody with talent. [Laughter.) Everybody is 
a practitioner-that much talent is fine. But nobody is making money because of his 
talent. Some people here might have done so, but their talent already has been 
incorporated within something greater, the sitting practice of meditation. 

The first thing I would like to make very clear to everybody participating in this 
seminary is that I do not want you to make interpretational exaggerations of what we 
are teaching you. That seems to be the basic point of the seminary altogether: You don't 
have to reinterpret or re-reinterpret anymore because you get completely 
straightforward interpretations and introductions. So you don't have to try to fit things 
into your trips. And if you feel that this seminary doesn't fit your personal 
trips-without any hesitation, none whatsoever, in fact with iil1111ense delight on my 
part-I invite you to leave. I do not want to waste time bargaining with people. You 
may feel personally unfit, that you can't take the message of the sitting properly, or you 
may want to expand yourself and become more glamorous, a slightly fascinating and 
exotic personality, by indulging in this so-called seminary. But if either of those 
situations occurs, it is my duty to ask you to leave. And doing so is also very truthful, 
there is no deception between you and me. So I would very much like to ask you to 
leave. I am not so much asking you to leave because we would like to have a cozy scene 
here, but because that whole attitude of reinterpreting the teachings to fit your own trips 
is unworkable and tends to create disruption within the seminary sangha. That seems to 
be a very important point for you to understand. 

As students here, every one of you should feel that you are sitting on a razor's edge. 
Every year our seminary program is more and more advanced, more and more intelli
gent, and more and more powerful. Because of that, we would like to make everything 
clean-cut so that a real student-teacher relationship is happening, as complete and full a 
relationship as possible. We do not want to regard this seminary as just another sorting 
house, another garbage pile, at all. A kind of integrity exists in our long-term program, 
as well as in the short term. That's the essence of the whole thing, in so far as how we 
conduct ourselves and how we fit into the seminary situation. So, ladies and gentlemen, 
you are welcome. Sometimes things naturally get smoother as we get older-how many 
times can old men fight? But on the other hand, the situation may get tougher-how 
much can old men take? So we are sitting on a razor's edge at this point. The mark of 
practice, being without neurosis, is all about that. 

The mark of study is being tame and peaceful, as has been said. But that does not 
mean that suddenly you are going to get a "gift from God"-wherever she is. 
[Laughter.) Instead, it is your tranquility, your capability of studying and learning 
everything and doing your homework. You begin to develop the understanding that 
1ciu-ning does not necessarily mean purely academic stuff, but that learning also can 
become a source of gentleness, basic gentleness. That requires an attitude in which you 
are not intimidated by the presentation of buddhism: You are not too enthusiastic about 
understanding buddhism nor are you too uninterested in the presentation of buddhism. 
Some of you might say: "I couldn't care less about this scholarship trip. I just want to 
sit and make myself a good buddhist." But that's not quite possible. You cannot 
become a real, good, enlightened person at all if you do not understand what your life is 
all about. 

So there are two main points: how to be in your life is meditation practice, and how 
to understand your life is scholarship. And if you understand how to be about, that is 
combining the two: "how to be about"-how to be and how to learn about the 
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existence of reality. That combination comes up in our ordinary life. First we want to 
have food to eat, and then we begin to study what we are going to cook. That first hit of 
wanting food is meditation practice. And talking about how to cook some particular 
food, that is, what kind of situation we are going to create for ourselves intellectually, is 
scholarship, or prajna. So those two binding factors, meditation and prajna, work 
together. You cannot understand buddhism if you don't understand that. It's quite 
simple. You cannot understand buddhism if you do not understand what it is all about. 
So you have to understand some facts and figures. Sitting practice alone doesn't partic
ularly help-quite possibly you could become just a stupid meditator. But on the other 
hand, obviously, if you don't meditate enough and you study too much, you could 
become busy-stupid, without any essence or purpose to your life. So both sides are very 
important. And at this seminary, we are emphasizing both of them as your duty, your 
work. 

The mark of learning is gentleness, basically. Within this gentleness, the particular 
topics we discuss become part of your psychological geography. In th~t way you can 
understand such topics fully and thoroughly. At that point, you begin to realize that you 
do not have to push or to speed along anymore. You know what it is _all about, and at 
the same time you have some understanding of where things are going within this big 
soup of so-called buddhist intellect. Again I would like to repeat: Those who think 
sitting practice is the only way are missing the point, and those who think scholarship 
alone is the way are missing the point. You have to combine practice and scholarship. 
And in order to do that, you have to develop some sense of your basic existence. It is 
very important for you to de~elop that sense of your own basic existence. This seminary 
program is designed to do precisely that. There is immense emphasis on sitting practice 
as well as a big push towards trying to develop some kind of scholarship. To my 
surprise, I have found that a lot of Americans can't spell. They got tired of scholarship a 
long time ago. But that's not good for a buddhist. Buddhists should at least learn to 
spell English, let alone learn other languages, such as Sanskrit and Tibetan. At least you 
should learn to spell and to have some relationship with scholarship. That is very impor
tant. Otherwise you are dropping altogether a whole part of your system. No one can 
work with a heart without a brain. 

This seminary is a unique opportunity for you to get all your trips together, your 
brain and your heart. Your heart of practice and your brain of scholarship can be 
brought together. You will be practicing and you will be taking examinations, as well. 
So on the whole, what we are trying to do is to jump into the joyous buddhist soup, all 
together. Please jump in and celebrate! Personally, this is a very meaningful time for 
me-l don't have to give little batches of seminars and workshops here and there, 
gallivanting all over the country. We have a real thing taking place here: a captive 
teacher and a captive audience. And they both work together. It is very necessary for 
you to understand how fortunate a situation this is. 

I have come to the conclusion at this point that I will not give a talk tomorrow or 
the day after tomorrow or the day after the day after tomorrow. There will be five days 
of sitting practice before we get into the first glimpse of hinayana wisdom. And 
hopefully, these five years [laughter] of just sitting practice will be very good. This initial 
period of sitting seems to be quite necessary; we have never begun our ·seminaries 
without some period of initial sitting practice. As far as the sitting practice is concerned, 
it is very necessary for you to understand that you have to stick to basic samatha practice 
completely, utterly completely. Some of you might think that you are ready for 
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something else-one never knows what that "something else" might be-but it is very 
important for you to stick to basic samatha practice these five days, absolutely necess
ary. Samatha practice, at this point, is taking a certain attitude, which is the attitude of 
"no loss, no gain." It is simply the attitude that you are here, and therefore you're here. 
You are not-trying to exist or trying to survive, in other words. 

In doing samatha, people have problems with the notion of concentration. 
Traditionally, the way we describe the whole thing is that in samatha practice, the power 
of concentration is only twenty-five percent. So there has to be some kind of relaxation 
at the same time, since your concentration is only twenty-five percent. The rest is simply 
letting thoughts flow, letting them arise, fall, and arise. It is letting things happen in their 
own way, fully and completely. Anxieties, sudden nervousness, sudden aggression, 
sudden passion, and so forth-let them rise, let them just rise and fall. Let them rise and 
evolve and fall. But in the midst of all this, you keep the basic straightforwardness of the 
breath. Your concentration is a very thin, sturdy wire going through all your clouds of 
thoughts, like a gigantic wirework existing in outer space. You can't get rid of the earth 
when you fly into outer space: There are still telegraph poles and wires, which keep 
bringing you back to samatha. The whole world is wired, organized, disciplined. You 
are not getting out of hand into somebody's trip, and you are not at last getting your 
fmal freedom. You are constricted even within space-and out of space. There is a very 
taut thread; the silk thread or wire thread of samatha is there all the time. Some sense of 
back to the breath, back to reality, is taking place all the time. So it is a very uptight 
situation atthat point, which is good. It should be uptight enough for us to be able to 
understand the reality or tautness of the practice. Concentration on the breath is only 
twenty-five percent of our practice. Yet that touch makes the rest of the thought process 
and everything else evolve around it: "Come back. Come back. Come back." It would 

, be good even for tantric students actually to relate with this. You are getting back to 
your reality of samatha practice, fully and properly. That the whole sangha is doing 
samatha practice is' very inspiring, very powerful. 

Do you have any questions? 

QUESTION: Could you explain further what interpretational exaggerations are? 

RINPOCHE: I think they are connected with ideas of what you would like to have 
happen, what you would like personally to experience, a personal trip you would like to 
have validated. Do you see what I mean? 

Q: It's some sort of comparison between what's happening and what you'd like to 
have happen? 

R: What you'd like t9 have happen, yes. And that makes it very complicated. 

Q: It seems that in addition to people's personal interpretations of the seminary, which 
maybe haven't developed yet, there is also a sort of mass myth about seminaries which 
has developed over the last three years, namely that they all culminate in some sort of 
cataclysm sooner or later. I was wondering if there's any reason to expect that. 
[Laughter.] 

R: You want to have some kind of drama? 

Q: Huh? 

R: Are you expecting some kind of drama? 

4 



Study and Practice 

Q: Yes, there always seems to be some kind of drama. 

R: Fat chance! [Laughter.] Not in this particular area, there's no drama around here. 
Not in Wisconsin. Fat chance. There's no drama, absolutely no drama. That's purely 
taboo. [Laughs.] There are no mountains. 

Q: There are a lot of lakes. 

R: The whole thing is flat. Lakes are frozen; mountains are never frozen. But we have 
no mountains. 

Q: They're taboo-

R: Flat, very flat. But wait [laughter]-see what happens. 

Q: About the balance between intuitive learning and analytics or scholarly learning-is 
there the possibility that if you learn about a set of experiences, you might talk yourself 
into having those experiences? 

R: You don't have to talk yourself into it. It will happen if you sit enough and study 
enough. 

Q: Could you explain what you mean when you say, "I'm here, therefore I'm here?" 

R: Come on. You should be able to understand that. 

Q: I should? 

R: Yes. Nothing big deal. Don't you think so? If we were all here, we wouldn't be 
here. [Laughter.] 

Q: There seems to be more to that than meets the ear. 

R: Yes. Well, find out. But I don't think you're losing money over this. [Laughter.] 

Q: You said we must develop a sense of our basic existence. What does that mean? 

R: Some understanding of who you are, to begin with, that you have possibilities of 
the power of sitting and possibilities of the power of learning. It is very simple. Your 
existence is very simple: you can learn, you can study, and you have great possibilities of 
becoming a great seminary student. All right? 

Q: Thank you. 

Q: I have a question about the relationship between study and practice. Today I was 
reading Milarepa and I thought about it a lot when I was sitting. How do you relate to 
those kinds of thoughts and still go back to your breath? 

R: Just go back to your breath. 

Q: Do you encourage such thoughts at all? I mean, is it good to think about such 
things while sitting? 

R: You don't have to cultivate thoughts, particularly. Come back. Come back. Come 
back. [Rinpoche pants. Laughter.] Very simple. 

Q: When you said twenty-five percent it wasn't clear whether that could happen at the 
same time as the seventy-five percent thoughts arising and falling. 

R: Same time. The whole thing is at the same time, altogether. Twenty-five percent is 
very sturdy, very solid-the rest ofit is very flowery. 
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Q: But as I understand it, it would be very choppy. 

R: Sure, that's fine. But come back, come back. 

Q: I'm not exactly sure about the relationship between learning and gentleness. You 
said that gentleness was the mark of learning. 

R: I mean that you don't develop metaphysical nastiness. Some scholars develop some 
little thing to hang onto, so that they can fight with everybody. And they begin to 
despise everybody else. I think at this point our students have less chance of that. But 
still, Tibetan language students in our scene have a lot of problems with that. 

Q: Is sitting something that would temper that kind of learning? 

R: Yes. Absolutely. 

Well, everything's down to brass tacks at this point. I would like t.o request that in 
the next five days you work very hard and get into the sitting practice as much as you 
can, please. And I also would like to enforce that, for _your own good, if any 
enforcement is necessary. It will be necessary for you to participate one-hundred 
percent. Otherwise you might have difficulty understanding or hearing the teachings 
properly. So it is very necessary for you to sit. As far as the physical situation is 
concerned, I would ,like to make it as convenient and real as possible, in order for you to 
practice. Please take advantage of this little space and the little things that go on in one's 
mind, which are often very small and wretched. Sit and practice. And I would like to 
patrol, to come back and see how everything goes. Thank you. 

Goodnight! Welcome, once more. 
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PRA]NA AND DHARMA 

Wen, it seems that we have gotten much more seasoned since the last talk, which is 
very nice. And I understand that you did your sitting practice quite diligently. That's 
very encouraging. Fantastic. 

Tonight we are about to launch into our presentation of the buddhadharma in its 
fullest sense. And, obviously, we are beginning with a vajrayana approach to hinayana. 
We might say there is also some element of the Sarvastivadin approach to reality in this 
presentation of hinayana. (But we will probably discuss such details and subtleties when 
Mr. David Rome begins to present his class. He could tell you the details of the 
mentalities of the eighteen little schools of the hinayana tradition.) But at this point, the 
whole thing seems to be quite straightforward. I have done my own study-my 
homework, so to speak-on this occasion, using the same book that I've used for years 
and years of seminaries: Sheja Kundrub (shes.bya.kun.drub), Jamgon Kongtrul's work 
on the three-yana teachings. 

It seems to be necessary for us to understand and realize, particularly in the 
hinayana tradition, the need for developing some kind of prajna. In this case prajna, or 
sherab in Tibetan, is simply that which enables us to discriminate all sorts of dharmas. 
By being able to understand and to discriminate all kinds of dharmas, we can also see 
the true dharma in its own purest sense. So that basic discrimination seems to be the 
starting point of the hinayana path. 

Ordinary dharma is the basic norm that exists in every indivi'pual situation, such as 
the dharma of water, the dharma of fire or the dharma of food. Certain particular 
characteristics, certain _particular formats, exist within each situation. That is, things 
take place in their own certain way. So dharma in the ordinary sense is just basically how 
things go, how things work. And with that, we can then develop higher dharma. In 
order actually to discriminate lower dharma from higher dharma (from the hinayana 
point of view), we must distinguish purely functional dharmas, like food and water, 
from the dharma of psychology, one's state of mind. Reflecting on one's particular state 
of mind, whatever it is, distinguishes this dharma from the purely functional, pragmatic 
level of dharma. 

Dharma is just things as they are. But in order to understand dharma, we have to 
have intellect, or prajna. At this point we are talking about the hinayana level of prajna, 
or the lower level of prajna. Very simply, lower prajna is what sees the realities of things 

7 



Talk Two 

as they ordinarily are. That is, lower dharma is perceived by lower prajna. "I'm thirsty; 
I need water to drink. I feel cold; I have to turn up the heat. I'm hungry; I need to eat 
food." Simple lower-level dharma and lower-level prajna are taking place there. Very 
basic, very ordinary, very simple. Am I making sense? [Laughter.] Thank you. We are 
talking about the purely functional level at this point. Lower-level dharma, lower-level 
prajna. 

And then there is higher-level prajna and higher-level dharma. "I need water, 
because I'm thirsty." And maybe, "Why do I need water." Maybe, "Why am I thirsty? 
How come I'm thirsty? How come I need water? How come I'm nervous?" And, 
"How come I need comfort, relief from my nervousness? I'm here, sitting on my zafu. 
Why am I sitting on my zafu? What makes me do such a thing at all?" That is a slightly 
higher level. It's a more psychologically-oriented prajna. 

What we're trying to do at this point is to cultivate the higher level of dharma by 
means of the higher level of sherab, prajna. Right? That higher level of prajna is what's 
known as the prajna of discriminating awareness. It sounds like a rather big word, but it 
is still pnly higher-level babyhood, where instead of just jumping at the mother's nipple, 
the baby has enough Antelligence and physical coordination actually to suck from a 
bottle, and maybe occasionally to be spoonfed solid food. 

So you might say, "What is so high about that?" Think about that. It may be just 
slightly better than ordinary. But it's very high when we begin to tune our mind into a 
psychological ,approach to reality. That psychological approach has much more 
profundity than the impulsive, animal-level approach. The animal-level approach 
doesn't really help us very much. It just purely makes us functional. There's no religion 
to that; there's no spirituality to that. The notion of spirituality comes into the picture 
when we begin to realize more than just our needs, more than the problems that we have 
at hand. That is precisely why American psychology is turning to buddhism. Comforts 
of all kinds, including the religious experiences of spiritual materialism, begin to turn 
into something else, as we know. And when we begin to realize that, we are no longer 
spiritual materialists, but we are turning into something more-we have discriminating 
awareness taking place. So we begin to feel that we are on a much more profound 
project, a definite project, a project which has depth and brilliance. 

You can't become a buddhist if you think in a naive way-that the height of living is that 
your vacuum cleaner is working, or that you are rich enough to pay off your bills. 
Moreover, you can't be a buddhist if you are looking for other means of comfort: 
spiritual comforts, such as twenty minutes of TM, which make you feel happy, carefree, 
gleamy, euphoric-and that's it, that's the end of the whole thing. That whole naive 
approach is one of animal instinct, the kind of situation taking place ordinarily in our 
lives. 

So in talking about getting into higher dharma and the higher prajna of 
discriminating-awareness wisdom-"knowledge," we should say, to be quite precise-
we mean that you are able to distinguish which part of your whole being is on some kind 
of trip, purely seeking various subtle levels of comfort and pleasure, and warding off 
any kind of hassle; and which aspect is not able to, or particularly interested in warding 
off hassles, but wants to get into the depth of the depth of the depth of your profundity. 
At that point buddhism begins to happen. At that point discriminating-awareness 
knowledge, or prajna, begins to take place. Maybe I should give you the Tibetan word 
for that: cho rapdu nampar jedpar sherab (chos.rab.tu.rnam.par.shes.rab). Cho means 
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"dharma"; rapdu means "very," "profoundly"; nampar means "completely";jedpar 
means "separating," "qualifying"; sherab means "prajna." So "prajna that enables us 
actually to separate dharmas one from the other." That is to say, we are able to 
distinguish the norms that exist in our ordinary, everyday life. We are able to separate 
one factor from another factor, completely and fully, so that we have some 
understanding as to which part is actually workable-for instance, washing up dishes, or 
what have you, is workable, but on the other hand, certain things, such as psychological 
problems, are not workable without studying buddhism properly, under an appropriate 
teacher and with a sangha. We can't actually sort out our problems completely without 
that help. So the meaning of cho rapdu nampar jedpar sherab is that we are able to 
extend our intelligence further in order to reveal the higher dharma which exists in our 
ordinary, everyday life. I'm sorry, I've been repeating myself again and again, but I 
want to get this across to you. We are trying to work on the concrete foundation at this 
point. 

So that psychological approach-actually being able to see what we are doing, 
what we are up to, rather than just what the setup is, how things are happening-is very 
important. When a person begins to see and to develop cho rapdu nampar jedpar sherab 
or discriminating-awareness knowledge, properly and completely, then such a person 
begins to see and perceive and get into the higher dharma. 

Traditionally there are two types of dharma. One dharma is the dharma of 
functioning, the common norms of general morality, such as: Don't tell a lie to your 
friend; don't kill your friend; don't treat your enemy badly. If you're relating to a 
slightly higher dharma of the lowest level, you may try to develop a friendly attitude to 
your enemy as well as to your friend, trying to be good all along. And you try to be kind 
to your children, your parents, and everybody else as well. That is the first type of 
dharma, the common norms of general morality. 

The second type of dharma is that of the psychology of one's own existence, of 
one's sense of personal livelihood. That's what we're talking about here. And once a 
person begins to get into that kind of dharma, higher dharma, from the hinayana point 
of view, there is what's known as the view of the dharma, or the attitude towards the 
dharma. Such dhar· .ta is very difficult to understand if you have just grown up in the 
middle of nowhere and become a college kid. Quite possibly you would never come to 
such a conclusion. But at the same time it has occurred to your intelligence to try to 
work with the teachings of Buddha and try to understand what Buddha has 'to say about 
reality. 

What Buddha says, at the beginning, is that it is very necess.ary for you to be 
intelligent about what you're doing. Lack of intelligence is one of the most significant 
problems in spirituality, or I should say, religion. Buddha's statement that you have to 
be intelligent about what you are doing, about your commitment to spirituality, 
automatically brings up the notion of non theism. You cannot trust somebody' s blessing, 
magical power, or whatever. It you are getting into the true dharma, you have to be very 
intelligent about what you are doing. You have to check out your surroundings first of 
all; you have to understand that your wretched setup and the things around you ru:e not 
so great, not so fantastic. That automatically eliminates any possibilities of worshipping 
God, Brahma, or whatever. All of that stuff goes out. You no longer worship your own 
emotionalized anything-at-all. You simply relate to your immediate. surroundings, your 
psychologically immediate surroundings. You have to make that the important point. 
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So the notion of nontheism begins at the beginning, obviously. That's why the four 
basic norms of dharma [mentioned below] can occur. You no longer worship anybody 
or try to get any magical powers: So you're stuck with everything-your existence, your 
livelihood, your everything-around. 

The four norms of dharma are called in Tibetan, cho kyi dam shi (chos.kyi.sdom. 
bzhi). Cho means "dharma"; kyi means "of"; dam means "headlines" or "norm" or 
just "basic binding factor"; shi means "four." 

The first norm of dharma is that everything is impermanent. That is to say, 
everything is actually formulated, gathered and put together by our own conceptual 
mind, our own neat little ego trip. And our trying to put things together is impermanent. 
At the beginning we try to put things together, we try to figure things out. Because of 
that, a way of dissolving that logic happens naturally. It's like building a house. If you 
build a house, since you built it yourself, it is also possible to dismantle it. That's the 
way it is. Nothing becomes permanent. 

The second norm of dharma is that everything is suffering. Everything is 
suffering, because the experience of our life becomes a nuisance. We are not just sayi~g: 
''Our baby is a nuisance, so therefore we should send him or her to the babysitter.'' But 
whatever we experience in our whole like takes effort, energy. We tend to put something 
together and then try to enjoy it. We try to make something out of our existence all the 
time, for the sake of goodness, happiness. I'm sure you understand that; we've 
discussed that many times. In this case nuisance is not necessarily just ordinary nuisance, 
but fundamental nuisance. Whenever we try to do something, it is always a nuisance. It 
makes things very inconvenient. But on the other hand, if you ask what else you can do, 
there is no answer. You try to put things together-therefore things become a nuisance; 
therefore it is very painful, in various degrees. 

The third norm of dharma is that all dharmas are nonego. By "all dharmas" we 
mean both the dharma of the projections and the dharma Jf the projector. In other 
words, the dharma of dharmas and the dharma of indivici. .... ality. Dharma of dharmas 
means things as they are, norms: the sky is blue, the grass is green. And dharma of 
individuality is some sense of personal fixation, holding onto things in order to make 
ourselves happy. Altogether, this norm of dharma qualifies the previous statement on 
suffering-that there's no substance to it at all. 

The fourth norm of dharma is that beyond suffering there is peace. In this case, 
peace is some sense of relief. The absence of everything is peace, rather than peace being 
the experience of tranquility or euphoria at all. 

Those four norms of dharma are how to view reality, what attitude to take: reality 
is impermanent; reality is suffering; reality is egoless; and reality is peace. This kind of 
reality is very basic reality. We could talk about picking up your spoon before you eat 
food-that the spoon and your food and your hand get together speaks of that very 
truth of impermanence, suffering, egolessness and peace, all at the same time. Or when 
you sit on your toilet seat and you're about to exude your whatever-that contains 
impermanence, suffering and egolessness, as well as peace. So everything we do in our 
everyday life-very ordinary, very simple things, like opening a door: touching the door 
handle, turning it around, pulling it open, opening it wider, and then walking through
contains impermanence, suffering, egolessness and peace, all at the same time. 
Everything we do in our everyday life-snap our fingers, hiccup, sneeze, fart, burp-
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constantly contains these four norms of dharma. Our beginning to realize that situation 
is the view, attitude. 

After view, number two is gompa (sgom.pa), which is meditation practice. We 
might be doing samatha-vipasyana practices of all kinds, but any of those practices 
should transcend even the highest world or highest concept of spirituality. That is to say, 
whether the world is a lower-level world or a so-called higher-level world, such as the 
theistic world, it is still a world. The theistic world is still very materialistic. And any 
meditation practice should be able to go beyond it, above it-for the very fact that we 
are not particularly trying to overcome anything or to defeat anything. We are not 
trying to gain any level of high spiritual achievement for the sake of pleasure. Since the 
practice of meditation is not geared to pleasure at all, the achievement of meditation 
should also be beyond pleasure; it should transcend pleasure. And, therefore, it also 
transcends pain. That transcending of pain is a by-product of meditation practice. Peace 
is a by-product, rather than an immediate thing. 

Number three is action. J amgon Kongtrul said that your actions should transcend 
the extremes of austerity and indulgence. 'T'he way to practice transcends extreme 
austerity-giving yourself a completely unm .. cessarily hard time, like eating no food or 
the traditional Indian practice of scorching yourself by surrounding yourself with five 
bonfires or just giving yourself pain. Such extreme ascetism is one extreme that we try to 
avoid. The other extreme is that of completely immersing oneself in the highest level of 
pleasure and euphoria-spiritually, physically or however. Transcending those two 
extremes seems to be the buddhist path. A certain sense of modera~ion and a certain 
sense of celebration take place at the same time. 

And the result, number four, is when you have nothing to give up. Actually, 
everything has gone away, rather than having been given up. So the idea of giving up 
doesn't actually apply. You begin to realize that the neurosis you are still trying to ward 
off doesn't happen anymore, it has just gone away. This happens naturally because of 
the very fact that you have practiced beyond any theistic or spiritually materialistic 
fashion. Therefore you have found the best of the best of spiritual disciplines. And 
because of that, you don't actually have to give anything up, but things just go. All your 
so-called nuisances that you used to have just go, rather than being given up. 

The spiritually materialistic approach of giving up things is the biggest ego trip. 
People survive on that all the time, either warding off something or getting latched onto 
something. You get latched onto your so-called God, it helps you to give up your hassle 
problems: alcoholism, smoking cigarettes, nymphomania or whatever. You give them 
up, and you then feel purified. Feels great. But you give them up-they don't just go. 
And because they didn't just go, because you gave them up, they are going to come 
back. That's what is called the "force of evil" by the theists. According .to them, 
temptation is the biggest threat. But according to the buddhist approach of nontheism, 
evil doesn't exist, temptation doesn't exist. You yourself are the tempter, the situation 
does nothing but lift you up. So you don't particularly have to have warfare within a 
divine hierarchy. Things go up, things come down-but basically things lift themselves 
up. It's like the end of the heavy rainy season. You still see dark clouds, but there's a 
little brightness in the South and West and East. The clouds begin to lift rather than you 
pushing them up. 

That seems to be the basic buddhist approach. We could repeat again and again-
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at the hinayana level and the mahayana level, as well as the vajrayana level-the view of 
the four norms of dharma, the practice that transcends worldly concepts, the effort that 
is beyond extremes, and the achievement that the obstacles remove themselves. That 
seems to be the basic buddhist approach to the whole thing. 

QUESTION: I'm not sure what you meant by the third norm of dharma, that all 
dharmas, projections and projector, are nonego. 

RINPOCHE: The projection is what's known as the dharma of dharmas, which is 
just basic, ordinary dharma. This means things as they are in the ordinary sense, just sky and 
earth dharma. And the projector is the state of mind which is deluded. But we have no 
one to hang onto and no thing to hang onto at all. It's futile. Therefore, nothing exists. 
We have to discuss egolessness further. But in this case, we are taking a very simple 
approach. Things which happen to us are no longer extraordinary. And things which exist 
in ourselves are no longer anything serious. They are all equally bubbles, a futile mirage. 
We are taking a kind of lighthearted approach-but actually it is very heavy-hearted, 
which makes sense. 

Q: The projections are the dharma of dharmas. What did you say the projector is? 

R: The dharma of existence or individuality. So me and myness. [The first is existence 
and the second is dharmas.] 

Q: The result sounds very much like the mark of practice that you talked about in the 
first talk, less neurotic thought patterns. 

R: Yeah. 

Q: I'm wondering whether neurotic thought patterns simply don't arise or whether 
they just come and go without ever developing, although those patterns are still there in 
some sense. 

R: The patterns are still there, sure. But maybe the twist doesn't exist. Neurotic 
thought patterns are always there. But usually we're trying to get rid of everything 
altogether, which is a bad thing, bad organization. 

Q: That would be the theistic approach, to get rid of the whole thing? 

R: Yeah. You try to get rid of the whole thing so that you have only good thoughts: 
"Think good and you will be good forever-and then eternity comes along." That goes 
against things as they are. That would be juice without guts, something like that. 

Q: How do you tie that in with what you just said about effort, in terms of practice? 

R: I don't see any particular problems. 

Q: In other words, the main idea in what you're saying is that yc. 1 just do the practice 
and everything takes care of itself. 

R: Something like that. But obviously there are a lot of hassles, challenges. Practice 
doesn't save the whole thing. Practice doesn't make you comfortably at ease in what 
you're doing. But practice becomes a guideline-and some kind of hope takes place at 
the same time. You see, the whole thing is very simple-minded. At this level, it's very 
ordinary. There are no logical problems at all. 

Q: The first point here is that we are nontheistic, we don't believe in God. And 
Buddha said that people should be intelligent, which you said is a very striking thing to 
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say in regard to religion. And then you said that therefore we look at the world in these 
four ways. But if we're supposed to be intelligent and look at our surroundings and 
figure them out, then why are you telling us, why is Jamgon Kongtrul telling us, to look 
at the world in these four ways? These four ways are not all that obvious. Peace, or even 
nonego, is not obvious, even to an intelligent person, if he just looks at the world. 

R: I think that whole question is very interesting. We are not particularly looking at 
the situation only from the point of view of what's been taught. But we have been given 
suggestions to think twice. At first thought, the whole thing of egolessness and peace 
may be absurd. But if you begin to think twice, which is called renunciation, it becomes 
a reality. None of those suggestions are particularly trying to manipulate you onto their 
side. That's a very important point. None of those approaches are confirmation, like 
that of the traditional theistic scriptures or teachers. But these suggestions, strangely 
enough, are in fact designed to ·eep you away from such teachers or any kind of 
authority. For instance, a person might experience the idea of impermanence and 
suffering, but he may not realize the idea of egolessness and peace. And then further 
input from the teacher could come along: "But look, don't you see, even if you want to 
achieve egolessness or peace, you have to think by yourself, without any help." That's 
where the double twist exists. You see what I mean? The idea is that the first and the 
second truths could be taught by a theistic teacher. But the third and fourth truths, that 
you don't exist as an entity and you don't actually have a choice about aggression, can't 
be taught by a theistic teacher. 

Q: The fourth one, peace, we haven't heard so much about before. Is there any sense 
in it of the simple-minded notion of peace which comes at the end of your spiritual 
journey, or is it simply a fact about things as they are already? 

R: Step by step, every minute you are giving up pain and developing some sense of 
peace. But that peace is no longer hearty peace, it's just the absence of the reality of 
pain, graspingness. So peace comes along when you begin to draw away from any 
hangups. The process of things dropping away is peace, rather than peace being 
euphoria. 

Q: So it exists all along? 

R: Well, at the beginning there's blue sky-that question can't be answered 
completely by the hinayanist. If you want to get any deeper, it can only be a vajrayana 
answer, actually. Fundamentally speaking, at the beginning there's blue sky. [Laughs.] 

Q: How do the four norms of dharma relate to the three or four marks of existence? 

R: They are the same thing. The buddhist attitude to reality is impermanence, 
suffering, egolessness and peace. And how things function at the cosmological level is 
that things don't exist, things just disappear, there is nothing to hang onto-which is 
completely the opposite of the Kingdom of God. The Eternal Jerusalem doesn't exist. 

Q: The reason I brought it up is that it seemed as if you were making a difference 
between the marks of existence, which you discussed at the 1975 seminary, and some of 
what you brought up tonight. And then it seemed as if you were just talking about the 
marks of existence. So they are the same then? 

R: They are the same, yeah. I can't say the same thing all tlw time. [Laughter.] I could 
say they're different or the same, at the same time. 
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Q: I'm afraid I didn't hear what number one was. 

R: View, which consists of all those categories [the four norms of dharma]. 

Q: And that's connected with prajna? 

R: Yes. They are all higher prajna. 

Q: They're all higher prajna? 

R: Well, I hope so, yes. You bet. Ordinary prajna is the approach to the dishwasher, 
the vacuum cleaner. Higher prajna is discriminating-awareness knowledge: actually to 
be able to see dharmas. So dharmas are seen in those four ways: impermanence, 
suffering, egolessness, peace. That is how dharmas could be seen at the higher level of 
prajna. Possibilities and problems are both seen at once, in some sense. Then you begin 
to develop some sense of practice which transcends the highest euphoria of spirituality as 
well as the ordinary world. That is the practice of meditation. Then you have action, 
which transcends the extreme of ascetism as well as the extreme of pleasure or 
indulgence. That makes the practice of meditation the middle way. And having done all 
that, the result is that you have nothing to give up-things just went. Things begin to 
lift, rather than your having to give them up or trying to push them out. That's it. That's 
it. That's the content of our talk tonight in a nutshell. 

Q: Is the fourth norm, peace, connected with the result? 

R: It is the result, yes. Definitely. 

Q: And in mahayana that fourth mark becomes sunyata? 

R: I never thought about it that way. [Laughter.] That's good thinking. I think it does, 
but nobody said it that way before. That's a good one. Well, we could try that. 

Q: I was going to say that the last time I heard you talk about this, you called the 
fourth mark "emptiness," and I wondered why you changed it. 

R: I didn't change it, I was just trying to be very faithful to the text. 

Q: Well, my question has to do with the result. You mentioned the word "futile," that 
things were sort of futile. And that makes me curious in that it sounds as if there isn't 
going to be much curiosity left. And what you started with was a sense of 
inquisitiveness. 

R: That's right, yes. Things just begin to lift. An analogy for that is that instead of 
installing an air conditioner in your room if you're hot, the hot air is sucked out of your 
room altogether, which makes you cold and airless. So there's nothing to fight. 

Q: ·And that does not contradict the idea of using your own intelligence? 

R: Sunyata? No, not particularly. But there are a lot of subtleties to that. When things 
go, they are gone completely. They just went-then one wonders, which creates the 
possibility of a vajrayana approach at that point, as well as the mahayana idea of 
sunyata. In mahayana, they always use the term "empty," as if something's gone, 
rather than there's something we have to clean out, make empty. 

Q: Rinpoche, trying to stick somewhat to the hinayana-in regard to the fourth norm, 
result, or some sense of nonaggression or peace, is there the realization at the same 
momentthat that peace is totally temporary, tha• it lifts as well? 

R: Well, there's some sense of delight in that you have no hangups anymore. Or at 
least your hangups have been controlled. That's all. It's a subtle bankruptcy of some 
kind. Went-rather than even gone. So you end up with no furniture. 
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Q: Rinpoche, is that what you meant by saying you can't do anything at all about 
aggression? 

R: What do you mean by "you can't do"? 

Q: Well, I thought you said that when you were talking about the last two norms, 
egolessness and peace. 

R: Well, you see, aggression comes from suffering. Yoll see what I mean? You begin 
to realize that everything altogether is part of suffering, overwhelming suffering. And 
then you don't have anyone to suffer, because of egolessness. That already takes care of 
the grudge against somebody. And in the end, nothing exists but peace-which is a 
vacant, rather than a peaceful, state of mind. So the whole thing is wiped out altogether. 
It's quite a clever thought. 

Well, messieurs, dames, maybe we should go to sleep. Good night, sleep well. 
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TWOFOLD EGOLESSNESS 

I would like to continue our previous discussion of the idea of peace, shiwa (zhi. ba). As 
you know, peace at this point does not mean euphoria. It is rather a state of being in 
which a sense of nonhassle and a sense of basic existence develop. It is a state of mind in 
which you can relax and actually trust something. That seems to be the basic point. 
When we talk about relaxing, we do not particularly mean just laying back and enjoying 
our pleasures. We mean just being there, very basically, thoroughly and simply. 

When you begin to find you can actually be there completely, then you come up 
with two problems. Those two problems are what and what-what-what. [Laughter.] 
What is who I am, obviously-what I am, where I am. What-what-what is what's going 
on. Traditionally those two situations are described as the ego of existence and the ego 
of dharmas. In this instance, when we talk about dharma we are talking purely of the 
situation, of the things which take place that either confirm, reject or accept you. So 
there are two basic types of what exists: there is your existence as a full-fledged 
individual, and your existence as a full-fledged individual reacting to whatever situations 
there are. 

In Tibetan, the first one, the ego of individual existence, is gangzag gi dag 
(gang.zag.gi.bdag). Dag means "ego"; gangzag means "individual"; and gi means 
"of." The second ego is cho kyi dag (chos.kyi.bdag). Cho is "dharma"; kyi is "of"; 
and dag is "ego," as before. Cho kyi dag. is a state of ordinary dharmas-the dharma of 
cooking food, brewing tea, whatever. It's an extension of your existence, or an 
expansion of your existence, whereas gangzag gi dag is basically the experience of your 
existence without any other reference point at all. So the whole thing is me and mine: 
gangzag gi dag means "me," cho kyi dag means "mine." What you have is cho, and 
what you are is gangzag. Ordinary dharmas are cho, and your existence is gangzag. Me 
and mine, me and mine-that's the basic pattern we go through. Sometimes there are 
problems of me, and sometimes there are problems of mine-my dog, my food, my 
house. Me and mine. 

These two situations, me and mine, are non peace, turbulence. You begin to feel 
that your existence, or your experience of yourself, is very hassled, confused. And 
even further, further, further hassles take place because there is also something that 
belongs to you. Being a bachelor is enough of a hassle, but once you get married, it's 
terrible. The ego of existence, gangzag gi dag, is like the bachelor who has hassles 
already. Cho kyi dag is like being married, having an extension of yourself-so further 
hassles take place. Two hassles, two problems take place. Two types of ego are taking 
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place, which are raw and rough and confused; and peace, shiwa, transcends both of 
them. 

When we talk about peace, we add an extra syllable, me (med), meaning "not." So 
we have gangzag gi dagme and cho kyi dagme: the nonexistence of individual ego, and 
the nonexistence of projected ego. This is known as the twofold egolessness. It is very 
basic, an A-B-C-D process. "I" means gangzag gi dag, the individual ego, and "am" 
means the ego of reference point. "I" is me; "am" is my existence, which is qualified by 
somebody who says "you are." I am. Very simple. Understand? Because the whole 
thing is very simple, therefore a further understanding of egolessness is possible: I not; 
am not. No. Why? 1-no, because "I" is made out of impermanence, suffering and 
emptiness. 

Maybe you have questions about the emptiness. Why is "I" made out of 
emptiness? Why is "me" made out of emptiness? (I shouldn't use that word "me" at 
all; that's not so good.) "I" is made out of emptiness. It is empty because there's 
nothing we can find out about "my" existence. (Even "my" is not quite right; one 
shouldn't use that word.) Me existence. We're converting to pidgin English. Me, no. 
Me-no. Me-no. 1-no. I, no. There is nothing we can find that is "I" at all. Understand? 

Why nothing? 

QUESTION: I was just going to ask why that is empty. I thought that one's being was 
a composite in terms of impermanence. 

RINPOCHE: No, just empty-which is impermanence. If it's empty, there is nothing. 
You can't say it is empty if there is form. My father died a long time ago; therefore, I am 
empty of my father, right? He's gone. I'm empty of my father. Just empty. Gap. But 
something comes along with the gap-the idea of the experience of gap. And gap can't 
actually be experienced fully without an understanding of "am," "I am." 

So then you have the "I am" question again. The world says I do not exist. I do not 
have a chair to sit on, therefore I can't sit. I do not have food, therefore I can't eat. So 
I'm hungry and seatless. The world does not let me know who I am, therefore I am 
without title, without name. But the world usually doesn't say that. It usually reacts to 
you by saying: "You fucking son of a bitch. You're a terrible person. Who are you, 
anyway?" and so forth. However, behind the whole thing there is the voice of 
emptiness, which says everything is full of shit, empty of shit. 

And no reactions exist at all: All those things going back and forth are simply 
phantoms of your imagination-and, quite possibly, of their imagination as well. 
There's simply nothing real taking place, no absolutely one-hundred percent real things 
taking pl(!.ce at all. They are not happening, absolutely not. 

So "that" doesn't exist; "am" doesn't exist"-and therefore, "I" doesn't exist at 
the same time. You can't say, "I have achieved egolessness." I don't experience "I", 
therefore "am" is questionable. But "am" may exi,st, so "am" may be a problem: "My 
baby is crying," or whatever. You can't have that. You have to do a complete job: "I 
am blind. The sun doesn't exist for me; therefore, the sun does not exist; therefore, I do 
not exist, because the sun hasn't been seen." It's that kind of logic. You could play with 
that logic tomorrow in the discussion period. 

So now we have established that the twofold egolessness approach is one of 
emptiness and impermanence. In other words, what we're saying here is that you can't 
actually pinpoint anything at all, fully and completely. You can't pin down the universe 
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on the dot, pin down the truth and lies and facts and figures with one-hundred-percent 
or two-hundred-percent assurance. That seems to pe the basic point. Trying to pin 
things down is a mathematical problem. The biggest threat of egotism in the buddhist 
world is mathematics. Mathematicians say that since zero exists, there should be one; 
and since there's one, there's two, three and four. But what the mathematicians are 
doing is building a ring around the whole thing rather than attacking the nonexistence 
itself. And as that one ring echoes, the next ring begins to happen. 

There is a story about a bunch of animals freaking out because of a sound in the 
pond. They freaked each other out, saying, "There's a plomp-plomp sound." All the 
animals warned each other: "There's a plomp-plomp" (whatever it's called-plop?) 
[Laughter.] That plop became the subject of a big discussion. Everybody started 
running. "Did you hear the plop? Let's run." "Sure, I heard the rumor. Let's go. Let's 
go. Let's run away from it." That's a mathematical problem. "Did you hear that 
plop?'"'Sure." Zero. "Did you hear that plop?" "Sure." One. "Did you hear that 
plop?" Two, three, four. "How many times did you hear that plop?" Sixty times, a 
thousand times, whatever. 

At the same time, the mathematicians also have the possibility of coming back 
through the curve of that big arc they've built. Traditionally, they think they've built a 
whole ring, but actually it is just an arc, not a complete circle. There's a gap somewhere. 
The zero comes back as an important point when they begin to realize the egolessness of 
dharmas and the egolessness of individuality. Zero comes back in. What do you say, 
Newcomb? 

Newcomb: Plop. [Laughter.] 

Rinpoche: So the notion of egolessness at this point is empty, vacant, right? But at the 
same time it is very full, utterly full, completely full. The understanding of egolessness is 
no longer that it is a loss. When we present the idea of egolessness people probably have 
the idea that it is the buddhist version of transcendental deprivation. They think that 
you are being deprived of your existence by force and by faith; that by demonstration of 
buddhist faith, you are being deprived of your existence. But that's not true. I've experi
enced itthis afternoon, and it's not true. [Laughter.] It's not deprivation at all-it is like 
giving birth. 

When the mother gives birth, her stomach is emptied out altogether, everything is 
cleaned out completely, including the placenta, the umbilical cord and everything else. 
But at the same time, the mother gives birth to a child. From the point of view of 
fixation or wanting to hold onto something, obviously the mother has lost the child, 
right? But at_ the same time, the mother has gained the child. She has actually given 
birth, which is the expression of both loss and gain together. The mother is now 
ornamented and enriched, having a baby. Now she can actually nurse. She can use her 
tits and give milk, and she can use her motherliness, or whatever else it might be. So her 
life is enriched through the emptiness of her stomach. 

There's a circular situation taking place. You have lost your child from your 
stomach, and you have gained a further situation, in which you can actually feed your 
child and bring him up to be a big, strong, healthy child, a good child. It's full as well as 
empty at the same time. Often we are told that at the moment of birth a mother may 
have ail orgasm. It depends, I suppose, on how sensitive the mother is. Nevertheless, 
that's an interesting analogy. When the child comes out of its cosmic hole,you wonder 
whether you have lost something or gained something. It is a mixed feeling. 
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That is precisely the experience of egolessness that I personally had this 
afternoon. [Laughter.] I thought I was defeated and insulted this afternoon. I 
was thinking about the problem of egolessness and at the same time I felt I gave 
birth-which is the same thing I've been talking about. It is a very moving 
experience. You feel you could cry and laugh at the same time. You could cry 
because you are lost; you could laugh because you have gained something. And 
you do that over and over again. You cry, laugh, cry, laugh. But nothing 
actually is new. Everything happens all over again. It's the same old world 
taking place. 

If you have any questions, you are welcome. 

QUESTION: I have a question about a point you made last night, When you 
talked about the four marks of existence. Are they the same as the four norms 
ofdharma? " 

RINPOCHE: That's purely a categorical problem. They are the same. But the 
point about the four norms of dharma is that they can be taught at- the 
vajrayana level as well as the mahayana level. Although the three marks of 
existence of hinayana doctrine-suffering, impermanence and 
egolessness-could be taught in the mahayana, it would be difficult to teach 
them in the vajrayana. But that problem comes up later. Don't waste too much 
time speculating on that. 

Q: In your description of the two kinds of egolessness, what is their relation to 
samatha and vipasyana? Are they geared more towards vipasyana? 

R: Well, what we are talking about is that the practitioner has possibilities of 
two types of egolessness, whereas samatha and vipasyana are what people 
practice. The point is that a person could eat baby food and adult food both at 
the same time. At any point a person has possibilities of becoming a baby and 
an adult. So it is a different approach altogether. They [the experience of 
egolessness and the practice of samatha-vipasyana] are not particularly neatly 
correlated at all. 

You see, there is always the existence of oneself and one's world. Me and 
mine are always there. Whether you become an adult or a baby doesn't make 
much difference. It's always continuous. See what I mean? One and one's 
world-always continuous. 

Q: I understand, I think. But in terms of vipasyana you once mentioned that 
in regard to the sense of me and my projections, you begin to realize that the 
projections have an impermanance in themselves, and therefore that the viewer 
is impermanent as well. 

R: Yes. Well, that continues anyway. 

Q: Thank you. 

Q: I want to get into a little discussion about theism. It has to do with what 
you talked about tonight-the two forms of ego, I and my projections. It seems 
that theism strengthens them. We're supposed to be prepared to help plant the 
buddhadharma in America, and yet Americ~ is predominantly theistic. Perhaps 
we are ready to accept the people who have exhausted theism, or have seen that 
it is unworkable. But I don't think you could convince a theist of egolessness 
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unless he had, through his own experience, a sense that something is wrong 
here. 

R: Yes. 

Q: A sense that it isn't working. 

R: The point is that theists can be convinced by their own pain, their own 
suffering. Not knowing who they are and what they are-who they are meaning 
first ego, and what they are meaning second ego. That's always a problem. And 
quite possibly, people can be approached in that way-that they actually do not 
have any idea of who they are and what they are. They just have a simpleton 
faith in somebody or some notion of devotion. "Satguru Maharaji ki jai." 
What are they saying? And who are they saying it to? If a theistic person is 
honest enough, then [baby cries in background] there will be pain and crying, 
right? If people are not willing to be truthful in what they are experiencing, then 
you have a lot of diplomacy going on. 

It is not worth getting into those games and trips-it's ugly enough already. 
The point is to catch the theists in their first thought, first pain. Then they might 
open up. Quite possibly they may conceal that openness, do a double-take. That 
happens too. The nontheists have nothing to lose, fundamentally speaking, and 
the theists have lots of things to lose-their promises, their faith, their 
[inaudible] and everything. Being bounded by that actually makes people lie and 
tell untruths and commit sins of all kinds. That's it. 

Satguru deva Maharaji ki jai. [Laughter.] 

Q: Jai Sri Guru Maharaji! 

R: Jaaii! [Laughter.] 

Q: Another thing, Rinpoche. Buddha lived in a palace and experienced all the 
luxury, all the pleasures, presumably. And then he went out and lived as an 
ascetic yogi and experienced the austerities and so on. But did he, as a Hindu, 
experience any of the theism of Hinduism? 

R: Sure, he experienced something as a result of studying with Hindu teachers. 
He experienced a great deal. He experienced tranquility and the whole thing. He 
was a very smart person and very willing to get into discipline altogether. He had 
almost become a perfect Hindu, and then he said, "Wait a minute, what's going 
on?" [Laughter.] That's what we are doing ourselves. That's it. 

Q: Getting back to the idea of giving birth-in terms of our practice is having 
some sense of loss an indulgence? That is, if the experience of egolessness is a 
sense of loss and gain at the same time, then is having a lot of sense of loss an 
indulgence in terms of our practice.? 

R: Loss of ego is a loss. It's a very depressing situation. You've lost your ego; 
you can't have your strength. Your arrch! [Grinds his teeth.] You've lost 
that-right? 

Q: Right. 

R: But then you gain something more gentle. You can mingle, as if you were 
milk being poured into water. Through practice, you are poured into water. 

20 



Twofold Egolessness 

A sense of relaxation and relief takes place. "After all, I don't need to play this 
game." So there's no problem. 

Q: Rinpoche, I didn't quite understand your reference to the mathematicians 
and the circle. 

R: Mm-hmm. 

Q: You indicated, I think, that the mathematicians think they they have a 
complete circle, but in fact, they only have an arc. 

R: That's right, a crescent. 

Q: Where are they missing the point? 

R: Well, they can't reach across the whole universe to make a complete circle. 
You see what I mean? To have a crescent, you have to bend the moon. And the 
moon might break its back trying to extend your logic. So in other words, what 
I've been saying is that there's a lot of space or gap between the points-which is 
not a mathematical problem but an experiential problem. There is a gap in 
between the horns of the crescent moon. You cannot squeeze the crescent moon 
or it will break. 

Q: Your sense of nonreference point, of not being able to exactly fi.x one point 
at a particular time, is actually confirmed by the mathematicians, by the 
Heisenbern uncertainty principle. 

R: That's great. You see, the idea is that you can't squeeze by force, and you 
can't relax too much either. There is a gap-which is a two-hundred-percent gap 
still-in spite of the fantastic crescent moon. 

Q: It seems that science is beginning to confirm what buddhism seems to be 
teaching. 

R: It should. Science is the only support for nontheism. 

Q: It even comes out mathematically. 

R: Particularly buddhism, sure. It is confirmed by the theories of Einstein and 
Darwin along with the evolution of scientific thought. We don't need God to 
explain the whole thing, but we do need intelligence to find out who we are, 
what we are. And in the same way that there's the evolutionary process, there's 
the abhidharma process for the mind. Einstein's theories and the Darwinian 
theory are a kind of secular dharma, and the abhidharma is psychological 
dharma. 

Q: I have a question about practice. When one returns to the breath, there's 
that moment of identification. It seems that sometimes it gets sticky, that the 
twenty-five-percent effort is somehow a little sticky. I was wondering whether 
that stickiness is a general experience-the created nuisance you were talking 
about last night? 

R: Well, twenty-five-percent is "touch," a touch of concentration, not 
pushing yourself too hard-right? Sometimes such twenty-five-percent 
concentration will go away. You might lose your concentration, even your 
twenty-five-percent concentration. It might become zero concentration. In that 
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case, come back, but don't push too hard. If you push too hard, then you 
de~troythe whole sense of flow. You find that you are fighting with yourself. So 
when you touch, you touch yourself twenty-five percent. Maybe that will go 
away, but don't have regrets-just come back. 

Q: What I am trying to feel my way towards is that the twenty-five percent 
seems to be a solidifying process. And I'm wondering if it is somehow 
solidifying or creating something? 

R: Well, as long as it is twenty-five percent, it's fine. The idea is to lighten up 
your practice. You don't have to fight or create a battlefield of any kind at all. 
You can actually touch, twenty-five percent, fully, completely. Then you drift 
off. So the whole practice is a friendly approach, rather than purely a business 
deal or a concentration camp situation, which a lot of Zen masters begin to 
create by imposing physical restrictions of all kinds. The idea is touch, go, touch 
and go. Commeca? 

Q: You spoke a lot about emptiness in relationship

R: Did I? 

Q: Yes, you did. 

R: Not very much. 

Q: Well, a little bit. 

R: Yes. 

Q: In reference to egolessness. And you said that the world usually reacts to 
you, but in fact everything is a phantom of imagination and nothing a hundred
percent real is taking place. My impression was that that was more a mahayana 
view of things, rather than a hinayana view; and that the hinayanists in fact 
thought the dharmas wen~ ultimately real. I was wondering if you were injecting 
some mahayana in here? 

R: Well, I don't think this is particularly mahayana at all. It is very hinayana. 
To experience the reality of dharmas is basically to experience dharmas as they 
are. Very simple, very ordinary. Do you have some idea about it? 

Q: Well, I just thought that the dharmas in the abhidharma were considered 
to be ultimately real. 

R: Not quite real. They are real as far as the abhidharma is concerned-as real 
as if you had a cup of tea in your hand. They are real as far as what you have in 
your reality, but it's temporary reality. That's why the abhidharma talks about 
impermanence. Remember that? Nothing's real and nothing is holding onto 
anything. That's why egolessness is possible. Therefore you feel the whole thing 
as surface, as waves that continue all the time. Everything is continuing, floating 
back and forth. But at the same time, none of it is true or real, except the 
wake-which is not so much. 

Q: Except what? 

R: The wake! The touch of that makes you wake up. The ripples go on all the 
time, right? We do that all the time. 

Q: Then how can I say that I am empty of my father? 
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R: Your father is a ripple in your imagination. 

Q: Your father is-

R: Ripple. Ripple in your pond. Another sunset in your life. [Laughs.] 

Q: I don't know what to say. 

R: Or sunrise in your life. Things come and go. 

Q: If that's the case, then I would like to try to cross-examine you further 
about what happened to you this afternoon. In terms of a mother giving birth
is that an appreciation of a purely hinayana sense of egolessness, as opposed to 
some vajrayana notion or mahayana idea? 

R: I think it is purely a hinayana notion of giving birth. 

Q: So then in purely-

R: A sense of loss and a sense of gain happen simultaneously from the hina
yanist point of view. 

Q: So what is the baby to a hinayanist? What could one gain? 

R: What one can gain is simply to become a good meditator, good sitter. 

Q: That's all, huh? 

R: That's all. [Laughter.] Newcomb, you have to ask a mathematical 
question. 

Q: Do I have to? 

R: Yes, you do. 

Q: Could I ask something else first? 

R: No. [Laughter.] No, you can't. Come on-you can do it. 

Q: Can the mathematician count? 

R: What? 

Q: You wouldn't let us count. 

R: Count what? 

Q: You talked about counting as fixation: Zero, one, two, three. Just 
counting-plops. 

R: Well, counting shouldn't be considered advanced mathematics. If you are 
really advanced in mathematics, then you don't count. 

Q: But it all starts with counting, doesn't it? 

R: At some point. But you are trying to feel the volume. 

Q: Measure. 

R: Measure, yes. 

Q: And you can't measure anything exactly, because it never stays still. 

R: You can't, that's right, because it doesn't stay still. You just measure. And 
you allow a lot of things to enter your state of mind at that very moment. It's 
not so much a matter of counting, but of catching up with your present 
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moment, right where you are-which is zero, perfect zero. Then you can 
expand if you like, if you want to count. 

Q: Can I ask you about prajna? 

R: Sure. [Laughter.] 

Q: I would like to ask how prajna leads to the experience of twofold ego
lessness. Is that prajna in the sense of the ability to separate dharmas? 

R: Separating "that" from "this," right? 

Q: Yes. 

R: We talked about that already. You begin to realize "that" and "this" are 
problematic. They don't have any substance anymore at all. The higher level of 
prajna, discriminating-awareness knowledge, begins to say: "Cut both edges. 
Cut the knife itself. Cut both." Then you begin to find that even when you are 
cutting both "this" and "that", it is still superficial. But at the same time, when 
you actually do cut both, you begin to realize who is actually cutting: '',I am 
cutting both." So at that level of prajna or swordsmanship, you commit hara
kiri, seppuku. Aucchh! [Laughter.] 

Q: Does prajna first cut through "I" or through "my"? 

R: "I" first, "my" later-the moment you begin to bleed. 

Q: To bleed? 

R: Bleed. Blood. Bha-lud! 

Q: Thank you. 

R: You're welcome. 

Q: This individual ego or "me" you talk about, that is, oneself alone without 
any other reference point-I don't quite understand what that experience would 
be, the experience of no other reference point. 

R: It is oneself. It is the neurosis of masturbation in oneself, continuing 
oneself -which is fantastically built up. A lot of cults are built up around that. 
One's own, one's own, one's own thingy. You know what I mean? 

Q: Is it that you're still getting some sensory imput, or whatever, but you just 
don't relate to it as a reference point at all? 

R: Well, you'd regard that input as being full of shit-which is the modern 
way ofsaying that everything is impermanent. Things don't exist that way at all. 
That's impermanence. 

Can I ask you a question before you ask me? 

Q: No. [Laughter.] 

R: Okay. 

Q: Without meditation experience, can prajna discover egolessness? 

R: No. Absolutely not. 

Q: So through the, meditation experience egolessness is already happening, 
and then prajnajust kind of-
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R: You see, prajna takes place and the non-sense of egolessness takes place on 
the ba.Sis of some kind of relaxation of ordinary confused mind. People have to 
learn how to stop and be bored and sit, how to renounce the situation 
altogether, first. If that isn't taking place, there's no prajna at all. Do you see 
what I mean? What you're asking is if somebody can compose poetry without 
learning the alphabet, without going to school. 

Q: So prajna is based on the openness of meditation experience. 
/ 

R: Which is based on boredom and pain and gut-level problems of all kinds. 
Nobody can just jump into prajna so easily. Later on, there will be the coming 
of the vajrayana, which is beyond imagining-but nobody can just get into 
prajna. No such [inaudible] you meet along the highway. You need the gut-level 
situations of p~n. pleasure, challenge and all the rest of it. 

Q: I wanted to confirm that you actually said this about gap: "You can't 
experience gap without the experience of the world." 

R: Yes, that's right. World is gap. 

Q: Well, then, I'm confused about the first dharma of ego again. You 
experience yourself in terms of your relationship to the world, and your nonself 
in terms of that same relationship, don't you? 

R: Both. 

Q: Then how can you experience self without a reference point? 

R: You can. You'd be surprised. That's the trick. It's a vajrayana touch, a 
touch of vajrayana. You'd be surprised; you can do it. You could burn your 
fingers on the stove-

Q: But that's referring to the stove and the heat and everything, isn't it? 

R: -without having fingers. [Laughter.] 

Q: Thank you. 

R: You can do that. Well, I think maybe we should end at this point. Okay? 
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DISCIPLINE 

Ego's approach to reality seems to be based on some sense of personal 
collection and some sense of reinforcing one's existence. At the same time as 
you begin to feel that the twofold egolessness process is some kind of simultane
ously existing loss and gain, you begin to develop some sense of detachment to 
the outer/inner-outer meaning "am," inner meaning "I." Freedom from 
attachment to outer and inner naturally begins to bring about a sense of 
desolation-you can't be here and you can't be there, so some sense of basic 
desolation takes place. When that occurs, there is a sense of perfect unity-there 
is complete world which does not feed you, which does not reject you, which 
does not starve you anymore. 

Such desolation becomes very important and powerful. That desolation 
also begins to become a reality in its own right, a very clean and pure and 
absolute world. "Absolute" in this case means, to begin with, no here, no there, 
and therefore that we can't attach ourselves anywhere. That makes it a basic and 
spacious desolation. At that point the desolation also begins to become very 
simple and direct-it is simply practicing. Your zafu, zabuton, your self, your 
sitting practice-all of those begin to become neither here nor there, because 
there is some sense of basic nonexistence taking place. At the same time, a sense 
of existence still takes place, of course. You still have to have some kind of 
reference point, which is your zafu, your zabuton, somebody else's zafu, 
zabuton. 

However, that very practice we are doing does not build too much 
righteousness out of the whole thing, as a lot of the pseudo zen students' 
practice does. But our practice is quite simple and direct. There is some sense of 
evenness and totality. The nonexistence of this and that, twofold egolessness, is 
experienced, or at least attempted to be experienced, completely. So we begin to 
feel here in this particular hall, or this partic~lar house, or this particular town, 
Land-of-Lakes, that nothing extraordinary is taking place-and there is no one 
to project extroardinary situations taking place either. So "I" and "am" in the 
very heavy-handed sense do not exist. At this point we are not trying to make 
ourselves into realistically heavy-handed buddhist p~actitioners with a 

26 



Discipline 

revolutionary approach at all. We are going through the practice and disciplines 
of the regular old-fashioned buddhist approach-very ordinary, very basic. 

Discipline. It is impossible to develop discipline if you don't have that sense 
of the nonexistence of "us" and "that." Discipline begins to evolve and 
develop, because you are not particularlytrying to fight any kind ofenemy, you 
are not trying to conquer anything at all. We are here for what? That's it-for 
what? That is the question as well as the answer, both at the same time. That is 
analogous to the nature of discipline. The first term for discipline is sila, or in 
Tibetan, tsiiltim (tsul.khrim). Tsul means "proper," "in accordance with 
tradition," "approached properly." Tim means "law," "regulation." So in 
this case tsiiltim means "proper regulation," "proper reality," "proper way to 
do things." We translate tsiiltim into English as "discipline" -maybe we should 
question the use of the English word "discipline" as a buddhist term. In the 
buddhist sense, being disciplined indicates that you do not have any personal 
self-justification. Without self-justification, discipline becomes proper. If there 
is personal self-justification, discipline becomes a private trip. It becomes one
hundred-percent trippy, quite possibly hippy style. Without self-justification 
and trippiness, discipline is no longer problematic. It is simply trying to practice 
the good old-fashioned techniques-in the style of the Victorians, if you would 
like to put it that way. The Victorian approach to discipline is just to do it and to 
have it. If you are a statesman, or a would-be statesman, you go to public 
school, you have to make your bed, and if you don't get up early enough, ice 
cold water is poured on your head. That's the spirit of the public schools in the 
English tradition: "That's that." [Laughs.] It is magnificent, it seems. 

So proper discipline is without any personal trip. Personal trips actually do 
not discipline you at all. For instance, you might be involved for ten years in the 
macrobiotic discipline and torture yourself infinitely. But at the same time you 
get excited, so in the end it becomes entertainment for ten years, or twenty 
years, rather than being real discipline. In real discipline you are not entertained, 
you are simply presented with things-rock-jaw, chew-wood, continually 
gnawing rock. Not even having the ambition to eat the whole mountain, you 
still keep on chewing that rock. 

Tsiiltim-' 'proper discipline.'' There is both proper discipline and 
improper discipline, obviously. Tsiiltim brings out the notion of real discipline. 
The meaning of real discipline in this case may be that, even if you are squeezed 
into a corner by the sangha, you still come together with the sangha rather than 
separating yourself from it more and more and more. If you regard yourself as 
separate from the sangha, then you are really going to be squeezed. Whereas if 
you begin to regard your existence as part of the sangha, along with the sangha, 
then you are not squeezed, but instead you are the squeezer. Obviously the 
squeezer would have a lot of pressure on himself as well. In other words, what 
we are talking about is like hitting the gong-if you regard yourself as part of 
the stick that hits the gong, you make a sound; if you are a little fly between the 
gong and stick, you are killed. The stick doesn't get killed. The stick just goes 
on. It's a very simple uncomplicated idea. That's tsiiltim-to be the beater of 
the gong as well as the gong itself at the same time. It's the sense of having lost 
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your reference point of "this" and "that" already, or that you're about to, or that 
you're at least taking the attitude that it's possible. 

All of this comes from egolessness. The egolessness approach goes along with the 
~ 

whole thing. Trying to understand egolessness is not only a metaphysical approach, it is 
a reality in our life, how we can actually survive practice and develop some sense of the 
real meaning of practice. We could also enjoy practice and actually celebrate within the 
basic vision of buddhadharma. 

Another term for discipline is tiilshug (brtul.zhugs). Tiil means "to tame" or "to 
subjugate," which is saying the same thing. It also means "to grind to dust," or "to 
conquer," like conquering Mount Everest. Till is connected with some notion of 
egolessness and also with the notion of peace that we talked about before. So it has some 
kind· of gentleness or peace taking place in it, as well as the notion of actually 
subjugating the "I" part of the ego-that part of ego which actually needs to be tamed 
completely. Such a thing can't be tamed by anything other than the sitting practice of 
meditation, which is relating with samatha discipline fully. Shug means "entering." 
Having tamed already, you can then enter. Having tiiled already, you can shug. What 
are you entering into? You are entering into the area where you are already tamed, 
which is vipasyana. The "am" follows as well: if "I" does not have any room to 
accommodate even itself, then the "am" automatically falls apart. Naturally. It's the 
same as if you don't have a light: if you don't have a light then the rays from the light 
automatically fall apart. So tUI and shug put together make some kind of hinayana truth 
of gentleness and genuineness. [Hinayana] is actually very genuine. Tsiiltim and 
tiilshug-this whole thing-is extremely genuine. If you can't practice fully and 
properly, ~hen you can't even enter into the path. But if you can practice genuinely to 
tame yourself completely, and if you sit on your zafu, then there is a possibility that the 
zafu will invite you to sit on it-which is conquering the "I am." To have a zafu is no 
"I." To have a sitter on the zafu is no "am." So sitting on a zafu is a no "I am" 
situation. Tiil is the zafu, shug is the person sitting on the zafu. Comprendo? 

QUESTION: Can you elaborate on that? 

RINPOCHE: Well, I can elaborate in terms of what we should be doing ourselves 
right here. That is to say, the two egolessnesses that we talked about last night are 
actually meaningful. This is also connected with the talk earlier in this seminary about 
giving up personal trips. There are several situations in which a person can exper~ence 
the profundity of egolessness. But that can't happen completely if the person doesn't 
experience giving up of his or her own various trips. If you have any stronghold of any 
kind, it is impossible to experience no "am," and therefore it is impossible to experience 
no "I" properly and impossible to experience full egolessness or no "I am." 

The basic point is that we can't discuss the real teachings of hinayana completely if 
you have no full and proper understanding and experience of discipline. Discipline 
automatically means pushing yourself to be disciplined, sitting diligently, practicing 
properly, completely. Also your everyday life here-eating food, smoking cigarettes, 
lounging together in your little rooms, whatever the situation may be-should all be 
included in the practice of discipline. An interesting point here is that discipline is 
definitely a 24 hour-a-day job. You can't take a day off to forget the whole thing. You 
can't take an hour off, or a week off, or even a minute off-itjs always there, always 
there. To teil you the truth, I feel that way myself. I don't think you should get away 
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with taking time off. You should go along with what !have experienced already. It is a 
full experience. Even in the middle of playing a game of Diplomacy, I feel full. I am 
haunted all the time-both when I'm asleep and awake. That's true. And since you 
all decided to become my students, I think you should be haunted too. [Laughter. 
Snaps fingers.] Any questions? 

Q: Rinpoche, does this description of tiilshug correlate with your description of 
shinjang-the process you said is like a cotton mill? 

R: Well, they are not quite the same. What we are talking about in this case is more 
like fingerpainting. Shinjang is a much more refined version of that. At this point we are 
talking about a life style, actually. 

Q: Just a life style? 

R: Just a life style, as opposed to how we could actually define the real details 
completely and properly. 

Q: My question is along the same lines. You mentioned vipasyana in connection with 
tiilshug, and I have b-een trying to understand whether [tiilshug] implies the transition 
from samatha to vipasyana? 

R: .Not necessarily. Tiilshug happens all the time. Tsultim happens first, tiilshug 
happens later, but maybe you could have tsiiltim and tiilshug happening together. 

Q: What was the implication of vipasyana there? 

R: Well, if you are awake, you should be awake to the details, as well as being awake 
to the totality. That's just a general rough suggestion. At this point, it is fingerpainting. 

Q: What form should discipline take in your ordinary everyday life? 

R: Awake, to begin with. 

Q: Should you make an effort off your zafu to try and follow your breath? 

R: Following the breathing takes place only in sitting practice, and during the rest of 
your life there's just bare attention to what you are doing. Purely bare attention. 

Q: Last night you made a play around the words "me" and "I." We talked about that 
again today and the sense of it seemed to be that ''me'' was a definite complete 
statement by itself, and "I" suggested something more like "I am," or "I'm going to do 
this." I'm wondering ifthere's now some kind of a connection to make between the "I" 
and the "I am," or the "I" and the "am"? 

R: What are you trying to ask? 

Q:: I'm thinking that there might be some relationship between "me," "1"

R: "Me" is what? 

Q: It's complete. 

R: No. 

Q: Then I don't understand. 
R: No. "Me" is "mine" already. "Who said that?"-"Me." "Me" seems to be 
"I am" put together. "Me." Moi. 

Q: Moi. 

R: Moi.Mon. 
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Q: Well, what was the difference between "me" and "I" last night? 

R: What do you mean, "last night?" "Last night" is not particularly the point. What 
dharma was taught already [is not the point]. What we talked about last night is not 
particularly the point-do you understand that? 

Q: Well, I could, yes. 

R: Well, you should. Last night we didn't teach a particular dharma, a special 
dharma, at all. Last night we just tried to go along with what Buddha has to say. Just that. 
The idea of "me" is conditioned explanations of "you" and "your" together, which is 
"I am" together. That's that-very simple. When you say "I," it is a very lonely 
statement. "Am" would like to have a cup of tea-which begins to build the whole 
thing, so that you finally have "I would like to have a cup of tea." It's a very solid 
situation. But "Me would like a cup of tea" would be very weak. And it's pidgin 
English anyway. So it's meek. Meek. Who is that "me"? In ordinary English it's better 
to answer "U' So "me" doesn't mean very much. It's somebody who can't actually 
afford to say "I" and "am," and so says "me"-"It's me." 

Q: Is this why you call it an extension of yourself? It seems to be

R: What is "this"? 

Q: The "me" quality-it seems that you said it's like some sort of pr.ogression to "I 
want this cup of tea" -that it just is building up. 

R: "Me" is what? 

Q: "Me" is a composite? 

R: Yes, a composite. Skandha. 

Q: Then, is "I" more basic than that? 

R: The language of the first skandha is "me." And the language of feeling, the second 
skandha, is "have," and so forth. (It would be very exciting to discuss in detail the 
skandhas in terms of grammatics.) The feeling of the second skandha [feeling] is 
"have," "would like to." And "me" is the first skandha [form]. Anything else? 

Q: I'm curious about the tsiiltim sense of discipline. Does this come only with a sense 
of egolessness? 

R: Yes. 

Q: But until that point where you feel the sense of egolessness, it's not tsiiltim, right? 

R: Well, not necessarily. You see, when we talk about tsiiltim and egolessness, 
particularly egolessness, we are talking about possibilities or the wind of egolessness. 

Q: The what? 

R: Wind. You know, up in the air, wind. The point is that the practice of any 
beginning student is not all that perfect. In particular, the fundamentals aren't regarded 
as perfect. On the other hand, however, there is some kind of built-in possibility in 
people of beginning to see everybody here as strange. Although they must feel 
something, a lot of people here do not know what they themselves are doing. It's that 
kind of approach, you see. Nobody knows what he is doing, but everybody feels he is 
doing something. At that point, there are possibilities of egolessness. And once the 
possibility of egolessness is heard, people begin to discipline themselves. The empty
heartedness of egolessness takes place at the same time. So the whole thing goes together 
at that point. 
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Q: One more thing, what if you have sort of a natural dislike for discipline-you 
know, a kind of rebellious attitude? How would you deal with that? 

R: Well, I think that's an American problem rather than a buddhist problem. You are 
hassled by your parents, hassled by your school, and you have some idea of American 
democracy, whatever that may be. That is your' past shit, actually. At this point there 
needs to be some kind of twist, because that shit is already past. Those pressures, which 
make a lot of demands on you, are full of shit. But this particular demand is a different 
kind of demand. It is not full of shit. It does not particularly demand anything from 
you-you are just invited to take part in it. It is a genuine, heart-felt situation. I think 
you're quite right that a lot of people have authority problem_s of all kinds, but those 
authority problems are based largely on schooling and all kinds of little details of that 
nature. It's riot even at the level of precision of "I am" at all. Just grrrr. It's just that 
you're hit, you are told to do something, and one· never knows which "you" they're 
talking to. "You" are just jumbled together-"You come here," "You are bad girl, 
bad boy." And it's stupid. 

Q: Is there any one-word translation for tiilshug? You said that tiilshug means 
"taming" and "entering." Could you try to give the meaning of the whole thing with 
one word? 

R: The closest one I can think of is very outrageous-it is "trip," actually. 

Q: Trick? 

R: Trip. You know, trippy trip. 

Q: Oh, like a real acid trip? 

R: No, no. Nothing like that. Just a trip. You know, "What's your trip?" That 
approach. You know, "trip." You have some kind of experience of journey as well as 
of discipline at the same time-in the proper, sane way, not hippy style but just 
experiencing the real meaning. So tlilshug could be translated as ''trip.'' 

Q: It's kind of like ''vocation'' or something like that. 

R: Well, vocation with a lot of chili in it. It's more colorful than just pure vocation, 
like the vocation of being a monk. [Laughter.] I suppose the closest word we could think 
of would be "practitioner," if you like-which is a very tamed thing. In our particular 
circle, the word "practitioner" has a ring of delight in it as well as being highly 
commended by the law, by the norm. 

Well, shall we go to sleep at this point? I think we should. I would like again to 
remind you that our early rising approach should be included much more in your 
experience. It is much easier for you to experience the discussions and the talks by 
sleeping on them rather than by talking to someone else. If you could do that, you could 
also rise earlier and be ready for the next discussion period, which makes you helpful
and it also feels good, and more perky. I'm planning actually to come along and wake 
you up, if you like. [Laughter.] I'm delighted to do that. So please keep that in mind 
and please sit and practice if you can. Please put your effort into it. What we're doing is 
a very unusual and once-in-a-lifetime situation, literally. It is a very precious time for me 
as well as for you. So let us make what we're doing here actually worthwhile and very 
powerful, an extraordinarily [heroic?] situation. Let us not make it into a bizarre 
situation. A lot of things relate with your discipline, obviously. If there's lots of room, a 
sense of openness, giving, opening-then it will be more conducive to working together, 
needless to say. Okay! 
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TAKING REFUGE: BUDDHA, DHARMA 

W. have been simultaneously discussing the questions of egolessness and the de
velopment of discipline and peace. We will now discuss taking refuge, which is very im
portant and basic to the whole process. This particular basic point of taking refuge is 
also simultaneous with the others. 

In the initial experience of the student of buddhism, which is hinayana at this point, 
there is some sense of dissatisfaction, pain, and suffering taking place. When that par
ticular type of pain and dissatisfaction takes place in one's ordinary life, one usually 
looks for some way to avoid the problem. Obviously. You begin to look for possible 
ways to achieve that avoidance. It seems to be very confusing at the beginning. There is 
no way to achieve that perfect answer for anything we want to do, to secure ourselves 
further. One begins to realize some sense of nonexistence and some sense of drama: and 
personal heroism. The members of the sangha who are already practicing, who have 
already committed themselves, seem to be more confident and happy. 

So the would-be students get into the middle of an ongoing situation. They begin to 
realize that those who are already part of the sangha seem to have some ideas and 
experiences of reality in its fullest sense. That is to say, there is a sense of renunciation, 
egolessness and devotion tak,ing place in them. Because of that, new students feel they, 
too, want to commit themselves as the older students have done; but they still have a 
lot of resistance, a lot of uncertainties and confusion. 

Most of the confusion takes place because of the contrast between the new students 
and the sangha members who have already achieved their own particular sanity. So the 
new students are very eager to explore any possible holes, shortcomings in the sangha. If 
their critical judgment of the situation is working, then they will place blame or try to 
find a conventional pattern to use to cut down the sangha. Lenin used to say that any
body who follows a reiigion is just part of the flock, just joining in without any personal 
individual intelligence. Maybe Lenin was right on that particular point-if anybody 
wants to follow discipline fully, wants to follow discipline fully, properly, there is always 
a problem: Either you want to become part of the flock or else you want to become a 
revolutionary. There are those two aspects involved, which is a natural process. 

At that point, the new students haven't had a chance actually to experience the ego
lessness that the sangha or the community is experiencing. This egolessness on the part 
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of the followers of that particular tradition, those who already have been so-called 
"converted" into that particular pattern of buddhism, is different from the attitude of 
the newcomers. It is an-attitude of giving, immense giving, and an immense sense of 
taking a chance. There is also a tremendous sense of going along with the fantastic 
energy that evolves. The newcomers have a very difficult time understanding that. 
Therefore they probably would label what they dislike and like about the situation, 
which is a sort ~f love/hate relationship that happens continuously. They like it, and on 
the other hand simultaneously they dislike it and feel they are going to be reduced to 
naive animals, part of the corral setup, part of the stable. 

The notion of the corral-and-stable approach usually comes from the ideas that we 
have been brought up with in our ordinary everyday life-since the whole world except 
the buddhist world has been conquered by Christianity. The Christians, too, teach the 
idea of surrendering, giving, but their approach is different. Because they lack magical 
power, and because they lack a reasonable explanation of the truth, and how it could be 
understood by an individual, ~heir approach is more a magic of faith: "Simply have 
faith, completely have faith." That approach becomes problematic. It says not only to 
have faith alone, but to have faith in individual existence. This unnecessarily breeds 
some kind of humanistic Christianity where you alone, being individuals as you are, 
actually can achieve salvation without joining some kind of basic lineage. Maybe the 
Catholic tradition is slightly different, but it is not all that different. The Catholic 
tradition also teaches that you must not question your individuality at all-therefore you 
become individuals. That approach is very interesting actually. It says that since you are 
already labeled "shit," then please accept that, rather than telling you that you're about 
to become shit or that you might be called ''shit.'' 

Such a question has never been looked at completely. On the one hand, you could 
react against buddhism with too much democracy; but on the other hand, the complete 
totality dictated by Jehovah and his inmates in heaven is much too reactionary. So we 
have multiple problems, four of them. There are problems with both the theistic situa
tion and the nontheistic situation. The problems with the theistic situation are that 
individuals would like to get individual salvation, and that they think it can be achieved 
only by some kind of greater power which exists around them. The problems on the 
nontheistic, buddhist side are that people think they can get individual salvation purely by 
hard work alone, by themselves, or purely by trying to imitate, mimic the Buddha. 

These problems are obstacles that should be gotten rid of, but because there is so 
much pain and so much confusion in them, people begin to feel that the obstacles don't 
exist. Therefore hinayana students should join together their effort and energy to try to 
be awake. Wake! Wake up! By trying to wake up, you wake up. If you don't try, 
nothing happens. When you try to be part of the woken-up people, so to speak, then 
you begin to realize there is no problem of this and that, of which camp you belong to, 
whether you are theistic or nontheistic. You begin to feel there is definitely some sense of 
strength, some sense of reality taking place which is very perfect and very ordinary at the 
same time. That is why the notion of taking the refuge vow becomes very important to the 
student of buddhism. There is some kind of magical power associated with wakefulness 
which can be reflected into you-but if you don't take up the notion of wakefulness, 
you don't get it. If you do take up the notion of wakefulness, you get it. You get a hint 
of being awake already. 

The tibetan term for vow is dompa (sdom.pa), which litqally means binding fac-
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tor. You are bound together by taking refuge in the Buddha, dharma, sangha. In ordi~ 
nary language, taking refuge means seeking shelter. But in this case, saranam gacchami, 
the Sanskrit phrase, means something slightly different. It is not so much that you are 
helpless, and therefore seek support on somebody else's arm. At this point, taking 
refuge mean~ becoming a refugee. Becoming a refugee means that it is up to you to 
leave your home country. Although it is questionable whether anybody will accept 
your refugeeness, you must first of all just purely step out of your country and 
become a refugee, become stateless. 

The notion that you are not actually taking refuge in anyting in particular, but are 
becoming a refugee, in fact have become a refugee already, relates to the buddhist 
world-which at this point is regarded as stateless. There is no country; it is stateless. 
And this stateless country extends to the rest of the universe. Because it is stateless, there 
is the possibility that students could begin to feel a sense of signing themselves over to 
outer space. According to the traditional stories, your personal state or personal world is 
your home ground-and, as is the case in any ethnic world, relating with your own 
home ground is very claustrophobic. So when you have a chance to step out of that par~ 
ticular home ground, you feel you have aCtually taken a great leap into outer space. So 
the idea oftaking refuge here is that you are opening yourself up and jumping into the 
next territory-which isn't actually a territory, but a wasteland, completely open ground. 

To do that requires a lot of strength and willingness. It means you must give up 
your individual trips, the personal favoritisms that maintain your existence. If a would~be 
student of buddhism has a particular talent which is not pure talent alone, but an ego~ 
oriented talent that has helped that person to maintain his or her existence all along, that 
has to be given up. You have to become an ordinary citizen-which is the true definition 
of humility. Of course, you can act humble ritualistically, but at the same time it is 
possible you are being humble because you are so proud of yourself. You may try to 
demonstrate your humility by doing prostrations on the floor and actually serving 
somebody, but fundamental humility may never have been expressed. 

I tl).ink I told you this story already, but let me tell you again: A Tibetophile from 
New Mexico came to visit me during Dudjom Rinpoche's visit to Karma Dzong. He 
acted very humble when he visited my office, bending his head down and doing 
everything that Tibetans do to show respect. But the words he spoke were completely 
arrogant. Every word in fact was absolutely arrogant, but he was still crouching down 
and trying to be traditional, cultural, rather than real. As he entered my room, he said, 
"Rinpoche, let me give you three prostrations." Let me give you. As if I wanted so 
much from him. [Laughter.] I didn't want his prostrations particularly, but he decided to 
give them to me as if he were my favorite friend or kid or pet, whatever. He did his pros
trations and then he felt a little awkward, afterwards. He didn't know how to handle the 
gap between the conversation and prostrations, and he was very awkward. He talked all 
the time, and I didn't talk to him very much. I said, "Yes, sure, sure; that's good, fine. 
Goodbye." So that's the kind of situation we are talking about. 

In terms of real humility, you don't give prostrations, you perform prostrations. 
When you receive blessings, you don't say "Thank you." Certainly you don't give 
somebody prostrations, as if you were giving him a kiss, or favoring him: "You're a 
great guy, therefore I give you prostrations." "Look at this, I'm going to give you 
prostrations. Look at this!"-then you give a fantastic performance. That's not actually 
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taking refuge; that's proclaiming your territory. Real giving up is done without any 
favoritism. I actually witnessed a lot of people who came to receive blessings from 
Khyentse Rinpoche or His Holiness Karmapa. Sometimes the students appreciated the 
presence of the teacher immensely; but sometimes they thought they were doing 
something good for him, confirming the teacher's existence, or something. Those 
students looked up into the teacher's face, smiled at him, and then bowed down, as if 
telling him, "Look at what good things I am doing for you. I approve of you; I approve 
of your existence. I think you're a great guy." 

Taking refuge in the ordinary sense is very direct and very simple. You need to take 
refuge; and not only that, but you should take refuge at that point. You take refuge in 
the Buddha, dharma, sangha, altogether, physically. You take refuge in the Buddha as 
example, dharma as journey and sangha as companionship-we talked about that 
already. 

To take refuge in the Buddha, you should have some understanding of what a 
buddha is. Actually, at this point I would like to tell everybody that we have to learn to 
pronounce the words "buddha" and "buddhism" properly. The whole thing has 
become very bizarre. It's very embarrassing in some sense, that you don't know how to 
pronounce the name of the tradition you belong to. When you talk about "booodhism" 
and "booodhist" and "booodha," there is a very funny ring to the whole thing, as if 
you had no idea of what you're doing. 

So at this point it seems necessary for you to Anglicize it a little bit, and make a 
more literal reading of the transliteration into English. At least you have to learn to 
pronounce the name of the Buddha properly. Usually when we read Oriental terms, we 
begin to develop Oriental syllables. The "u" in buddha is 0o [as in book, good, put], 
rather than oo [as in moon, rude]. So boo dha. Sanskrit is actually very close to the 
Indo-European languages; Latin and Sanskrit are very close-so you shouldn't have any 
problems. "Oo" [oo as in moon] doesn't become "ah" [ii as in father]; "ah" doesn't 
become "ow" [au as in house]. "Oo" stays "oo" properly. Take the word "sushi" for 
example, the Japanese food, sushi. Nobody says "sau-shi." It's "sushi." 

So it is very necessary for us at this point to pronounce the name of the Buddha 
properly. It's very simple. "Buddha," not "Booodha"; "buddhism," not "booo
dhism." "Booodhism" sounds very strange, very alien and completely off the wall, so 
please don't say it that way. Sometimes the Victorians actually spelled it "Boodha," 
which is logically closer in some sense, as in the word ''book.'' 

It is only common sense that buddhists should learn how to pronounce their real 
name. If someone said "Yaddish" instead of "Yiddish," how would you feel? Or 
"Heinduism" instead of "Hinduism"; "I practice Heinduism; I do my aisanas." It's 
terrible. So that's the language course. 

The Sanskrit term that qualifies what a buddha should be is bhagavato arahato 
samyak sambuddha. Bhagavato, or bhagavan, literally refers to three categories. The 
three categories of bhagavan are: conquering, possessing and transcending. Conquering 
means conquering the four maras, the four obstacles, demons or devils. The four devils 
in this case have nothing to do with vajrayana at all. They are simply obstacles, enemies 
to the path. The first demon or devil is Devaputra, which literally means ''son of God.'' 
Devaputra refers to some kind of personal gratification, basically a love-and-light trip, 
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so to speak. This obstacle actually encourages you to make your experience pleasurable 
all the time, to attain enlightenment or whatever. 

The second obstacle is skandhamara, the mara, devil or demon of the skandhas. 
This obstacle encourages you to solidify the skandha approach, the physical process of 
existence. You solidify feeling, perception and all the rest; you solidify how you feel and 
how you actually experience your life. 

Th~ th,ird obstacle is known as the mara of klesas. Klesas are thought patterns and 
daydreams, which at this point become evil demons. Klesamara means that every 
thought pattern which might lead you to wake up, instead makes you fall more asleep, 
makes you deaf and dumb, makes you more confused. From the point of view that it is 
actually possible to realize enlightenment, to wake up, all of the klesa processes are 
counterproductive. 

The last obstacle is the mara of Yama, or death. In this case you are not given a 
chance to be woken up, to be in a wakeful state at all. Rather, you are allowed to 
indulge completely in your own personal trip all the time. 

The Tibetan term for bhagavan is chomdende (bchom.ldan.'das). Chom means 
"conquering"; den means powers of wakefulness and kindness, as well as some kind of 
profundity, so that you are not tired of teaching students. The last word is de, meaning 
"gone," "passed out.'' It literally means "dead" sometimes, too, which is related with 
the idea of transcending or having gone beyond any possible attempt to recall such a 
buddha, to call him back to samsara. It is not possible that he could de-nirvanacize, de
enlighten. There's no regression possible. It also means that he has gone beyond 
worldly virtues and unworldly virtues, both at the same time. That is bhagavan, chom
dende. 

The next qualification for a buddha is arahat. By the way, all of these qualities are 
such that we could actually emulate the Buddha rather than seeing him as possessing 
qualities which are beyond our reach. Arahat, arahan. The Tibetan word for that is 
drachom (dgra.bchom), which literally means "conquering an enemy.'' In this case 
"enemy" refers to the same kind of enemies that we were talking about previously, but 
at the same time there is an extra meaning, because Buddha had attained some sense 
that even the attainment of enlightenment is not a threat to anybody's existence. 
Sometimes an enlighte~ed person still gets rebounces from 'his existence, some kind of 
hangover-having attained enlightenment, he wonders what he is doing. But here there 
is none of that at all. When somebody becomes very, very successful-everything's 
done, everything's fine-usually that person has the experience of "I must live up to it, 
therefore I feel threatened all the time.'' He becomes stiff and more and more nervous 
trying to maintain his credentials. So in this case, conquering one's enemies means being 
free from credentials [even the credential of enlightenment]. 

Samyak [the third qualification] means "completely pure.'' The attainment of 
Buddha was completely pure, completely real. That is to say, he had already gone 
beyond the two levels of ego, and beyond that he also had gone beyond any fixation on 
the two realms of egolessness. If there is any strain, if any possible strain could exist at all, 
he's gone beyond even that. So we could say that he's gone beyond the two 
egolessnesses, and that he's gone beyond the beyond of egolessness itself altogether. 
Nothing is actually problematic for him. He did the whole thing-completely, utterly, 
one-hundred-percent. Or we could say five-hundred-percent purity. Samyak. The 
Tibetan term for samyak is yang dagpa (yang.dag.pa). Yang means "complete again 
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and again;" dag is "pure;" pa qualifies existence. So yang dagpa means "a person 
who has actually purified himself completely." 

The last qualification is sambuddha. Sam means "complete;" buddha means 
"buddha." The Tibetan is dzogpe sangye (rdzogs.pa'i-sangs.rgyas). (We should 
learn how to pronouncesangye, which is the word for Buddha.) 

Sam in Tibetan is yangdzog (yang.rdzogs) which means everything is gone beyond, 
everything is achieved that needs to be achieved. There are other traditions, theistic tra
ditions, which claim they also attain buddhahood. But this particular Buddha has 
attained real buddhahood, the genuine one, the goodest of the goodest of the good of 
all. This Buddha's attainment is beyond both samsaric buddhahood and nirvanic 
buddhahood, and beyond any kind of hassles that reality might present. He has 
already conquered them, completely so. That's it. (That's a lot of adjectives there.) 
Dzog is the same word as ati, which means "gone beyond." In vajrayana language, 
we use the word "crazy" -crazy wisdom. Crazy is utterly overleaping any possible 
mental games. The whole thing is completely scooped out and thrown away. So there 
is simultaneously a sense of tremendous outsmarting. You might outsmart yourself 
once, but if you outsmart yourself a hundred times, there is no room left for 
anybody to play a trick on you anymore at all. The whole thing is completely 
scooped out, scooped in and transcended. 

The idea of taking refuge in the Buddha is to emulate all of those qualities, to 
actually become like him. We are capable of conquering, attaining, going beyond, 
and we are also capable of becoming pure and absolute-awake. In our case this 
may not last more than a minute, more than a second. But we are still trying to 
emulate that particular process, that particular experience which is real, real, 
perfectly real. We are trying to become like Buddha, competing with him at that 
point. We are trying actually to attain, actually to understand that state of mind 
which is very open, fantastic, and utterly powerful. Gone beyond and beyond 
beyond, but still keeping up with your daily situations. You can be gone beyond, 
outer-space level, but you can still cook your little tea. 

Next is taking refuge in dharma. The basic notion of dharma is twofold: lung 
(lung) and togpa (rtogpa). Lung means "information"; togpa means 
''understanding.'' 

Lung is what's been told to you in books, scriptures. There are four categories 
of lung. Number one is that the subject of the conversation, the subject of the litera
ture, is meaningful. That is, it applies to your particular personal journey on the 
path of dharma. 

Number two is that the language used to express a particular topic is good 
[clear] language that you can understand. It doesn't have any side effects or 
impurities, but it is completely perfect language. It is grammatical and the expressions 
used are understandable. 

Number three is that when you begin to read such literature, it helps you to 
transcend any possible trips or confusions in your understanding of dharma. It 
actually transcends the three worlds: the world of gods, the world of passion, and 
the world of formless gods. The world you exist in [world of passion] is your physical 
hang-ups and your physical or regular domestic problems. The world that exists in 
you [the world of gods] is your spiritual, ethereal understanding about things as they 
are. And [the world of formless gods] is your further desire, your greater 
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expectations of how things should be fulfilled, your personally highest level of 
spiritual practice. All three of these worlds can be transcended by such literature. 

Number four is reading such literature actually gives you some sense of 
gentleness. Having read such literature, you gradually begin to develop such under
standing, some sense of gentleness. There is a change in your personality-less 
aggression, less complaining, less dogfighting. There is a change as well frqm too 
much passion and too much personal exuberance toward making yourself a guru, 
making yourself a hero, or any other trips of that nature. 

The second category of dharma is togpa, which means understanding or 
experience. Do you understand? We had two categories: lung or what's been told, 
and togpa, or what's been experienced, proper experience. It is very simple. There 
are only three categories of togpa. (You will be delighted with that.) These three 
categories are discipline, prajna and samadhi. Togpa is what all the literature is 
supposed to bring about-the effect. Togpa means understanding, but it also means 
the effect, the after-effect or result of reading books in which the contents are good, 
the presentation is spotless, which actually help you to transcend the three worlds, 
and which also give you the notion of peace. Those things begin to produce in you 
the effects of tsultim, tingdzin, sherab [discipline, meditation, knowledge]. Tsultim, 
or discipline, we discussed the other day. Tingdzin is samadhi, some sense of 
meditative watchfulness and meditative absorption that sitting practice brings to 
you. It is the sense of clarity in your meditation practice, the intellectual aspect of 
practice. And sherab is knowledge. Tingdzin and sherab work together; samadhi and 
prajna work together. The four qualities of lung and the three qualities of togpa 
work together. They always work together. 

Maybe we should talk about sangha tomorrow night. I am all out of things to 
say, but I think we should have a discussion at this point, if you like. 

QUESTION: The only word which you didn't really explain the meaning of was 
the word ''buddha'' itself, or sangye. I wonder if you could say something about that. 

RINPOCHE: That's great! Sangye (sangs.rgyas). Sang means "seeing." Literally 
it means to wake up, woken up already-no problems of dual egohood at all, no 
sleepiness, no confusion, gone beyond ignorance of any kind. Gone, woken up, 
wake, wake, wake. And gye means "expanded and blossomed," gye as in Gesar, 
Kaiser, 'and Caesar. All those terms etymologically say the same thing: victoriously 
expanding one's kingdom. In English, the word for that is emperor, which means one 
who is expanding his influence everywhere infinitely. That's the idea of gye. 

So the basic notion of buddha is as if you have woken up in the morning and 
you feel fresh, nicely woken up. You may have breakfast afterwards-and then what 
do you do with the rest of your day? What to do? What is it all about? But as far as 
the Buddha is concerned, there is no problem. He's already awake, so he doesn't 
have any problems of how to expand himself anymore. There's no problem. That's 
the basic idea of sangye, buddha. It's the word for bodhi and for buddha; it means 
awake, wakefulness, [and buddha, or one who is awake] at the same time. 

Q: Rinpoche, you've already said that egolessness is empty and that form is also 
empty. So could you say that egolessness is form? 

R: You could if you're brave enough, if you understand what you're talking about. 
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Q: Well, I don't understand it. It's just a little thing I've been thinking about. 

R: You could say that. But if you don't understand it, you may not be able to say 
it. 

Q: Okay. Well then, you said that egolessness is full. Is that similar to saying that 
emptiness is form? 

R: Not quite form as rupa. Instead of saying form, you could say full. 

Q: Emptiness is full. 

R: Yes. Emptiness is full as opposed to emptiness is form. You see, you don't have 
to resort to existence, which is the idea of form, rupa, body. You could say empti
ness is full rather than trying to make it into a thing. 

Q: It's full of all the psychological dharmas and all of the lower dharmas of the 
phenomenal world? 

R: No, full of itself. 

Q: Full of itself? 

R: Full of self. 

Q: Egolessness is full of itself? 

R: Egolessness is. Actually egolessness is not a good word. Instead we could say 
no ego is full of itself. When you make it "lessness," you make it a thing. It 
becomes a statement that you have credentials, as if you had a passport. So egoless
ness becomes your credential, rather than an expression of sunyata. Ego; egoless; 
egolessness. Ta is "ness," right? And sunya is empty. So sunyata is "emptiness." 
But somehow it doesn't quite make it when we say in English that ego/essness does 
not have any fullness, and therefore it is utterly full. One has to go through a process 
to fill it out. 

The English language has been hassled so much by a lot of cultures. In particu
lar, the language we use has not been blessed by the Buddha. It's been tempered by a 
lot oftheistic concepts and also by people eager to make a statement. The English 
language is great and very §Ubtle, but it doesn't have enough background to make 
things relax. When you speak, you always have to qualify; you always have to know 
where things are coming from. You see what I mean? You have to say "I" or "thus" 
or "thou" or "because." You always have to say "therefore he or she experienced 
that." You can't just say "experienced"-it doesn't make any sense [in English]. 
You have to qualify who experienced, who is the actual handler, the possessor of 
such experience. That seems to be somewhat anti-buddhism. So we have to try to 
reshape the whole thing [English language] somewhat. I'm sure it can be done. It's 
possible. 

On the other hand, the English language has a lot of possib~lities for making 
things very elaborate and very precise, which is fantastic. Actually, I think it even 
surpasses Sanskrit and Tibetan in that it can express a lot of subtleties-if we can 
work some way around the problem of qualification. People say that [not qualifying 
their statements] is precisely the problem with Orientals. What do you call them? 
You know the word-inscrutable. Inscrutable Orientals. You know, the Oriental 
doesn't want to say a thing, doesn't want to commit himself by saying, ''I did that,'' 
or "He did that," or "She did that." Rather he says, "It happened that the cup 
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broke." Westerners would say: "Who broke the cup? Tell me. Who was the person 
who broke the cup?" They want you to say: "I broke the cup; she broke the cup; he 
broke the cup; they broke the cup.'' [Laughter.] In a roundabout way you could say: 
"Cup is broken!" But Westerners don't like that. I am sure that Western diplomats 
have the same problem sometimes: "Who actually committed the crime, so to speak, 
who broke the law?" 

Q: So to reconstruct that-again-you would say no ego is fullness? 

R: No ego has possibilities of fullness. When you say no ego, you are not saying 
"not ego," right? If you say not ego, it means this is not ego, but thereby something 
else is coming into the picture. When you say no ego, it produces a complete 
vacancy. Therefore there is the possibility that instead of somebody walking into it, 
no ego itself could actually wake itself up, resolve itself. No, meaning that point; mu 
in Japanese; sunya in Sanskrit, or bu in Chinese-all of those work together. The 
idea is simply no placement, just vacant. "Vacant" is not even a good word. It's just 
[draws breath sharply]. There is a kind of gap there. You see what I mean? If there is 
a gap there, there's room for the whole thing. 

Q: So egolessness being form is still a concept or still a construct? 

R: Not at all.. That's real, an honest expression. If there is no, there is at once yes. 
When you say "No, thank you, I don't want a cup of tea," it means "Yes, please 
don't give me a cup of tea." 

Q: To Tibetans, but not to Americans. 

R: Well, sure, it means: "Yes, please, I don't want a cup of tea." I don't want a cup 
of tea, so I accept your not giving me a cup of tea. It is fulfillment rather than rejection 
in the sense of "Get away!" Accepting that nothing is a confirmation. I'm sure you've 
experienced that. If somebody was about to hit you and you said, "Please don't hit 
me," and the person didn't-that means they've hit you already. But they don't 
actually want to hit you in rejection. Therefore their not hitting you is an acceptance 
of you at the same time. Any problems with that? 

Q: Well, I don't really understand what egolessness is full of. 

R: Full of egolessness! Like the new moon. 

Q: But is the dharma of egolessness empty? 

R: It's full of emptiness. 

Q: So there are no dharmas within no ego? 

R: Everything. 

Q: There are all dharmas within no ego? 

R: All dharmas are there, but, they are all empty and full at the same time, which is 
not problematical at all. It's full and empty at once. 

Q: Well, I just admit defeat, that's all. 

R: We could talk about this more intensely if you like. It is a good subject. We will 
be talking about it a lot in the mahayana talks. 

Q: What's wrong with Americanizing the word buddha? 

R: It gives the whole thing a very cheap-
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Q: So you're suggesting there's something cheap about America and 
Americanism? 

R: I'm afraid so. 

Q: I find that kind of offensive. I mean, I thought the idea was to bring buddhism 
over here and make American buddhism out of it, not to try to bring a new culture 
here. 

R: That's true, but at the same time there has to be some kind of new culture. 
People have to have basic things happening. You see, this whole problem of pronun
ciation is not a real American tradition at all. It is a degraded level of tradition, that 
of uneducated people not knowing how to pronounce their own language. Real 
American scholars or really educated Americans wouldn't pronounce buddha that 
way at all, to begin with. If you're going to go along with the mass corruption, then 
buddhism becomes a symbol of the corruption of literature-that we can't 
pronounce our own transliterations properly. "Bu" means the O'o sound according 
to all the language books. If the "yoo" [ii] sound is presented, nobody would say 
oo, but "yoo" [ii]. So to pronounce buddha as blida is uneducated. There are a lot 
of uneducated people who do not know how to pronounce the syllables properly, 
which seems to be a problem. 

Q: But it's usual in every culture for the language to take on a foreign word and 
give it the flavor of that language. 

R: You get the flavor of that language, but it doesn't have to be as drastic as that. 
How would you like to say, "Preese rerax," "Prwease rewax." 

Q: What? 

R: In Japanese, "Please relax" is "Preese rerax." Would you like that? 

Q: I think that's different. 

R: It's exactly the same, exactly the same. 

Q: No, because that's trying to speak a language. Buddha is more of a concept. 

R: No. 

Q: Well, it's suggesting something that we don't-It's like instead of saying-! 
don't know, it seems to me like-

·R: Give me an example if you can. 

Q: It's like spaghetti. We say spaghetti; we don't say "spa-gai-ti." 

R: That's fine; that's even closer. If you say boodha, it is much simpler. If you say 
something like "sbagaiti" or "subaidi," it's completely off. 

Q: It just seems affected to me to say boodha. 

R: Well, it means something else [to say booodha]. It's slightly different than 
even pronouncing spaghetti wrong. It's different, more off than that. You would be 
shocked to hear [how off it sounds]. It's more off than "spaghettee," or saying 
"tortilla" rather than "torrrtilla" [using Spanish pronunciation]. That's closer. To 
say "tortilla" [American pronunciation] is much closer than "booodha," which has 
a ring of something else. 

Q: I still can't understand what's in a wOf'd. It's like getting hung up on something 
that's not important to the sense. 
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R: If somebody pronounced your name wrong, how would you feel? 

Q: I wouldn't care. When I was living in Italy, they always said "Gyle" [instead of 
Gail] and it didn't bother me. 

R: It didn't? 

Q: No. 

R: Maybe that's a truer way of pronouncing your name. 

Q: No, I think it was just what they had to work with. 

R: Well, there are a lot of little problems like that. We have these spots, little areas 
like that, and so we have to develop our own civilization and our own way of 
presenting the whole, thing. In order to maintain scholarship and accuracy and 
intelligence, there is a lot of room for trying to be as correct as possible. We don't 
have to be extreme, speaking with a foreign accent particularly. Btit somehow a 
word like buddha is very much bread-and-butter language, so people should at least 
pronounce that properly. It's the same with a word like "Christ" or "Jesus"
"Jaisus, Jisus". How would you feel about that? 

Q: I don't care. It's alright. 

R: Well, you're not a Christian. If you brought in a Christian, probably he would 
be completely upset at hearing you say, "Jaisus." 

Q: In last year's seminary, you described the four obstacles to the path as eternity, 
pleasure seeking, sense of ego and ego fixation. Tonight your presentation was a 
little different. I don't know if it is the same thing you're talking about. 

R: I think it's the same thing. 

Q: The son of God: is that related to eternity or pleasure seeking? 

R: Eternity. 

Q: The devil of skandhas-what is that? Pleasure seeking? I don't understand. 

R: That's spiritual materialism, pleasure seeking. 

Q: And the mara of klesas is a sense of ego? 

R: Yes. And gone beyond is egolessness. 

Q: The mara of death, Yama-tP,at's ego fixation? 

R: Yes, that's it. 

Q: This is sort of like asking the question about the chicken and the egg, but at the 
hinayana level, which comes first-the Buddha or the dharma? 

R: In hinayana, dharma comes first. Actually it is the same with a lot of buddhist 
disciplines. When you set up a shrine, you never put a statue on top of a book. 

Q: Well, would you ever put a book on top of a statue? 

R: You always would. 

Q: So dharma is first. But in the hinayana sense, dharma seems much more to have 
the sense of teaching rather than dharma being things as they are, at least at face 
value. 

R: Still the same thing, I'm afraid. 
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Q: It still comes first. 

R: Still the same thing. And the statue is purely a manifestation, somewhat, of how 
to sit properly. Perfect exposure [composure?], your sitting posture, a sign of 
awake. 

Q: Thank you. 

Q: Rinpoche, the sense of gap-it seems you said that with the gap comes some
thing else, which is some sense of "I am." 
R: What do you mean by the sense of gap, anyway? 

Q: Well, not sense of gap. Gap period. Just gap. You said last night or the night 
before that along with it comes some sense of 1'I am." 

R: Yes. 

Q: And that the gap also is the world. 

R: Yes. 

Q: And in the 1973 transcripts, you said that the gap is insignificant space? 

R: Yes, okay. 

Q: So is this gap the explanation of the ego of individuality and the ego of 
dharmas? 

R: You mean the gap or the individual who experienced gap? 

Q: Thegap. 

R: The gap, yes. 

Q: So is this how they are all full and empty at the same time? 

R: Yes. It's largely based on The Great Switcheroo. 

Q: The great what? 

R: Great Switcheroo! 

Q: Switcheroo? [Laughter.] Can you explain that? 

R: I can't, no. [Laughter.] It's just gap. If you conceptualize the whole thing, it 
doesn't work. If you do not, then there is a real gap taking place. 

Q: Is that the reason why samatha practice is so powerful? 

R: Yes. Absolutely. Yes. Yes! 

Q: Last night, in response to a question about what we should do about discipline 
when we're not sitting, you said: "Well, just apply bare attention." I was wondering 
if you could elaborate on that, because it was surprising to me. 

R: Well, we don't have any institutions here. [Rinpoche taps on his glass.] Just be 
up-to-date every minute. That's the best word I can think of. Up-to-date in every 
minute. [Rinpoche hits microphone many times with his fan.] Just be there! [Hits 
microphone again and again with fan.] Very simple and basic. Very simple. 
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TAKING REFUGE: SANGHA 

Tonight I thought we could get into the question of sangha. We should 
approach sangha as a continuation of our understanding of Buddha and dharma. 
Buddha is the teacher, dharma is the teaching, and sangha is the practitioners. When 
we begin to understand Buddha and dharma, our understanding of the sangha will 
follow. That is to say, when we understand the Buddha as an example and the 
dharma as path, then our understanding of sangha as companionship will happen 
naturally. 

I should re-emphasize the whole thing. The notion of sangha at this point is 
particularly the idea of the sangha of practitioners of buddhadharma. There could 
be an ordinary sangha, an ordinary flock of ordinary people put together in a group, 
club, army, citizenry or whatever. There are lots of collections of people who share 
the same goals, or have the same idea: factory workers, unions, men's clubs, 
women's liberation, and all sorts of "isms" of that nature. But none of those is 
regarded as sangha. Even though the theistic tradition may call their groups all sorts 
of names-the brotherhood of the white owl or the fellowship of this and 
that-nevertheless, none of those groups are regarded as sangha. 

There is a particular term for the fellowship or the sangha of buddhadharma. It 
is called the aryasangha, which literally means "supreme sangha." By "supreme" 
we do not particularly mean the supremacy of one-upmanship. We are simply saying 
that such a quality exists in its own right, and therefore it is above as opposed to 
below. The supreme sangha could refer to different levels of sangha, 
obviously-baby sanghas, adult sanghas, or highly developed sanghas. Aryasangha 
is like a duck. In its infancy, a baby duck has just learned to float and only its neck 
sticks out of the water. An adult duck can float with its whole body on top of the 
water and can even dive. Then there are wiser and more skillful ducks that can scoop 
in and out of the water to catch fish, and that demonstrate all kinds of skills. That's 
the kind of sangha we're talking about here, the aryasangha. 

A further definition of aryasangha is that it is free from theism; it is purely 
nontheistic. Moreover, the aryasangha is made up of students of satdharma, 
"perfect" dharma. The Tibetan word for satdharma is dampe chd 
(dam.pa'i.chos)-dampe is sat, which means "perfect"; cho is "dharma." So the 
aryasangha is able to rest its mind in the satdharma, that is one of its qualifications. 
Let's go over that again: being free from theistic conceptual mind, the aryasangha 
members are able to rest their minds in the satdharma. That is the definition of arya
sangha. 
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At this point we can actually make further critical studies, or legislative studies, 
of this definition of sangha. The legislation in this case is that of the satdharma, the 
perfect truth. We find that there are certain members of the sangha, ordinary 
persons, who believe purely in the norm. A person like this believes in the principles 
of aryasangha, but doesn't understand the principles of satdharma. So the 
aryasangha is actually comprised of different types of personalities. A person who 
doesn't understand satdharma will abuse the sangha, trying to make it into a way of 
gaining personal victoy and power, a way of gaining all sorts of energy. Such an 
aryasangha member is only superficially aryasangha. Actually, he is worthy of the 
aryasangha as far as his qualities of existence, his purity, and the whole thing is 
concerned; but on the other hand, such a person possesses certain impurities as well, 
in that he does not really understand the notion of satdharma, the perfect dharma. 
That is to say, such a person still has some sense of personal gain. He does not want 
to give up his particular trip, his particular anxieties. He hopes that his anxiety will 
not have to be given up but that instead his anxiety will simply be lifted up by the 
magic of the dharma. But in terms of satdharma that is not quite the case. Sat
dharma could be regarded as a frying pan heating over a fire: whatever you put into 
it either is worthy of being fried or cooked or else deserves to be burnt up or 
destroyed altogether. So the notion of satdharma, true dharma, is very important at 
this point. 

Another translation of sat, cas in sat guru or satdharma, is ''holy.'' In the past we 
have often translated satdharma, dampe cho, as holy dharma rather than perfect 
dharma. Sat also means "holy" in the sense that holiness could not come about if 
the dharma were not perfect-so it is saying the same thing. Because of our 
nontheistic view, we do not talk about or believe or appreciate anything that 
magically descends on us-a sudden change taking place by magic. From this point 
of view, holiness is the quality of perfection rather than magic or preciousness, 
particularly. Sat is not regarded as a particularly treasurable situation, but as some
thing sharp and real, perfect and definite, steady and solid. It is sometimes fluid and 
sometimes static, depending on various conditions of the perceiver of the dharma, 
but nevertheless the dharma itself remains the satdharma. 

As students of satdharma, you experience certain challenges in your life. Such 
challenges in your life are critical judgements of your individual behavior 
patterns-of how much ego-tripping goes on in yourself as a member of the sangha. 
Sometimes the list of your little ego-trippings seems to become a b}g deal, but 
indulging in a little pleasure doesn't necessarily make you a bad member of the 
sangha. Rather, the basic fundamental requirement, as we have discussed already, is 
that you have some sense of softness, some sense of genuineness. So regarding what 
we are doing here at the seminary as a subtle form of getting into college, learning, 
and then knowing something-not expecting that you have to give up anything at 
all-doesn't seem to be the right approach. There have been a lot of expectations, 
but the determination, or attainment, of these three months-the seminary 
situation-is that we should be able to understand the satdharma. And there should 
be some change taking place in us, which is the idea of sangha. When we take refuge 
as buddhists, we have to have a sangha which we can actually trust and relate with 
properly, honestly. The seminary program, if we could call it that, provides the 
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situation through which such an aryasangha could be shaped out of all of us. This 
seminary is a reshaping of individuals into an aryasangha so that they could under
stand the satdharma. 

The conditions of possibilities for shaping an aryasangha are tenfold. Ac
cording to the Arya Ratna Traya Anusmirti Sutra, one of the first sutras of the 
Buddha, these ten possibilities fall into three categories. The first category relates to 
one's individual characteristics, how to behave as a member of the sangha. In this 
case it is not so much attainment as discipline, actually. So that relates to oneself. 
The second category is concerned with how one relates with members of the sangha 
and with how they respond. And the third category deals with how to generate one's 
activity as sangha [to the outside world]. These three categories are related with the 
hinayana level of sangha alone. 

Before we go through those three processes., I would like to make one basic 
statement, if I may, giving the general outline of how all these things work. These 
things work within two categories, two basic headlines, so to speak. The first one is 
being less emotional-lessening emotionalism. And the second one is contentment or 
a sense of satisfaction in the nonpassionate sense. Just contentment, simplicity. 
Those two headlines cover all the rest of what we are going to be discussing. The 
following categories are not all that profound, particularly, but they are very perky 
and very realistic. 

The first qf the three categories-relating with oneself-is itself fourfold. First 
there is entering beautifully, entering gracefully. Entering means that such a member 
of the sangha is entering into discipline, samadhi and prajna properly. That is to say, 
there is no hesitation-in fact it is needless to· speak of hesitation at all. Such a 
student is entering into the dharma very beautifully, very gracefully. That means that 
when we begin to enter into the dharma, into the teaching of the satdharma, we 
don't have a big fight. You might say, "You pushed me into the situation, I didn't 
want to get into it." Although you like it and you yourself want to get into it, you 
blame somebody else. "How come you are laying big trips on me so that I am being 
pushed into this situation? I didn't want to get into it, but you told me to." And then 
someone says back, "Well, that's okay. Take care, calm down, if you want to get 
out of it, you're welcome to do so." The aftereffect is that you go on into it. That is 
not just a current approach, that is also the classical approach. It has happened 
many times, even with Sariputra, whom we talk about everyday in the Heart Sutra. 
He went through that too. So, after all, it is not a bad idea, not a bad record-people 
have always done such a thing. When you want to be pushed in, you fight back as if 
you wanted to get out. There is no delicacy about that at all. The basic idea here is 
that you make up your mind completely, perfectly, and then get in. Legparshugpa: 
"getting in completely." That first category is called legparshugpa 
(legs.par.zhugs.pa). Legpar means "completely'' and shugpa means "entering," so 
legparshugpa means "entering completely." At this level students are individual 
beings, individual births, so there are no particular binding factors as far as their 
general discipline is concerned. Individuals may play their particular tricks. But it is 
recommended that a person enter into the dharma gracefully. There are more pos
sibilities that way. That's one of the qualifications of the sangha: entering into the 
dharma gracefully, legparshugpa. 
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Number two is rigparshugpa (rig.par.shug.pa) which means "entering into the 
satdharma with wakefulness, with insight." Rigpa (vidya in Sanskrit) means 
"insight" or "wakefulness." So rigparshugpa means "entering insightfully." That 
particular insightfulness is some sense of genuine appreciation of the teachings and 
particularly of the contemplative practice of becoming like Buddha, the sitting 
practice of meditation. So a person begins to feel that the sitting practice of 
meditation and his approach to the rest of his life are in accordance with the Buddha 
and the dharma, the message of the four noble truths and all the rest of it. That 
person enters into the sangha with some kind of intelligence and wakefulness. 
Having entered gracefully-legparshugpa, the first part-then you enter into the 
second level, which is basically practice. Your practice becomes much more 
workable and genuine-completely so-rigparshugpa. 

Next there is drangparshugpa (drang.par.shug.pa), which is another 
aspect of entering the discipline of satdharma. Drangpa means "straightforward," 
"direct." So drangparshugpa means "entering directly or straightforwardly." In 
other words, not telling any lies. Such members of the sangha enter into the 
satdharma with straightforwardness, genuineness. We seem to have a different idea 
of genuineness in the Western or Occidental tradition. When you try to be genuine, 
the result is that you begin to attack people with your genuineness-which is 
twisted logic. Such a discipline has developed particularly among people involved 
with psychology, psychotherapy, psychoanalysis and so forth-in fact, any psycho
logically argumentative approach. So when we talk about genuineness here, we 
could misunderstand the whole thing. In the nontheistic tradition when we talk 
about straightforward honesty with somebody, we are not particularly trying to 
include him or to attack him. Maybe according to the Christian tradition or the 
Judaic tradition of theism, we can't be honest with God if we don't attack God, 
talking about whether He manufactured this world or not. But in the nontheistic 
tradition we have no such problem; nobody claims that anybody built any world 
anywhere at all. The world was built by people themselves with their own problems. 
So straightforwardness in this case is genuine straightforwardness-not analytical 
and not playing at being genuine or acting genuine. Straightforwardness or straight
ness means not swaying to the right or left, just staying on the road, which is very 
simple and basic. 

I would like to make sure that you don't misunderstand straightforwardness 
and genuineness and honesty-what those words mean. It does not have to become a 
dogfight on the level of the psychological jargon that exists in America, the jargon of 
psychoanalysis or psychotherapy-or a catfight, more likely. The Buddha never 
meant that kind of thing at all. We mean just basic buddhism at this point. 
[Laughs.] 

And the fourth or last aspect of relating with oneself is thunparshugpa 
(mthun.par.shug.pa). Some kind of honesty and genuineness having continued from 
the straightforwardness, there also develops something beyond simply being 
straightforward and pure, which would be a problem. There's some sense of friend
ship, kindness. Friendship and kindness, in this case, means being in accord with 
situations, that you do not create any possibilities of your wanting to go your own 
way. Instead you want to join your fellow mankind. You are a member of the 
sangha; you are joined together with that. Thun means friendship, some sense of being 
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willing to join together with other people and willing to understand-which is quite 
simple. 

That covers the personal aspect. The next two processes are connected with the 
idea of relating with others. When such a sangha has already evolved and become 
worthy, become an expression of those four types of individual, a charismatic situa
tion occurs, those individuals having become elegant, insightful, straightforward, 
and friendly. Then possibilities arise of relating those qualities to others. A person 
has to learn to relate with others. And such a person also has to have respect for 
others, without any particular trips. He is not trying to become a satguru before he 
understands satdharma-not beginning to become a great hero or great leader of any 
kind. That person has to expect and understand that he or she is worthy of bowing, 
showing, respect-which is number five of the second category. Worthy of making a 
bow-literally, worthy ofjoining your hands together (that is the traditional Indian 
sign of respect, or namaste)-because you are part of the sangha. 

The second quality of relating to others is being worthy of prostration: the sangha 
is worthy of prostration if the sangha has already lived up to the ideas of the five 
previous situations. The difference between bowing and prostrating is very interesting 
and very subtle. If you wait to be prostrated to or bowed to, it is very tricky, very 
absurd. You end up saying, "Don't you know who I am? Don't you think you 
should give me a bow?" That's like the idea in the western tradition of shaking hands as 
favoritism. Likewise, prostrating to your teacher or standing when the teacher walks 
into the hall"could mean that you're showing your favoritism. You are trying to treat 
that teacher very gently. Some kind of good deal is taking place between you and your 
teacher, as if you're trying to make a relationship with the credit rating of the teacher: 
the teacher has a good credit rating, therefore you should relate faithfully with the 
credit rating of the teacher. It's as if you go to the bank and the bank manager shakes 
your hand. If you have a good credit rating, lots of dollars in his bank, he stands up and 
shakes your hand. But if there isn't any money in your account, then that bank manager 
gets angry with you. 

This kind of attitude is not connected with prostration. You do not prostrate for 
somebody. You do not bow for somebody. This is a very important point. And you 
would riot say: "I take refuge for the Buddha, for the dharma, andfor the sangha." 
But you take refuge to, you prostrate to, you bow to. This is very important for you to 
understand, these two points: bowing and prostrating. When you bow or prostrate 
properly, you are not trying to win someone over. Maybe if you are doing it for the 
teacher, you're trying to win the teacher over to your side-because you put on such a 
great show for him, therefore he should like you. Along with that comes the possibility 
that the teacher may see the student who is bowing/or the teacher as full of shit, trying 
to create bait of some kind. It may not be as crude as using worms to catch fish, or 
holding up a carrot of some kind, it is more a deception-which is much more fllthy in 
some sense. 

If a layman, some ordinary person who wants to get into the sangha, has heard 
that one should bow to the members of the sangha, and he comes along and bows 
in such a manner that he is trying to con you, as if he knew your signals, your pass
word, your secret messages-then in the view of the sangha such a bower, such a would
be student, is full of shit. Somebody else could come along and follow exactly the same 
procedure physically, but somehow express his psychological beauty: he or she is 
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genuinely interested, therefore could not help but bow. Such a person also probably 
has been told by somebody that when you meet members of the buddhist aryasangha, 
those who have been studying satdharma, you should bow. But if he or she does it 
without. any conmanship, it is done very beautifully. So there is no telling: you can't 
train people how to bow, but when a person does it properly it's very genuine and very 
beautiful. It's a very moving experience when somebody bows (or expresses some kind 
of handshake for that matter-it does not have to be a bow). There is some kind of 
genuineness in giving your hand to somebody, shaking hands, which has an entirely 
different flavor altogether from conmanship. 

I think I told you this story, but I would like to tell you again. A guy came to visit 
me at the office, a Tibetified person who had shopped with all sorts of gurus. He was 
very proud of himself. He thought he knew the format and everything, and he had 
arranged an interview through Mr. Rome. Mr. Rome let him in; he came in. He had a 
small pocket in his shirt, from which his glasses were falling out. He took them out as he 
came into the room. He bowed, hassled because his glasses were in one hand and his 
books in the other so he couldn't put his hands together, since they were filled with his 
glasses and his books. He just jumbled them together and then he said "I would like to 
give you three prostrations. Here we go." And he put his stuff somewhere and did them 
quite fast. He forgot his book and he forgot his glasses, because he couldn't see. Then 
he put on his glasses and sat on a chair with a deep sigh, "phew!" [Laughter.] It's not all 
that funny, it's very depressing. He wanted to give me prostrations as a favor, as if I was 
personally longing for them, as if each prostration he gave would rouse me up and I 
would be very fantastically thankful to him. That was his idea-but I couldn't have 
cared less. The whole thing was disgusting. 

Let me spell out fully for you the two things that we have been discussing here. The 
first one is being worthy of a bow, which has been a rather long discussion at this point 
for such a simple topic. The Tibetan is telmo jarwe osu gyurpa (thal.mo.sbyar.ba'i. 
'os.su.gyur.pa) which means being worthy of joining the hands together. Telmo means 
"palms," jarwe means "join together," osu gyurpa means "worthy of"-so telmo 
jarwe 6su gyurpa means that you are becoming worthy or have become worthy, of 
joining hands together in a namaste. And there is a difference between a bow and a 
prostration. A bow, joining hands together, is a psychological expression of respect: you 
think the situation taking place is worthy of respect so you can do it properly. Psycho
logically, you can actually open yourself completely. But physically you don't do it. In 
bowing, there is some kind of mindfulness of devotion, mindfulness of genuine longing, 
genuine respect. That's the first part. 

And the second part is chag }awe osu gyurpa·{Phyag.bya.ba'i.'os.su.gyur.pa) 
which literally means "worthy of prostrating." Chag is "prostrate," }awe means 
"doing, acting," so chag }awe means "doing prostrations." These two .categories, being 
worthy of bowing and being worthy of prostrations, comprise the second major 
category, relating with others. 

The next four categories of sanghaship are aspects of the relationship of members 
of the sangha with the common people-common people traditionally meaning donors, 
those who feed the sangha, give them shelter and so forth. But that traditional sense ~so 
concerns us somewhat. You could say that these four topics are connected with the idea 
of what are now called nonprofit organizations, nonprofit individuals. It would 
probably be very interesting if we could publish these four things straight from the sutra 
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and let people know that nonprofit organizations are very genuine. They started from 
the Buddha's time. 

Anyway, the first category of relating to common people, which is number seven of 
the ten qualities of the sangha, is "great field of merit." In this case the merit we are 
talking about is simply some kind of field, some kind of openness which allows 
individuals to realize that when the proper intentions are put into the proper situations, 
those intentions rebound, that is, they get resolved automatically. That's very simple. If 
you put a certain energy and a certain sanity into a situation, you get that back at the 
same time. So it's a cause-and-effect situation. For instance, if you are friendly with 
somebody then he will be friendly with you, and because of that there will be a lot of 
friendliness occurring around that particular person's life. That person will feel that you 
are a good person, friendly and trustworthy, and he will tell that to his parents, relatives 
and friends in all areas. So a genuine friendliness could be created, which makes some
body happy, relaxed, nonaggressive and friendly to everyone in the vicinity. That's a 
very simple idea, the traditional simple idea of friendship. The sangha usually is very 
gentle and very genuine; therefore the sangha is a great field of merit. In Tibetan, "great 
field of merit" is sonamgyi pe/gyi shing (bsod.nams.kyi.dpal.gyi.zhing). Sonam means 
"merit," gyi means "of," pel means "glorious," gyi again means "of," shing means 
"field." So sonamgyi pelgyi shing means "the field of the greatest merit of all." 

The second catgegory of relating with common people is yon yongsu jongwa 
chenpo (yon.yongs.su.sbyong. ba.chenpo). Yon literally means "a profit," yongsu 
means "completely," jongwa is "paying" or "doing," chenpo means "great." In other 
words, when you begin to donate your money, your wealth and your genuine effort 
towards the sangha, you are no longer in debt. In American slang, we could say, "you 
get your money's worth." You are no longer stuck with any big problems; what you 
get is as great as the money you put in. This is a great fundraising slogan. Wherever you 
put your money, it will never be wasted-that's what it literally means. But in fact it is a 
more fundamental thing, because the original idea of sangha, or genuine idea of sangha, 
is that the sangha does not get involved in any dirty business of any kind at all. And 
when money is offered or donated to the sangha, it becomes genuinely dedicated. And 
whatever the appropriate situation is, it is fulfilled on the spot. When money is offered 
to the sangha for a particular project, the sangha spends it on that particular project and 
not on anything else. If you give money for the sangha to build a building, such a sangha 
does not spend that money improving the golf course, if the sangha has one at all. That 
idea also goes along with American ethics and modern fundraising ethics. The 
foundations have been telling us the same things. I never thought of this as a fundraising 
project. 

The next category of relating to common people is jinpe nesu gyurpa (sbyin.pa'i. 
gnas.su.gyur.pa) which means very simply that the sangha is perfectly worthy of 
generosity-it is an abode of generosity. Can anybody say why? Why is the sangha the 
best abode of generosity? Why? Why? 

QUESTION: It generates sanity? 

RINPOCHE: Well, not quite. Something more, something more pragmatic than that. 

Q: Because it doesn't have any ... [inaud]. [Laughter.] 

R: What? Not quite. 
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Q: Because the sangha can accept. .. [inaud]. 

R: Well, I hope so, but still more than that. This may be somewhat a mahayana 
question, but it still applies to the hinayami of this particular sangha. 

Q: Well, because the money is given realistically, but is treated transcendentally. 
[Laughter.] 

Q: Well, I would think there are two reasons: the sangha won't corrupt what's given, 
but also the person who gives it will automatically have given it in the proper way. 

R: Yeah, what does that mean? 

Q: Well, in other words, if he takes his generosity somewhere else, he's going to use it 
to reinforce his own ego in some subtle way. Whereas, if he gives it to the sangha they 
will save him from that problem [laughter] because the sangha are practitioners of sat
dharma. 

R: Well, I think it's quite simple actually: when the gift has been given to the sangha, 
the sangha does not expect anything again from the person [laughter], and also the 
sangha does not use people in the political sense of offering them anything in return. 
That's one of the interesting points about it. There's a complete tradition among 
buddhist bhiksus about how to beg and not beg again. Somebody who's been giving you 
a lot-ignore him. At this point the members of the sangha are a perfectly worthy gift 
field because they express the most basic sanity, as somebody here said. The idea is that 
money will best be spent on trying to help somebody who is very san~ survive rather than 
on helping somebody who is insane. That kind of giving is kind of an attempt to shift 
the world towards sanity. The tenth quality of sangha [the fourth category of relating 
to common people] is kuntu yang jinpe nesu gyurpa (kun.du.yang.sbyin.pa'i.gnas.su. 
gyur.pa), which literally means that the sangha is completely worthy of being given to, 
worthy of offering. And why that is said according to the Aryaratnatrayaanusmirti 
Sutra is that the sangha has no passion, no particular desire. They don't want to make 
allies of people. If they are given something they don't cultivate relationships, as 
traditional fimdraising people usually do. Usually if someone gives you money, you 
correspond with them all along and are really diplomatic, inviting them for tea and 
coffee, sending them little knickknacks and little gifts of holy oQjects, relics, and 
everything. You include them into your particular gossip, your particular world. But all 
of those things, from this point of view, are regarded as terrible. There's something 
terrible about the whole thing. In contrast, the sangha has one intention: if people want 
to give, they should give; if they don't want to give, they don't give. So the idea is that 
the sangha is not trying to take a little-old-lady approach or the cosmopolitan approach 
of doing little things for donors, which on the whole is your own desire to get yourself 
into realities of all kinds, into all kinds of cultural, psychological, economic anci social 
circles. That has been going on for a long time with a lot of so-called fundraisers, who 
do not really actually fundraise very much but mislead people and afways mess up the 
situation. They make lots of friends, do lots ofcorrespondence, but nothing at all really 
happens in terms of raising funds. Nobody actually gets turned on by the whole thing 
because such fundraisers' minds are completely fragmented. 

These last four topics seem to be some kind of guidelines for fundraising; how to 
approach fundraising in the dharmic way. You don't over-con people, overkill them, 
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and you don't underkill them, but you try to ignite their intelligence and relate with 
them very genuinely, faithfully . .And it is also a guideline on how you spen'd those 
donations that come along: you just spend them on whatever particular cause the donor 
asked you to spend them on. And you continue with that. It's very basic and simple. 
So the sangha is perfectly worthy of generosity. Basically what I'm saying here is that it's 
perfectly, completely worthy because the sangha is so sane and so genuine. That seems 
to be the basic idea of the whole thing, at this point. 

So, if you have any lovely questions about fundraising, or whatever-please, 
you're welcome. 

QUESTION: Rinpoche, it seems that most of these categories of sangha were written to 
describe very traditional, monastic situations. Somehow, I feel the sangha you are talk
ing about is at a level that we haven't reached ourselves. Is there some sense of these 
categories being something we should live up to? I don't think these categories are 
necessarily descriptive of our sangha at this point. 

RINPOCHE: It seems that the first four levels are related with how the sangha actually 
takes an attitude to sanghaship. And the next two are related with how the members of 
the sangha, as a sangha, behave themselves to be worthy of prostration. And the last 
four levels, or third group, are somehow related with how the sangha membership relates 
with the organization, which is already a sangha organization in any case. So that seems 
to be generally the whole thing: you have to be worthwhile, and you have to be 
disciplined, and you have to be worthy of a gift, which is somebody's attitude to you. So 
it's a question of how you actually relate with the bigger vision. 

Q: And these categories are sort of an example of that larger vision? 

R: Well, somewhat. I suppose it goes with the whole thing. Yes. 

Q: Rinpoche, last night you mentioned that ting-ge-dzin and sherab-prajna and 
samadhi-have to work together. And in tonight's lecture you talked about entering 
into prajna and samadhi. I was wondering whether the whole discussion actually was a 
working together of prajna and samadhi. How does that relate? 

R: With the sangha? 

Q: Yes. 

R: Well, needless to say, that's the basic point: samadhi is self-experience, self
solidness, self-sanity, basic sanity; and prajna is some sense of diplomacy in relating 
with others, which is included in these ten points. It is a mutual process. 

Q: And the second issue was the conventional sense of straightforwardness that you 
said comes out of psychoanalysis and psychotherapy. I had thought that that kind of 
straightforward honesty was born out of theistic thinking, because it has some sense of 
return. 

R: Absolutely-there is some kind of return, some kind of gain. Individuals would 
like to gain, to capture their particular prey, and so they view the other individual person 
as their piece of meat. 

Q: That's why the dharma is passionless, in that sense. 
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R: Yes, indeed. And hopefully the sangha is passionless too. 

Q: Rinpoche, what's the difference between being worthy of bowing and being worthy 
of prostrating? 

R: Bowing is communication; prostrating is completely giving. 

Q: The other point is that I didn't quite understand the difference between nine, being 
worthy of generosity, and ten,. being completely worthy of generosity. Is ten just an 
expansion of number nine? 

R: Ten is expansion, completeness, and nine is just the possibility of that. Yes. 

Q: Thank you. 

Q: In terms of the sense of friendship and kindness-how does that work? Is that 
some type of compassion? And what's the style of that? 

R: That's not particularly a problem. What particular problem do you think of 
with that? Can you give me some analogies of that-examples? 

Q: Well, my basic question has to do with why an arhat teaches. The style of 
openness that seems to develop in hinayana doesn't seem to be based on the same 
sense of warmth that happens in mahayana. So I'm trying to figure it out. 

R: In the hinayana, it is very simple. There's some kind of congeniality, which is that 
you don't create any chaos at all for anybody. You just go along with somebody. 
There's some kind of genuineness in that you have no grudge against anybody at 
all-which is the passionless quality, aggressionless quality. And simply on the basis of 
those two things, you don't talk too much. People who present problematic situations 
for which you might need a vajrayana strike-a hinayana person wouldn't do such a 
thing and actually wouldn't relate with such a person at all. He would just keep himself 
on the point. But there are still congenial situations for hinayana teaching, we find a lot 
of opportunities for that, actually. It's too bad you haven't met any of the Theravadin 
teachers of Sri Lanka and Thailand and Burma. They don't want to get into a fuss or a 
fight. They just sit and behave so good; and somehow something gets across that way, 
which is interesting. Somehow, they have some understanding of individuals: If the 
students fight, don't complicate anything in their life. Just provide some kind of 
column. The world is made out of columns, columns and columns of stuff-which is 
much more workable than a jigsaw puzzle. Not even columns, but bricks. So we can put 
them together very harmoniously. 

Q: But why does the hinayana teacher teach? 

R: To make a harmonious world, to make a perfect world, actually. A harmonious 
world-which is quite crazy. There's no such thing from the vajrayana point of view. 
But we are still not up to that at this point. 

Q: Can I ask a further question? 

R: Yes, indeed. 

Q: It seems as though in the hinayana literature and in your presentations of hinayana 
at the seminaries, the role of the teacher is played down a great deal or not even 
mentioned. Why is that? 
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R: That's the style, that's always the hinayana style. They want to present buddhism in 
a scientific, low-keyed, very basic.and very disciplined way. That's it. That's the only 
way. If you are good, you are good. 

Q: Well, how could you have Buddha, dharma and sangha without a teacher? 

R: Well, teachers are sometimes very difficult for the hinayana student also. The 
teacher can be very critical of the student by giving him a very hard time, which they do 
not understand-why or where is that coming from? That is the possibility of vajrayana 
in them. But nobody actually explored those possibilities. 

Q: When you talked about bowing and prostrating, you talked mostly about the 
attitude of the person who is performing the bow or the prostration-but what is it that 
makes the sangha worthy of receiving the bow or the prostration? 

R: They are not being puffed up because they have been prostrated to, bowed to, but 
they cut their own trips each time. It's very hard to talk about if the person doesn't have 
a vajrayana vision. The hinayana approach to cutting one's own trips is very, very 
mixed. It's all over the place. 

Q: Do you mean the sangha is cutting its own trips? 

R: Both. 

Q: Both? 

R: Yes. 

Q: So what's the sense of it at this level-just not being proud? 

R: Some kind of mutual appreciation of the dharma. Just purely that. 

Q: Thank you. 

Q: Does number seven, great field of merit, also have something to do with an open 
space where new students can come in? 

R: I think so, yes, very much. The buddhist world is not closed in; actually, the sangha 
is an open world. And buddhists don't push students like the Hindus do. The buddhist 
world is sort of like a railroad station: anybody can come in and anybody can actually 
get into it. Whereas Hindus say that that is a very, very impure approach, that you invite 
a lot of impurities and all the rest of it that way. Somehow the buddhist world is much 
more open. 

Q: Tonight you've been talking about the sangha and the frying pan. And I have a 
question about this seminary in regard to that. It seems that in the past few days there has 
been a lot of paranoia around here about how you feel about how things are going. A 
lot of rumors are going around about you're being pissed off about the chanting or 
about questions or whatever. That seems to be good in one sense-

R: Yes. So what are you saying? 

Q: This is a collective expression of our neurosis. On the other hand it seems 
somewhat distracting. Do you think you might say something about that or about your 
attitude? 

R: Well, this seminary maybe-this is very dangerous, actually-
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Q: I know. [Laughter.] 

R: Perhaps I shouldn't say it at all. But if somebody will let me say so-some of, or all 
of those people up there and down there-this seminary seems to be too good, too good 
to be true. 

Q: Oh, come on. 

R: People are so law-abiding and [laughter] very basic, and at the same time obviously 
sharp-and cute. [Laughter.] Everywhere that's the situation that goes on. However, I 
expect a lot of problems of some kind, obviously-people a little off-center and off
balance, some kind of side-tracking. But somehow, so far, so good. And you can be 
sure that people call me up and say, "How's the seminary going?" And I say, "It's 
fine." I usually say that. Actually it hasn't declared its personality yet. That's it. And I 
think you actually have to make things very simple, at this point. We have been 
conducting our seminaries now for three odd years, and they have to become much 
more mature as we go along. For instance, yesterday's day off was a very genuine, 
ordinary day off. And there is no particular problem with my not being able to talk. I 
thought there should be some kind of mutual relaxation taking place-very basic, very 
ordinary. So please don't re-re-re-interpret why the sky is blue. [Laughter.] If you begin 
to do that, that will bring up so many things. So relax. 

Q: Thank you. 

R: As the Japanese would say, "Prease relax." [Laughter.] "Lelax. Prease lelax." 
Well-it would be good if you could study the pratyekabuddha's mentality and the 
sravakayana level as well so we could discuss them much more simply and very basically. 

Well, we've reached the end. Good night! Don't go away! 
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SRAVAKAYANA 

I thought we could discuss the sravakayana, which maybe you have been reading 
about in the transcript of last year's seminary. Some way or other it is very necessary for 
a practitioner of buddhism to experience the notion of the nine-yana journey-and the 
nine-yana journey begins with the sravakayana. Some of the situations created or 
presented in this particular yana may not be necessarily all that applicable [to us now], 
but on the other hand it is necessary to go through the psychological aspect of the whole 
thing-and needless to say, obviously, the aspect of discipline in the sravakayana. This 
yana is necessary and more workable as far as a beginner in the buddhadharma is 
concerned, and as far as the first point pf the general hinayana approach to reality and 
salvation is concerned. 

To begin with, there is some kind of notion of freedom or salvation, and the ques
tion of how we can relate with salvation or freedom. Should one try to save others first, 
or should one try to save oneself first? There is also the possibility that one might try to 
save oneself and others together. In this case, the attitude toward salvation is that of a 
king: the king tries to develop his owrt kingdom and his own dignity and economics and 
power first. That seems to be the basic approach. But in fact, if we study it closely, it is 
not actually the view of a king at all; it is only the view of somebody who is just basically 
concerned about himself, or herself, period. Therefore what's known as "individual 
salvation" is presented. 

Individual salvation, in this case, is simply that one should save oneself and evolve 
oneself into the path. That kind of· individual salvation is very necessary at the 
beginning. If you don't do that, then there are possibilities of all kinds that your 
individual salvation might be hampered or destroyed. So, better to concentrate on 
oneself, which is the first available situation. Therefore, at the level of sravakayana, one 
does not even ask about others but simply about oneself. First comes first: whoever 
thinks of salvation first should save himself first. Furthermore, even if you are trying to 
save others, quite possibly you may not personally be up to it, up to saving others. 
Therefore saving oneself is the best approach. The problem in trying to save somebody 
else first, or even thinking about somebody else, is that it might interrupt your attempt 
to save yourself. And quite possible you might end up being destroyed both ways-you 
being destroyed and the other person being destroyed at the same time. So this level is 
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the very low-level hinayana approach of, "first thought, best thought," where you save 
yourself first. Don't create any further garbage, confusion, analysis or moralities of any 
kind at all. Keeping your own morality, saving yourself first, seems to be good and 
necessary. 

So the sravakayana is the beginning of the '~individual salvation" approach. It still 
has certain qualities of theism in it (but we could get into that a little bit later on). 
Anyhow, this yana is referred to as the yana of listening and proclaiming, or 
proselytizing, if you would like to put it that way, in the positive sense-listening and 
proselytizing. Listening means that you eat the whole meal yourself, and later on you 
give somebody else the menu. Listening and hearing-that's precisely the idea of the 
approach of individual salvation. First you get your belly filled, first you taste your 
food, and then you might give somebody else the menu. 

The approach of this particular yana is that samsaric hangups are a sickness, a very 
severe disease such as cancer, which will never leave you-and eventually you're going 
to be killed-which is the understanding of duhkha, the truth of suffering. In order to 
cure your particular sickness, which is a detrimental sickness, a lethal experience, in 
order to save yourself from that-that is to say, to extend your sense of existence 
beyond that-you study the cause of the sickness (as we know already in the approach 
of the four noble truths). And the cause of sickness can be eliminated only if you follow 
the doctor's prescription of how you can be freed from that particular sickness-which 
is the third noble truth. And then, having heard of the possibilities of the doctor's 
prescription of how you can be cured of sickness, how you can be treated, then you get 
cured by following the path-which is the fourth noble truth. That seems to be the 
attitude of the sravakayana: you personally want to get out of this particular disease 
called samsara; you want to get out of that. So it is individual salvation. And your first 
connection [with dharma] comes with alarm, lots of alarm, because you're so freaked 
out about the prospect of samsaric hell, misery of all kinds. And you are delighted in 
hearing that individual salvation does exist, and that quite possibly it can be done. 

I think we actually can't look down on this particular yana. We ourselves have 
gone through this kind of approach first. You got yourself into this particular situation, 
and you tried to look for it possibly; and you tried to achieve this. So it's very 
immediate, very simple-minded, not at all that sophisticated, but nevertheless, very true 
and very real, quite genuine on the whole. That seems to be the basic approach. 

The Tibetan word for sravaka is nyentho" (nyan.thos). Nyen means "listening"; tho 
means "hearing." So nyentho means "listening and hearing." The approach of 
individual salvation of the sravakayana-as far as its understanding about reality, so to 
speak, or unreality, so to speak, is concerned-is that, by projecting a great deal of prajna 
towards life altogether, ~ person begins to understand the nonexistence of individual 
ego-gangzag gi dag. That is to say, you begin to develop some kind of understanding 
that, although you try to fixate on life situations, on pain and pleasure and everything, 
these are not really such a serious matter. You begin to realize that the individuality, that 
hanging onto a situation, is itself confusing. And you begin to experience the 
nonexistence of "I", which is very simple and direct: since "I" want to attain individual 
salvation, therefore individuality is a problem, a hangup-we have to go beyond that. 
Individual salvation from that point of view is that the individuality itself has to be 
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solved, gone beyond; therefore you attain the first category of nonego-you overcome 
-gangzag gi dag. 

So the first target is the most obvious one: in this case the most obvious situation is 
"me," "myself," "I." The real fixation, real stronghold, according to the sravakayana 
is this thing-"this" is the problem. "This" is based on rejecting any possibilities of 
realizing anything beyond "this." This "I" has been with me for a long time, and this 
"I" is what would like to overcome. This "I" has led me to this pain, and this "I" also 
won't allow me to attain individual salvation fully and completely. That this "I" has 
become problematic is very easy to see: first, you are experiencing pain, and then the 
actual existence of the "I" who experiences pain is realized. Therefore, in order to get 
rid of pain, you have to get rid of the one who is experiencing pain. That doesn't neces
sarily mean that such a person should commit hara-kiri, or destroy himself -that also 
would be being somebody. The approach here is much more sophisticated than that 
ordinary suicidal approach to reality of people who have no idea at all who they are or 
what they are. 

In this case, overcoming ego is a very sophisticated way of actually going beyond. I 
wouldn't exactly call it hara-kiri. Instead it is going beyond obstacles, hangups, the 
blockages that exist, and beginning to realize that such blockages are not so_ profound, 
not so powerful. So in the sravakayana, one begins to go beyond the ego of 
self-although at this point such persons have not transcended the ego of dharmas. 
Actually, the ego of dharmas helps them to realize the experience of the egolessness of 
individuality. By help of the ego of dharmas, the sravakayana person experiences the 
egolessness of individuality. Do you understand? So at this point, by using one aspect of 
crude ego, or maybe by using subtler ego, we try to eliminate crude ego completely. 

\ 

Therefore, persons at this point still believe in some level of infinity or continuity. 
For instance, they believe that reality consists of continuity: they believe that the 
continuity of time is a reality, that the continuity of atoms is a reality, and that the 
continuity of subtle consciousness is a reality. Because of that view, two traditions began 
to evolve. 

Number one is called Vaibhasika. The Vaibhasikas developed the partiCular 
philosophical school of hinayana which believed that atoms exist. In other words, their 
approach to the nonexistence of individuality is that things have to be reduced into dust. 
Some very fine reference point still exists; the finest, finest level still exists. They 
believed that atoms do exist; that the finest level of the situation does exist. And they 
also believed that the finest level of time exists; that continuity of some kind exists. But 
there are no gaps in between these atoms when they are joined with each other; and 
when these finest points of time are joined together, there are also no gaps-they are 
one, as if one flat surface. But nevertheless they are individually existing. So far as the 
notion of ego of dharmas is concerned, it still does exist as that very tine point of time or 
space. Nevertheless, any crude level of ego, like somebody calling himself "I," "me," 
doesn't actually exist, because it is too rugged. But quite possibly you could say that 
something in me still exists, still continues. Therefore the Vaibhasika view of the four 
noble truths is also very basic, very definite. It is the hundred-percent hinayana approach 
to reality: suffering is really, really pain, and therefore we must find the origin ·of 
suffering, in order to get rid of it. If you can find that, then what's the promise? And if 
you find the promise, then let's practice. 
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The other tradition of hinayana in general is the Sautrantika tradition. Their 
approach to reality is much more sophisticated than that of the Vaibhasikas. They have 
experienced reality as if they were using a microscope. They say that realities are filled 
with and surrounded by little spaces. Even though we might say of ourselves that we 
have the existence of time and consciousness, each moment of consciousness is 
surrounded by a little space. So our consciousness is not really big solid stuff. Each 
speck of consciousness is surrounded by space-as are the atoms in reality at the physical 
level, and also the bits of time. Time is not eternity; time is moments. And then there is 
space, and then there is birth and death. Birth and death exist in that situation. We 
might discuss that approach furthertomorrow-ifthere is such a thing. 

Anyhow, that seems to be the general idea of how solid things could be. Realizing 
and understanding individual existence alone, and just destroying that, or going beyond 
that, still doesn't quite help. That seems to be the general psychological state continuing 
in the hinayana, in sravakayana people. And therefore they believe everything is very 
much existent as far as the ego of dharmas is concerned. Everything does exist very 
solidly, very profoundly-things are very real, very solid and very visible all the time. 

Because this whole thing is so visible and real to them, therefore sravakayana 
people in particular believe very highly in the practice of trying to avoid wrongdoing 
and cultivate good-doing, good deeds-very much so. Although they no longer actually 
believe in the existence of this first thing-the ego of self, which is filled with con
ceptualizing and all sorts of trips-they only manage to cut through up to a certain 
point. That is, they still believe that the cutting itself is real, and they make a trip 
out of that. That causes them to put a lot of emphasis on the actual disciplines, both 
monastic disciplines and other disciplines. They always talk about virtue as being really 
virtuous and they view sin, wrongdoing, or any unenlightened crime, as real also. So one 
should get rid of that. That's it. 

The next subject is the kind of disciplines sravakas get into. There are eight types of 
individual salvationists, soso-tharpists. In general, soso-tharpists, individual 
salvationists, are individuals who have taken vows of all kinds, who are committed to 
discipline. And the first type of soso-tharpist is the pioneer, someone who is about to 
become a student of buddhism, about to take a vow. A pioneer is still rehearsing his 
vows, so to speak. (It is like prospective membership in Karma Dzong, not prosperous, 
prospective.) The Tibetan word for that is gelob (dge.slobs). Ge means "virtue"; lob 
means "learning"; so gelob means "learning virtue." So that first type of soso tharpa 
is the prospective membership approach. 

The second type of soso tharpa is genyen (dge.bsnyen) or upasika in Sanskrit. An 
upasika is somebody who has actually taken the real refuge vow. There are levels of 
upasika, according to the specific vows taken: somebody may have. taken just the basic 
refuge vow; somebody may have taken the refuge vow and the five precepts as well; or 
somebody may have taken just two or three precepts. The first precept is not to destroy 
life; the second is not to tell a lie; the third one is not to steal; the fourth precept is the 
vow of perfect brahmacarya or celibacy; and the fifth precept is not to drink alcohol. 
And students can progress through those five precepts. For some reason the first and 
second must come together; there is no such thing as somebody who has taken just the 
first vow alone. Beyond that, a student can take one or more of the other precepts. 

So an upasika is somebody who has taken refuge in the buddha, dharma and 
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sangha-that's the basic vow, which a lot of us have already taken. And the rest of the 
precepts seem to depend on your capacity for discipline. 

The next category of soso tharpa is getsul (dge.tshul) or in Sanskrit sramanera. A 
sramanera is a novice monk who has taken the ten basic vows of a would-be bhiksu. (If 
you are interested in the ten, probably you should look them up in some vinaya book. I 
think we have some of that literature available. They contain such vows as not touching 
fire, not touching gold, etc.). The ten sramanera vows come in addition to the basic five 
precepts of the full genyen or upasika. 

The last one is gelong (dge.slong) which is bhiksu. Nothing to do with shoes. Ge 
means "virtue," as we have discussed before; long means "begging." So gelong or 
bhiksu means "begging for virtue," "asking for virtue." And such a bhiksu has two 
hundred and fifty rules to keep. These rules are divided into three sections. The first 
section is greater rules, such as dealing with homosexuality and all sorts of situations of 
that nature. The second section deals with how to behave, both in public and privately. 
And the third section is about how actually to take care of your livelihood-it is not 
exactly rules, however, but that your whole livelihood has been planned. For instance, 
one of the lesser rules says that one must not pee on the green grass. 

Once one of the monks was washing his bowl in the rushing water of a stream, and 
he dropped his begging bowl, which broke into pieces. Consequently he didn't have a 
bowl for a day or so. And Buddha said, ''Let us make a rule that in the future no monks 
should wash their begging bowls in the rushing water." If they did, it would be a crime. 

So, as two hundred and fifty people, very smart~ people, revolutionary people, 
began to do a little experimentation in their lives, there began to be these rules. A lot of 
the rules actually are very basic practice. On the whole, the approach is not to 
complicate one's life-which actually enriches one's life. That is very interesting in 
regard to the daily living situation. For instance you don't eat a meal in the evening; you 
just have a meal in the midday, preferably noontime, which keeps you very awake, and 
also makes you fresh when you wake up in the morning. You simplify your whole life. You 
were allowed to possess only thirteen articles, which include a razor and a square white cloth 
to use when you shave and to put your hair in, your top robe and a bottom robe, skirt and 
shawl and things like that-just basic household articles. And the monks got concessions 
from the Buddha personally: they were allowed to possess medicine or pills. Whatever pills 
they had in those days were just good pills; there were no problems of any bad pills at all. So 
it's a question of keeping your life very simple, extremely simple. You do your own laundry, 
and nobody irons your robes. You just wash your clothes in a mountain stream. 

That seems to be the general idea of those four orders or four types of soso 
tharpists. Actually I mentioned to you that there were eight of them, right? Each of 
them is divided into men and women. To get the female orders, you add a little ma at the 
end, which makes gelobma, genyenma, getsulma, gelongma. So that makes eight orders 
of discipline. 

Here in America, we seem to be primarily genyen, or refugees, those who simply 
take refuge in the three jewels. And some. further discipline is also included: particularly 
that of not destroying life, which is a very prominent one. 

The next topic is the practice of meditation in the sravakayana. And that is purely 
samatha practice, which allows individuals to realize the egolessness of individuality. 
Because you keep on concentrating on something, the breath or whatever, you begin to 
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develop some kind of hollowness in your own individual message, what you project out 
from your own ego. So in other words, there is some sense of a general loss of reference 
point. And also, because the discipline makes you somewhat dizzy, you begin to 
experience some sense of no anchor, the possibility of no peg, nothirig to put yourself 
into. So you are just projected out, and that provides a lot of sense of the possibilities of 
mindfulness at the same time. So when you are mindful, you are exposing the 
egolessness of individuality. When you are mindful, if you are opening your fan, your 
mind is very occupied with how you are going to open your fan, completely occupied 
with that; so the individuality has been taken away from you. That's precisely what 
mindfulness means, taking yourself out. And that's actually why we work on the 
outbreath alone, to take your mind out. The egolessness of individuality could develop 
by working "there" rather than working "here" at this point. So working on the 
outbreath provides a lot of going out, emptying out, and making the whole thing 
"there" rather than "here." 

The activities of sravakas are those of purely working for oneself. We mustn't look 
down upon that; it is very important, and we must not think that's a terribly selfish thing 
to do, particularly. Rather it is that you begin by dealing with the closest person you have 
in your world. Who is the closest person to you? It is yourself, obviously; and working 
with that is very important. It is very necessary; otherwise nothing would happen. If you 
try to deal with somebody over there, then you forget yourself, and you find yourself 
destroying both you and that other person together. 

The achievement of this practice has two categories: the wearing out process and 
nonbirth. The wearing out process means that, when the sravakayana has been practiced 
fully and properly with proper samatha discipline, you no longer have the recurrence of 
further emotions (at least at that level). And furthermore, such emotions not only do noi 
recur, but they actually do not plant seeds in the future. They will never be born again. 
That's a great idea, don't you think so? And the attainment of that particular practice 
of wearing out and no birth is called "arhatship." 

Well, you're welcome to ask questions if you like, please. 

QUESTION: Rinpoche, are you saying that the sravaka practitioner uses the fullness 
of the phenomenal world to confirm his emptiness, his egolessness? 

RINPOCHE: Fullness of what? 

Q: That he uses the messages that he gets from the world or his projections to see his 
own emptiness? 

R: Yes, we could say that. Yes, it's like when you want to get onto the land if you're 
on a boat. You put your hand on the shore, or use a stick or rope or something, and you 
pull yourself in. So in trying to hang onto the ego of dharmas to eliminate the ego of 
individuality, there's a reference actually to some kind of walking-stick approach, which 
is not bad. That's what we always do: you can't be totally independent of the whole 
thing or dependent on the whole thing, so we have to give up one aspect and we have to 
take on another aspect. So in order to get rid of this thingy, to begin with, you latch 
onto that thing; and trying to latch onto that thing reliev,es this thing and gives us some 
kind of break. It takes off the edges, as they say. 

Q: Rinpoche, did the Vaibhasikas and the Sautrantikas practice samatha? 
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R: They are part of the whole thing; they practiced everything. They were not 
scholars, you know. 

Q: Then how did they come to the wrong conclusions about time and dharmas in the 
abhidharma sense? 

R: They did not come to wrong conclusions at all, absolutely not. The Vaibhasikas, 
who are practicing the sravakayana, began to realize that solid things are not all that 
solid, that they are made out of little atoms. 

Q: But they are accused of being like eternalists and atomists. 

R: That's the Madhayamikas who make that accusation. But if you actually can 
experience that this tree or this rock is made out of little substances, that they aren't 
really gigantic, monumental, monolithic things to threaten your existence any more at 
all, that's a beautiful idea. You are beginning to learn to sort things out: the water that 
quenches your thirst is notreally water-it's made out of little dots, little things. 

Q: Well, if they thought that time is linear, how did they feel about space? 

R: Well, time is made out of things which are linear, basically little dots, but they hang 
together. Do you see what I mean? 

Q: Well, how did they feel about space, then? 

R: Well they feel it's sort of a bouncy world. 

Q: Bouncy, I see. 

R: They push in, they come back. The whole world is made out of rubber. [Laughter]. 
That's pretty good. We don't think that way, usually we don't; we say this is rubber, 
this is wood, this is me, this is my wife, this is my husband, and none of them are made 
out of rubber. [Laughter]. It's the first discovery of plastic world, which is great. That 
makes the whole thing very disgusting, right? My wife is plastic. Everything is made out 
of particles. [Laughter]. That really makes you disgusted with the world and yourself, 
which is made out of that too. So there's nothing really monumental and solid, and 
nothing monolithic at all-everything is styrofoam. Can you imagine experiencing that? 
Really? Down to everything, including your food and your time, plastic 
time-everything is made out of little things. [Laughter]. That's actually what 
Americans talk about, the plastic age: that's what they are beginning to see. And people 
are beginning to buy more antiques-but antiques are also plastic. So that's actually the 
idea, that there's nothing terrible about that. The Vaibhasikas were right, you know; 
everything is made out of things which are not monolithic. Nothing is put together 
solidly. There's still some gooeyness to the whole thing, to everything that exists, 
everywhere, including one's own body, one's own intellect, one's own time-concept, 
one's own concepts of security and of death, of eternity and all kinds of things.And you 
can imagine drinking a glass of water and thinking that it is not one solid water going to 
quench your thirst, but it is little things that supposedly make you think, in your equally 
spotted mind, that your thirst will be quenched. Everything, the whole situation of life, 
begins to change at that point. 

So we must not look down upon it as if they thought up some silly ideas. But in 
everything that we do, such as when we begin to practice mindfulness in the sravaka
yana, we always practice that way, that everything is not really solid: the place you 
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walk, the walking itself. And when you breathe, it is not really one breathing, it's 
questionable breathing. You have a lot of breathing in and out happening together, so 
ordinarily you call that one breathing, but it's not really one breathing. And the whole 
thing works that way, which makes you see things very much with microscopic vision all 
the time. 

Q: How do Sautrantikas feel space? 

R: Well, they are trying to be more smart than that. They say, there are not only just 
little things put together, but there is also space for them to rub each other-which is 
just a little further question. It doesn't say very much. Basically it's the same thing. The 
only problem is that they don't discuss the psychological attitude of the whole thing, 
which is the possibility of sunyata. But at this point, if we are ordinary persons, 
experiencing things in the ordinary way, and have never heard of such a thing as 
sunyata, this is something that we can actually learn. It can be taught to the man in the 
street. One can give exercises to such a person, telling him to feel that the chair he is 
sitting on is made out of little things, it's not solid; and the mind he is thinking with is 
made out of little things, he's not really thinking with it. And that really breaks down 
the whole thing into details; so that's a very powerful thing actually. We mustn't look 
down upon it as being somebody's idea of a second-rate Einstein theory, or something 
like that. 

Q: Rinpoche, why are you explaining in such detail such things you have never 
explained before: the basics of hinayana and things that don't seem necessarily to have a 
tremendous amount of relevance to us, like the two hundred and fifty rules? 

R: Well, you see, this is dharma. The hinayana is real dharma in it's own way, and 
everything is real dharma in its own way. So we are not talking about hinayana being 
hina, "lesser," particularly; but it is the first step of how to teach the common man, 
how to relate with the ordinary person, and how to experience the real truth, some kind 
of reality of satdharma. So at this point, how the hinayanists viewed the world is very 
profound, and it is workable. And we also have our children, as you know; and we 
could relate with our children and develop them that way in their early days: we could 
te,ach a little bit of hinayana to them and say to them how things are impermanent, how 
things are suffering, in the hinayana way. As children begin to grow older, when they 
come to their teens maybe, we could teach them some kind of nonaggression and other 
topics of the mahayana; and as they mature, quite possibly we could teach them 
vajrayana. So that's a natural process which applies to a lot of other things; it's not just 
simply saying one little thing alone. The hinayana makes sense if you tune your mind 
into it. 

Q: Rinpoche, you've used the word "dharma" throughout and I'm a little confused as 
to how satdharma relates to dharma in other contexts, like lung and togpa. 

R: Well, I think it's quite simple. Lung is information, right? Togpa is what you have 
experienced. Lung is information but not purely information; it is information conveyed 
in accordance with individuals' analytical minds. Togpa is what individuals have 
actually experienced. You can't have information alone if nobody has togpa; also you 
can't have pure togpa without information-that makes a stupid practitioner. So there's 
no problem particularly. 
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Q: So when you say satdharma, does that include both? 

R: Lung and togpa, yes. 

Q: Both of them. 

R: Lung comes first, right? The information comes first, and togpa comes later. Both 
are satdharma. 

Q: You also spoke of higher and lower dharma in the sense of higher being psycho
logical and lower being mundane-do lung and togpa refer to both higher and lower 
dharmas or only to higher? 

R: Higher dharma always. It's a real thing. What's been told is real. It's been told to 
you genuinely. And togpa is what you have experienced genuinely. So therefore both 
have to be satdharma, or high dharma. 

Q: Can I also ask why the sravakas put such emphasis on celibacy and abstaining from 
alchohol? 

R: Well, I think it's tradition. That idea of a pure life has always been based on some 
kind of monasticism, particularly in India. Until the tantrikas came along, there was no 
respectability or v~rtue at all about drinking. And it was that way also with sexuality. In 
fact, that somehow helped the vajrayana teachings to flourish further, because there was 
a sort of strange polarization. But basically, if you drink, that's the worst-because 
when you drink, if you get really drunk, you kill and you fuck.. There's the story of a 
guy received by a maiden with a goat and a jar of liquor: she gives him three choices
would he rather drink or make love to her or kill the goat? And he thought the lesser evil 
would be to drink, which is harmless. But having done that, he does both the others. 
[Laughter.] 

R: But I think generally. from the point of view of the hinayana discipline, celibacy and 
not drinking simply serves to keep life very simple, absolutely simple. Sexuality 
obviously brings too many relationship situations, as we know, and also drinking 
involves that kind of approach; therefore, they are the worst. And particularly drinking 
is the worst, because once individuals get drunk, they might turn either passionate or 
aggressive, one never knows; they become unpredictable all the time. So that seems to be 
just the basic ordinary approach that one mustn't do anything which involves chancy 
situations. One's life must be kept very simple and ordinary, absolutely ordinary. 

Q: Can cho kyi dag also refer to psychological trips? 

R: I think so. Cho kyi dag is related with the idea that there are still further subtleties 
of ego. You see, you have already overcome "1," and once you don't have "I" any 
more, then you still have "am" left hanging around, which makes things still very 
complicated. You see? 

Q: Yeah, you still have to have some "I" there, right? Otherwise you wouldn't know 
what was there. 

R: Wdl, that's right-they haven't completely attained enlightenment, the sravaka 
people. 

Q: If you recognize some kind of psychological trip that you're laying on yourself, like 
some feeling of poverty, that might be the gangzag gi dag, because you recognize it's 

64 



Sravakayana 

just a trip-but if you allow yourself to be continually caught up in it, would that be the 
cho dyi dag? 

R: Yes, that's right. You've got it. That's pretty good-great. 

Q: Rinpoche, you said at first that sravakayana is the yana of listening and 
proclaiming. Do the practitioners proclaim at some point? 

R: Usually they don't. 

Q: Purely listening to what has been proclaimed already? 

R: Well, the idea is that such people don't develop ~Y authority of their own particu
lar sanity, as such, but they just hand over what's been said by the Buddha. I think that 
particular name doesn't really hold for the whole thing, but that name only holds for 
attendants of the Buddha, students of the Buddha, who have been doing that. So it has 
been named after them-like when someone says, "Rinpoche says so and so and so," 
"Rinpoche knows" [Makes funny sounds, as if mocking repetitive chatter], that kind of 
thing. ''Buddha said so,'' you know? 

Q: So it's not really proclaiming at that point. 

R: It's just gossiping. 

Q: I'd like to know if I heard you right in this one section when you were talking about 
mindfulness, and you asked the audience what possibilities could come out of mindful
ness, and people said, egolessness of individuality. The sravakas did not recognize 
egolessness of dharma? It's just a possibility at this point? 

R: That's a possibility, yes, but they still haven't recognized egolessness of dharmas. 
Maybe the next person (next yana) will realize that such a thing as ego of dharma 
doesn't exist. 

I hope you all realize the Vaibhasika's approach. I would like you to understand 
that particular approach as not being unreasonable, some philosophical trip; which 
actually makes them seem-for instance, if you read Guenther-as if they were a lot of 
little people running around with lots of ideas about buddhism, altogether eighteen schools 
of them; and they say this and that, they say that a toothpick is a Q-tip, and all the rest 
of that whole kind of approach. That's not quite true, and we mustn't look at them that 
way at all. Actually each of them had his beautiful wisdom that was very appropriate. 

In fact, I was thinking about whether eventually you could write some kind of book 
on the dharma for kids, infants, and the vision of these early approaches might be more 
workable for them. Building up through the various philosophical traditions of the 
abhidharma, and developing towards sunyata as kids begin to become teenagers and 
adults, would be a great idea actually. There are possibilities of a complete development 
in that way. So please don't think that what we are discussing here is just reviewing and 
paying homage to a dead horse at all. It's very real. 

Q: Can I ask a further question? 

R: Yes. 

Q: It's related to a previous talk. Can you say a little more about dompa, the bindmg 
factor. Is that an experience or a quality? 
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R: Well, it doesn't say very much; it's just simply a binding factor, in that you begin to 
commit yourself completely into the teaching. Having committed yourself completely, 
you find that you're completely bound by your commitment. So therefore there are no 
further problems of commitment, because the binding factor is not so much that some
body has bound you-which would be a kidnap-but in this case you kidnapped 
yourself. Therefore dompa happens. 

Q: Is it sort of your own sense of commitment? 

R: Yes-as when you commit yourself into jail. 

Q: I'm kind of interested in the similarity between this styrofoam vision, or vision of 
everything as atoms, and the Western-science vision. As you were talking about it, it 
seemed like some kind of childhood or cultural experiences of that way of looking at the 
world were running through my mind. Obviously in American experience there's this 
overlay of· theism, which probably confuses that kind of thing, but do you see the 
Western-science view and the sravakayana view as very similar? 

R: I think they're similar. And actually this whole approach is going to happen, I 
hope, when we have the vipasyana retreat. I was hoping to go through all those things. 
First, students would go through some kind of contemplation on substance-that things 
are made out of nonsubstantial situations, the Vaibhasika approach. Then if they have 
enough concentration and a sense of sympathy, they could approach the Sautrantika 
vision, and slowly grow up. And that way we would be able actually to present vipasyana 
properly. 

Maybe we should close at this point, which is approaching the hour of the 
monkey-no, not quite, the ox. 
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PRATYEKABUDDHAYANA 

Tonight's discussion is on the pratyekabuddhayana. The pratyekabuddhayana is the 
yana of individual salvation. The notion of individual salvation seems to be very simple, 
actually-having heard already some sense of truth and discipline, practitioners hide 
themselves within solitary situations where any teachers or helpers in the teachings are 
not needed. For that matter, they don't look for such helpers, particularly. Such a 
person is known as a rhinoceros-instead of sticking with the flock, the practitioner in 
this case is by himself or herself individually. Pratyekabuddha literally means that the 
awakened state of mind could be achieved by oneself without working with anybody 
else, and also that sometimes, without an instructor or teacher, a person actually attains 
realization. That seems to be the basic point here. 

Pratyekabuddha students hear the message of the four noble truths, and the 
message that possibly one has to give up one's existence. Then they go off to analyze and 
think by themselves, and they begin to develop what's known as the idea of the 
egolessness of dharmas. They realize and understand the notion of the nonexistence of 
substantiality-because things are composed of atoms or particles, they are like beads in 
a mala or like hairs on a yak. That is to say, to make a mala you begin by seeing beads as 
just individual beads. But in order to make beads into a mala or chain, you obviously 
must put a lot of beads together. Pratyekabuddhas begin to realize that, while there are 
gaps between the two situations, between this item and the next item-on the whole the 
beads themselves also are nonexistent, let alone the gaps. That seems to be the basic 
approach of the pratyekabuddha. 

Psychologically, that kind of approach to reality occurs because you begin to see 
things as they are, as very individualistic situations put together. But at the same time, 
the individualistic situations that were put together have no substance themselves at all. 
They are all empty, egoless. At this point pratyekabuddhayana people have achieved the 
egolessness of dharmas-somewhat. But at the same time, they have been trying ~o hang 
onto, latch onto, the egolessness of dharmas itself as a solid thing-so there's that subtle 
state of mind which is still hanging onto the egolessness of dharmas, and onto the 
egolessness of individuality as well, obviously. Pratyekabuddha people begin to relate 
with the situations of life as relative reference points. That perspective is always 
there-relative reference points. If you are not relating with relative reference points, it 
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does not make any sense. But when things are related with each other completely, that is 
relative reference, point-black is black, because there is white. Everything is 
interdependent. According to the pratyekabuddhayana idea of relative reference point, 
an)l norms which exist in nirvana or samsara are all related reference points. And the 
reference points which exist are true, ultimately true. Crude reference points colored by 
passion, aggression and ignorance are obviously not true. But relative reference points 
which transcend psychological neurosis, seemingly, and which transcend a subtle sense 
of existence, must be necessary. You actually experience such reference points anyway
some of them may not be valid, but the fundamental intrinsic qualities of reference 
point are valid, in some sense. Therefore we could say that in the pratyekabuddhayana, 
a person's experience is that ignorance does not exist-and that experience of the non
existence of ignorance is salvation. So in the pratyekabuddhayana, basically a person 
still hangs onto the nonexistence of ignorance as salvation. 

As far as the discipline of the pratyekabuddhayana is concerned, it is the same as 
that of the sravakayana-everything is based on cause and effect. [Rinpoche quotes 
from traditional Sanskrit chant:] "Ye dharma hetu prabhava (All dharmas are related 
with cause and effect). Hetuin tesam tathagatan hyavadat (The Enlightened One has 
taught that cause and effect are the origin ofreality). Tesam ca yo nirodha evam vadi 
mahasramanah (Freedom comes from realizing that cause and effect are together)." So 
you begin to realize that some kind of subtle, fundamental cause-apd-effect situation 
does exist: if you did good, you are good; if you did bad, you are bad. So those levels of 
monasticism and the disciplines that we talked about in Talk Seven exist-they are all 
included in the whole process. In terms of the actual personal way to relate or communi
cate with students in the pratyekabuddhayana, an accomplished person purely 
demonstrates situations rather than talking. Such a person manifests himself in the 
particular manner by which an open-minded person can experience the subtleties and 
profundities and power of the teaching situation. This approach differs from the 
previous yana. Sravaka people always proclaim and propagate; but in the 
pratyekabuddhayana, there is no talking, just simply manifesting one's state of 
existence. 

QUESTION: You said that the egolessness of dharmas is somewhat achieved, but that 
relaJive reference points are always there, because of the mutual interdependence of 
things, and that pratyekabuddhas believe that actually some of those, the most basic of 
those reference points, are absolutely true also. 

RlNPOCHE: Well, that is their experience of reality. That experience seems to be neces
sary at that level. If someone experiences something, you can't cut his experience down 
saying, "You are not experiencing anything at all. Forget the whole thii1g, just keep on 
practicing." That is a slightly harsh way of presenting the dharma. At the pratyeka
buddhayana level, if someone experiences emptiness, he may say, "Sure I'm 
experiencing emptiness." But the state of mind of that particular person may not be an 
experience of true emptiness at all-he is looking at himself experiencing emptiness. See 
what I mean? So there's still a stain of some kind, some kind of mutual deception, both 
in the teacher as well as the student. But that is still necessary. One has to do that. 
Otherwise there is no room left for anybody to do anything at all. If you are completely 
cleaned out, a complete perfectionist, nothing can be achieved. Therefore, this 
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particular yana is buying people's trips, and at the same time it is acknowledging 
the perfection aspect of it. 

Q: You also said that ignorance does not exist. It seems as though you're saying either 
that actually somehow there's no distinction in viewing the dharmas or that there's just 
the relative interdependence of thing~. So at this point, there's not any consideration 
that there is an absolute truth? 

R: Well, there is absolute truth, yes. At this level, absolute truth is the experience of 
absolute truth. That is why the pratyekabuddhayana mentality is not perfect enough. In 
other words, it is witnessing absolute truth. But there is absolute truth which you can 
experience, which you can witness. And whatever you have witnessed, everything, may 
be good-but it's not good enough. 

Q: That's what is meant by the one-and-a-half egolessness you talked about in the 
past? 

R: Yes. It's necessary at that point. 

Q: You talk about the pratyekabuddhas needing a relative reference point, and that if 
there is no reference point there's no sense of black and white. But is this need for a 
reference point also some sort of blockage with them, why they don't go beyond the 
one-and-a-half egolessness, why they don't discover sunyata? 

R: There is a need for reference points of some kind, so you can actually experience 
and begin to see. If you walk out in the winter, you fed cold. If you don't eat food, you 
get hungry. That's some kind of reference point, some sort of nidana principle, which is 
causality and reference point at the same time-if this happens, that happens. That 
seems to be always necessary. In fact, that sense of reference point, or nidana principle, 
goes beyond hinayana and even mahayana and gets into vajrayana at some point. There 
is a need for reference point of that kind. This is not particularly the reference point of 
hope and fear, but the reference point of simple causality-because this happens, there
fore that takes place. Incidental situations are meaningful. So we could quite safely say 
that the sravakayanist's wisdom, prajna, !n discovering reference points of that nature 
goes a long way, all the way to the vajrayana. 

Q: Rinpoche, you mentioned last night that you develop the egolessness of self by 
going out and relating with the ego of dharmas. So what's the trick to develop egoless
ness of dharmas? I mean, how do you begin to see through the ego of dharmas, how 
does that work? Don't you need another reference point? 

R: Well, it's very simple, very simple. Some sense of mindfulness-go out [with the 
breath] and be aware of what's happening. You don't regard the "in" as any big deal 
particulariy. Just out, going out, getting out, and then at that point you perceive a lot of 
other things, lots of things that happen in your life. 

Q: That sounds like the same thing you said last night. 

R: No. 

Q: It's different. 

R: Howcome? 

Q: Tonight you talked about being aware. That is something extra. 
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R: Very simple. If you are aware, having gone out

Q: Oh, okay. 

R: Then there's a space. And there's a speculative situation happening as well. And 
that's the analytical approach, or the nic;lana approach: when that happens, this 
happens. 

Q: So the nidanas are speculating about the space. 

R: Yes. You see, the whole thing in hinayana, is that everything is not really stupid, 
but in fact everything is very intelligent. You perceive yourself and you perceive the rest 
of the world at the same time. It's very smart. The whole thing is so intelligent, 
extremely intelligent. You are able to see how things happen-from a different angle 
than you have ever seen in your life. You find new angles. But all those angles ·are 
completely governed by the basic principle of the twelve nidanas. 

Q: Why is it that the pratyekabuddhas don't proclaim, but just expose? 

R: For one thing, if somebody is trying to teach you cause and effect, talking doesn't 
help very much. Somebody has to demonstrate cause and effect. Just reality, very 
simple situations. You might ask me how things work with cause and effect. I could say, 
"Look at this. [Rinpoche throws the fan.] It lands. [Student hands the fan back.] And it 
comes back." There's the twelve nidanas for you, going again, again. 

Q: So it's not a sense of holding back, particularly. 

R: No, it's just seeing things as they are, very simply, in a very matter-of-fact way, 
very frank, and almost at the same level as American humanism and American 
democracy. 

Q: I don't see the connection. 

R: American democracy-reelecting yourself. The intelligence of the individuals is 
either heightened or lowered by reelecting a particular leader. The leader may not be the 
greatest and may not be terrible, but he still keeps on circulating samsaric style. Right? 

Q: Rinpoche, it seems that in addition to saying that "this" comes from "that," you 
were saying that the pratyekabuddha denies the existence of "this" and "that." Is that 
true? 

R: Yes, they do. But they still believe in the denial. That's the problem. 

Q: Is vipasyana practice associated with this yana? 

R: Yes. 

Q: Somehow, I always associate vipasyana with much more of a social orientation 
than samatha. That sense of moving out and really beginning to get into things seems to 
be more connected with vipasyana than with samatha. So how come pratyekabuddhas 
are such great-

R: Same thing-because vipasyana is also a study of cause and effect. If you are 
aware, what happens with the situation? In the vipasyana situation, you are supposed 
actually to be able to do all daily activities from cooking breakfast to cooking dinner, 
taking a shower, pressing your clothes and dressing up. Not only that, but you are 
supposed to be able to deal with daily business situations as well. All of that is highly 
influenced by reference points, relationships of some kind. If you decide to strike a 
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bargain with some bank manager, you might be more in debt-you have to relate with 
the whole thing. So vipasyana is worldly· from that point of view-studying and 
understanding the mentality or the mechanics of how things function. 

Q: But you're not saying there's anything about vipasyana that is intrinsically individ
ualistic. 

R: Not particularly. It is individualistic, because you do it with such seriousness. But 
on the other hand it is not-it is quite insightful. 

Q: Thank you. 

R: Cava? 

Q: Tres bien. 

Q: You mentioned that pratyekabuddhayana persons feel that freedom comes from 
realizing that cause and effect are an identity. I wonder if you could explain that a little 
bit-in light of the fact that cause seems to be one situation, and its effect seems to be 
quite another. 

R: Well, they are the same. It's just a changing, you know-if you plant something, it 
will grow, providing you nurse that plant properly. So it's the same old shit, the same 
old thing. It's the general understanding that if you do something, it will happen. Right? 

Q: Right. 

R: It's very ordinary. There's nothing particularly profound there. 

Q: Could you explain in terms of individual dharmas the notion of continuity between 
two separate events? 

R: Well, that in itself is the answer-initial continuity from two separate events. That 
is the connection. Because of separation, there is continuity. It's very simple, like the 
reference point of your sitting there and your neighbor sitting next to you: lines 
[separations] are already developed; continuity is already developed. That's precisely the 
idea ofthe nidanas: separate events, events having continuity. 

Q: Is that the coincidence? 

R: Yes, events coincided together. It's a jigsaw situation, an interlocking situation. 

Q: Would the Vaibhasika sense of continuity differ from the Sautrantika? 

R: Yes, there is a little bit of difference between them. The Sautrantika would say that 
there should be some gap. The Vaibhasika would say that there is an immediate 
connection. But both are a mosaic approach anyway. 

Q: Wouldn't the gap be a problem to continuity? 

R: No, the gap is continuity. You can't breathe out the rest of your life. Right? You 
have to breathe in, in order to breathe out. That's the evolving process taking place all 
the time. You could say, "My life is based on breathing out," or you could say, "My 
life is based on breathing in." It's saying the same thing. You breathe out and you 
breathe in anyway. In order to breathe out, you breathe in-you know; in and out. It's 
very ordinary basic logic. 

Q: Thank you. 
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R: Well, pr:obably we should stop this point-it's a rather early ending, but I would 
like you to have some understan9ing about this tomorrow in your discussion. That 
would be good. And if you like, if any questions come up during your discussion period, 
you could bring them to tomorrow's talk. Because we are not discussing mahayana yet, 
and since we have presented the basic bulk of the two schools of hinayana already, 
tomorrow's talk may be based on kind of hovering around this particular issue. So if 
you would like to clear your throat properly before you take your exam, and ask all 
sorts of questions, it would be good. Okay? 

A little reference point here is that what we are doing here together seems to be 
happening quite well. It think it's too good to be true. People's discipline could be 
better, but still it's the best that has happened so far. Enthusiasm and everything is 
good, but I certainly would like to have some kind of a little push eventually, when I will 
begin to develop big holes somewhere. Don't worry about anything, don't get paranoid. 
Everything's going to be all right. [Laughter.] But don't relax. [Laughter.] 
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SUMMARY OF HINAY ANA 

I would like to discuss some of the basic frames of reference of the hinayana 
discipline. There is some realization of surrendering one's existence to studying the 
buddhadharma. The nature of the surrendering that takes place depends on what level 
of ego we are talking about. The processes of surrendering begin at the level of 
somebody who is a very sensible person, who is not actually confused that much, but 
still perturbed by the basic relationships in the so-called bread-and-butter world, on the 
man-in-the-street level. Such a person is perturbed by the prospects presented by this 
ordinary version of reality. Then he thinks in terms of possibilities of getting into a 
different, higher realm of discipline or experience. Such a student would also experience 
a slight potential revolt against any suggestions of giving in to or getting into such possi
bilities within a theistic framework. So such a person begins to join what's known as the 
buddhist path. Basically, that is the situation we are talking about. 

You yourselves have gone through it that way. That process is very familiar to all of 
you actually. First we came up with all sorts of ideas of reality and how to prove and 
improve all sorts of things, but all that still did not quite make it. So the general hina
yana framework refers to that situation in which the man in the street has come up with 
the brilliant idea of doing something other than relating to a theistic outlook and so 
joins in completely with something else. That something else is obviously a nontheistic 
discipline. 

Ordinary people would think getting into something nontheistic amounts to 
becoming a complete villain, a complete reactionary against any kind of spirituality. 
They might feel there is no hope for a person doing that. But a lot of the people who 
give up the religion of the theistic world still feel there is some kind of power, some kind 
of magical power. They feel there is some kind of possibility that somebody who 
practiced and studied very hard would have some kind of strength, some kind of power 
over his situation. This kind of person is searching for some kind of nontheistic or 
atheistic version of discipline that would have some kind of magical power behind it. 
That's the kind of situation a lot of us are involved in. Not only that, but in the future, 
after we have been studying this way for a time, a lot of our parents, relatives and others 
from our original disciplines, traditions and backgrounds will join us and begin to ask us 
for some kind of help. Seeing that we are becoming more and more sane, more and 
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more solid, more and more calm, they will begin to suspect there is something good 
going on, so they will want to get into it. 

We could say that basically the merit of the hinayana understanding is based on 
tiu:ee principles. There is tsultim (tshul.khrims) or, in Sanskrit, sila, which is discipline; 
ling nge dzin (ting.nge.'dzin) or, in Sanskrit, samadh~ meditative absorption; and sherab 
(shes.rab) or, in Sanskrit, prajna, knowledge. We are going to discuss those three. It 
seems you already know about them. Perhaps there is no point in my talking about them 
at all. But my distrust of student understanding, having been myself a student a long 
time ago and being one even right now, makes me feel that there is a need for going 
through the whole thing. 

The general vocabulary and the general state of mind and the general state of 
existence of the hinayana discipline are bound together by only these three principles: 
tsultim, ting nge dzin and sherab. They are the basis of all practices of hinayana discipline. 
That means that in the hinayana there is some kind of renunciative situation, some kind 
of gut-level practice and some kind of intelligence as to how things work together. Those 
are the three principles which govern the hinayana discipline altogether. 

Let me give you some basic qualifications about the whole thing. On the basis of 
renunciation, inspired by beyond-samsaric experiences, the student begins to evolve 
towards accomplishing complete discipline. Renunciation has to do with aloneness and 
loneliness. Beyond-samsaric experiences have to do with the idea of a higher level of 
birth, that is to say, birth in a realm beyond the six realms, beyond even the realm of the 
gods-a realm where pratyekabuddhas, sravakas and bodhisattvas can exist. There is a 
term ngeleg (ngelegs). Nge means "real, completely, truly real"; leg means "good." So 
ngeleg means the final good and truth, the ultimate solution, which is the experience 
beyond samsara, beyond the theistic or nontheistic world. 

The discipline we are talking about here is very simple as well as very complicated. 
Basically, the student has enough experience to have some sense of appreciating 
boredom, aloneness; and also a sense of appreciating all sorts of messages that might 
come from the phenomenal world, while still regarding them as further junk in reality. 
So there is a simple situation of that kind in which you begin to feel that discipline is 
what binds you together. If you lack discipline, life begins to become nonexistence, a 
joke. If you don't practice, if you don't pay heed to what you are doing in your 
individual life situation, then it's not worth living. Life becomes a big joke, just a 
destructive situation made up of successive indulgences, successive confusions of all 
kinds; and aggression and passion and ignorance; and so forth. 

The second one is samadhi, meditation, which is connected with the idea of over
coming entertainment. By overcoming el)tertainment of all kinds, the student begins to 
cut through subconscious mind, which is what provides the obstacles to the practice of 
sitting meditation. Having done so, the student begins to develop a state of absorption. 
The kind of absorption we are talking about here is a one-hundred-percent or two
hundred-percent experience of being there, rather than absorption in any kind of trip by 
projections. 

At this point, obviously we are talking in terms of the two practices of samatha and 
vipasyana. When we talk about samatha, we are talking about concentration and some 
sense of spot-view, of realization on one point, one-pointedness. All this is in relation to 
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the breath or another reference point of that nature. And vipasyana has some sense of 
expansiveness. When we are able to experience some sense of expansiveness, apart from 
concentrating on one-pointedness, we begin to develop some relaxation and a sense of 
wide view in all kinds of ways. 

The third main topic is prajna, sherab, which enables the hinayana practitioner to 
experience some sense of discriminating awareness, intellect, or knowledge. The student 
of hinayana who has actually gone through the experience of a sravaka and a pratyeka
buddha would experience some sense of being free from "I" and being halfway free 
from "am." That seems to be the basis of the experience of vipasyana. If the mind of 
the vipasyana student is completely fixated on situations, he or she is unable to develop 
real insight into the vipasyana experience. By understanding not only the "I" but also 
the "am" aspect of the whole thing, one gains the general awareness that the collections 
in one's life are destruction and distraction, as well as being unnecessary. The student 
begins to experience the fruitlessness of all that extra garbage, so to speak. Thus 
vipasyana begins to develop as the sense that awareness of what's happening is 
preferable to entertainment. Awareness is more what's happening than entertainment. 

Working on these three, discipline, meditation and prajna, seems to put the 
emphasis still somewhat on the "I" or "me" situation, but still that emphasis seems to 
be necessary, worthwhile, not all that shocking and not all that unworkable. 

Well, I shouldn't talk too much at this point. If you would like to discuss the 
material, you are welcome. 

QUESTION: I would like to re-ask the question I asked the other night about 
experiencing "I" without "am." You talked about the idea of an "I" without reference 
point, and in our study groups we concluded that you meant that we discover the ego of 
individuality as a concept that we've held about ourselves, and that one can't experience 
"I" without "am" in the hinayana. Would that be correct? 

RINPOCHE: I think so. 

Q: Thank you. 

R: Yes. I'm not sure what reference point you are talking about, but still I think that's 
true. 

Q: Rinpoche, what does the pratyekabuddha teach? 

R: I think the whole idea there is that if you begin to develop some kind of softness in 
yourself, the only thing to do is share it with somebody else. Otherwise we could quite 
safely conclude that somebody attained something and doesn't want to teach at all. To 
lock yourself in your little kiosk means some kind of egotism and theistic approach. So 
since this is the buddhist tradition and the buddhist tradition speaks of some kind of 
gentleness as well as nonterritoriality (which means nonego), they automatically can't 
help but just speak or do something. Still the pratyekabuddhas believe that they 
shouldn't say too much. If they did, they might plant some more nidanas. They're 
afraid of planting too many seeds, creating further processes of the twelve nidanas. So 
they don't talk, but just demonstrate. 

Q: So, in fact, paradoxically enough, the gentleness is necessary for their own further 
realization. 
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R: Yes. Something like that. 

Q: Thank you. 

Q: The sravaka has cut through the ego of individuality but not the ego of dharmas, 
right? 

R: Yes, I think so-if you say so. 

Q: Okay, well, roughly speaking. And the pratyekabuddha has cut through the ego of 
individuality as well as, to some extent, the ego of dharmas. But there's still some kind 
of subtle level of ego going on. So is the subtle ego of individuality of the pratyeka
buddha the same that the sravaka still has, or has the pratyekabuddha cut through the 
ego of self further? See what I mean? 

R: The pratyekabuddha cuts further possible problems with the ego of individuality; .., 
therefore he has reshaped the whole situation with regard to the ego of individuality. 
However, the second situation [in relation to the ego of dharmas] is new to him, so 
therefore he is just a novice from that point of view. 

Q: So, how would you describe the sravakas' ego of individuality? 

R: They have just managed to conquer the space of nonexistence, but they are still 
panting with some kind of sense of having achieved that, which doesn't really help very 
much. 

Q: So that's even more than the sense of witnessing that the-

R: Yes, more. Well, in relation to the ordinary levels of students of buddhism, they 
have achieved a great deal, and even if you just get to that point, if's great. You could be 
proud of that. But still, being proud of what you have achieved prevents you from going 
beyond the level of a pratyekabuddha. When you achieve pratyekabuddhahood, you 
have the problem of going beyond that, and there has to be some kind of breakthrough 
and vomiting of blood-as traditionally the mahayanists would say. That is necessary. 

Q: Thank you. 

Q: I'm still having a problem with the this/that situation in cutting through the ego of 
dharmas: In the samatha practice of going out with the breath, there is the sense of 
"that . . . that"; but there is also the seeing of everything as thought, which somehow 
brings it back to "this." See what I mean? 

R: I suppose it does. But, what's the problem? 

Q: Well, that's not working with the ego of dharmas, but-

R: Well, it doesn't really matter in terms of practice. You see that's one of the 
problems. If you mix metaphysical theories with practice, trying to see how they are 
happening together, jumbling them together, it doesn't work. When you practice, you 
just practice without metaphysical view. When you are trying to develop metaphysical 
view, you are also trying to develop some sense of appreciation of the practice at the 
same time, but not so much trying to correlate them to see how far you have gotten. 
You know, "If I've flown 6,000 miles already, am I in Shangri-La?" 

Q: So, it's just keeping it really simple. 

R: I think so. Basically at the beginning level, nothing is really good news. If 
somebody reviewed your whole process of development, whereas you thought you had 
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covered 1 ,000 miles, they might well say you had just covered a good old fifty miles. 
That's the general prospect. That's the way it is always. But I wouldn't worry too 
much. It's still good that you stuck your neck out. Nothing is dangerous about that at 
all. 

Q: When you were talking about the achievement of the idea of salvation of the 
pratyekabuddha, you emphasized the idea of the nonexistence of ignorance, that the 
pratyekabuddha is able somehow to see through ignorance. And when we were talking 
about that today, it seems we were linking it with the nidanas, as being a way of cutting 
through the chain of causality of the nidanas. Is this true? 

R:~ That's true, actually. That's a very good question. As far as pratyekabuddhas 
relate with their ignorance, they haven't actually been able to prevent the birth process 
altogether. But they have developed some kind of birth-control system. Their process is 
closer to birth control, rather than bringing about the nonexistence of the birth of 
samsara altogether. There is some kind of contraceptive system through prajna, through 
their particular version of discriminating-awareness knowledge, which has been 
developed by means of the vipasyana experience. So it is some kind of contraceptive 
system, rather than utterly cutting off the whole birth of samsara. 

Q: Does the contraception occur in the chain of nidanas at ignorance, or between 
desire and craving? 

R: There is intelligence at the ignorance level; then the actual preventing, the 
contraception of the rebirth process, is the idea of [controlling] karmic chain reactions 
[at the level of the second nidanas, which is described by] the analogy of a potter. 

Q: Are the philosophical schools that you mentioned in connection with the sravakas 
also the underlying philosophical schools for the pratyekabuddhas? 

R: Well, according to a lot of teachers (and also it seems to be true), the Sautrantikas 
especially the latest ones, are related closely with the pratyekabuddhayana. 

Q: So is what enables them to see the possibility of interrupting the chain of nidanas 
the fact that there are gaps? 

R: Yes, possibilities of gaps and contraception. 

Q: Thank you. 

Q: Is there any notion of lineage in the hinayana, and if so, how do they work with 
that? 

R: The lineage system on that level is only developed through understanding the 
process of ordination [taking vows], which we ourselves are actually continuing at this 
point. When somebody takes the refuge vow, that is the lineage of the hinayana.that is 
continuing. I am not referring here to actually receiving the click [snaps his fingers]. The 
ordination of taking the refuge vow is not necessarily coming from the crazy-wisdom 
people. It is coming straight from Buddha and the monastic tradition of 
buddhism. There is some kind of chain reaction of gentleness and softness, a sense of 
openness and softness taking place. 

Q: You said that when the pratyekabuddha is in this experience of ignorance as a 
reference point, relating to some sort of gap in the nidana chain, there's a subtle 
experience that comes along there, and I'm wondering what that is. 
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R: What's that? Well, one never knows. But there's some kind of strength and 
intelligence, some kind of prajna. 

Q: Is there an element in that of sort of warding off the possibility of ignorance taking 
over again? 

R: No. They are more interested in what's happening. It's a scientific process rather 
than, you know, anything else. 

Q: But still it's not an indestructible thing at this level. 

R: No, no, but they realize that. That's why they keep up on their discipline of sitting 
practice. 

Q: Would that also have something to do with their style of teaching? 

R: Yes, trying to be very safe all the time: not to say too much, not to say too little, but 
trying to be good and insightful and very cautious at the same time-being hard on 
oneself and all the rest of it. 

Q: So then that strengthens prajna in some sense. 

R: Yes, I think so. 

Well friends, maybe we should Vaitali at this point. 

78 



Talk Ten 

INTRODUCTION TO MAHAYANA 

Tonight begins the mahayana era of this seminary. As you already know, it is 
impossible to understand the basic principles of mahayana without previously having 
heard those of hinayana. Hinayana discipline and the individualistic approach to 
liberation, salvation, developed by the hinayanists provide the basic ground which 
prevents us from relating with the wider vision of the mahayanists purely as ego-tripping 
or as the excessive emotionalism of trying to help everybody. Those two 
approaches-ego-tripping and excessive emotionalism-characterize the theistic 
approach to benevolence and greater vision. This approach is simply to solicit recruits 
and begin to sell your products in the name of love and light. At the same time this 
approach tries to propagate the vastness and dignity and greatness of the Kingdom of 
God. But although they have some kind of greater vision, love and kindness, at this 
point theistic persons have not questioned their own individual discipline at all, nor for 
that matter have they questioned their qualities of benevolence and compassion. 

Hinayana provides us with the necessary ground for understanding the basic meaning 
of nontheism: That is to say, the hinayanists' approach of individual salvation seems to be 
very important, in spite of the criticisms theists have made of it. I am sure that all of you 
here have experienced such criticism from you own critical parents and critical 
acquaintances, and that you have been criticized for spending these three months here: 
"Not even working for anybody else? That's a very mean thing to do. 'Sitting and 
practicing and meditating-that's fine, but how about all the starving people in India 
and Africa? You're religious, you have to be benevolent," and so on and so forth. 
People get threatened by what we're doing. They are threatened because we don't 
worship an external deity who grants us all kinds of blessings and punishments. 

Having understood the individual salvation, soso tharpa, of the hinayana 
discipline-which actually cuts very clear, absolutely clear, crystal clear--,-we begin to 
realize that the world is not made by someone else, but is of our own making. Likewise, 
if we follow the sequence of the five skandhas and the twelve nidanas, how the world 
has begun and how the world has evolved, we begin to realize that the process is not 
manufactured by somebody else and given to us-it is purely of our own making, 
individually made by ourselves. When a group of individuals is influenced by each other 
and creates the society and creates the world, that world begins to take shape in a certain 
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particular way. That particular world becomes a certain type of world with growing 
passion, growing aggression and growing ignorance. So that world is in chaos. In order 
to control or work with sue.!). a situation at all, we have to begin by working with 
ourselves. There is no other way at all to begin. So that seems to be the basic point. 

From that basic point we begin to branch out, so to speak, into the further greater 
vision of the mahayanists. We begin to realize that, if we are just working with 
ourselves, the rest of our life doesn't quite work. It doesn't quite have the sense of 
vision, expansion, intelligence and cheerfulness of the mahayana. That doesn't happen. 
The mahayana is not so much a second level that you automatically have to step up to. 
But it is a further evolutionary process, in which we begin to develop and to realize the 
two types of egolessness, as well as the one-and-a-half-fold egolessness that we have 
experienced already-and that brings us to some kind of conviction. In other words, 
tirst having abandoned altogether the notion of taking refuge in the existence of eternal 
gods, deities, creator of the world or whatever it may be, we oegin to realize that the 
nontheistic discipline is working with ourselves. Then, by doing so, we begin also to 
realize that we need some kind of further input, further vision. Still that type of further 
vision comes from yourself. You can't ask anybody to give you that vision. You still 
have to work on yourself. 

So, at the mahayana level, there is still the sense of individual salvation taking 
place. You can't ask for anybody's support, real support, or actually for anybody's 
push, particularly. However, in order to relate with the whole vision, you can make 
some kind of friendship with someone-someone who has done it already. Therefore we 
have the kalyanamitra, which means "spiritual friend." The spiritual friend is the 
example rather than the savior; and there are differences between the two. In the 
Christian tradition, for instance, Christ is referred to as example in many cases, but at 
the same time he is referred to as savior, so there is some kind of hole in the logic. If you 
try to imitate Christ, or Krishna or some such person, you are not only trying to imitate 
his example, but by doing so, you are saved by him as well. The idea or concept behind 
this mimicry is purely that you are trying to appreciate his techniques or his style, 
because you as an individual are inadequate to be fully and completely like that person. 
So, when you find yourself wretched and incapable, you can't actually completely 
mimic that example. Then you begin to break into tears and give in, and you call for the 
ghost of the person you are trying to imitate: "Please help me to mimic you properly. 
Please help me to do it properly." At this point asking for help is not so much following 
an example, but it is a way of intimidating yourself because you can't actually follow up 
completely. You begin to feel there is some sense of inadequacy in yourself, which seems 
good to you, because you begin to feel humbleness toward the whole process. At that 
point you ask that you might be fished out by your savior-out of any coast at any cost. 

The situation in the mahayana is not so much a heavy and intense mimicking of the 
Buddha or the bodhisattvas. Nor do we feel particularly belittled by mimicking Buddha, 
by trying to follow that example. In doing so we are not reduced into helpless little 
things, but we simply take this attitude of the bodhisattva or the mahayana principle, 
which is actually a twofold attitude. 

The first attitude is that of profundity, depth. And the second attitude is that of 
vastness of action. Those two attitudes are not at all designed to intimidate anybody into 
worshipping someone else if they can't do the whole thing properly themselves. The 
mahayana path is a direct approach-unlike the theist approach, where if you break 
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down, then you are supposed to kneel and worship, burst into tears and say, "Please, 
please, please, make me do this." Out of that approach a wide variety of schools and 
traditions have evolved, including faith healing, laying on of hands and bursting into 
tears, the Quakers and the Shakers and all kinds of things. Well, such things as this have 
never been said before in Land O'Lakes. [Laughter.] 

The profundity aspect of the bodhisattva principle is the actual realization of the 
two egolessnesses-at that point you have enough understanding, appreciation and 
dignity to see the complete process of twofold egolessness. That is to say, belief in 
individuals and belief in dharmas are seen as irrelevant. When you begin to realize that, 
there is some sense of prajna and of cutting through this and that altogether. You begin 
to cut through "I" and also you begin to cut through "am" completely. Cutting in this 
case is cutting on both sides, as with a double-edged sword-it cuts the experience as 
well as the experiencer. 

We could divide the whole process into four types of situations. When you begin to 
see through the ego of "I," that experience itself is also cut. So at the same time the ego 
of "I" and the experiencer of the egolessness of "I" are both cut. Then you also cut 
through the ego of "am" and at the same time the experiencer of the egolessness of 
"am." Those four strokes cut through everything completely. 

This process of cutting through is not particularly regarded as destroying an enemy. 
You cannot cut ego hood with the blow of a sword as if you were destroying or killing 
somebody. That's impossible. That approach would become just basic ordinary suicide, 
some kind of hara-kiri. That's one of the criticisms of the egolessness experience-that it 
means having to give yourself up altogether, both "I" and "am," and organize the ideal 
seppuku. But when we talk about the destruction of ego, we are not talking about 
cutting down or killing. The two levels of egohood, "I" and "am," consist of 
tremendous hunger and thirst, immense wretchedness and a terribly deprived feeling. 
When you say "I am," it is so wretched-you feel hungry, thirsty, deprived, lonely and 
everything. That wretchedness actually embodies itself when you say, "I am." "I am," 
that very term, that very concept is filled with fundamental poverty. "I am-oil" 
[Laughter.] You don't even have to say, "I am"; you can just say, "Oi!" That means 
"I am." [Laughter.] It's very graphic. So "I am" is the expression of being so 
personally disturbed, really disturbed, completely disturbed, that even the proclamation 
of "1 am" is painful. The only thing which will cheer you up is the verb which follows 
the proclamation: "I am drinking," "I am happying, " "I am this-and-thating." 

The practice of a bodhisattva begins to evolve to the level at which we begin to 
understand and have some realization that such pain can be overcome and destroyed. 
And the source of the destruction of that pain is only compassion, only a benevolent 
approach to oneself. So when you begin to realize the "no eye, no ear. .. " business that 
we talk about in the sutras, that actually means, "I love my eyes, I love my ears, I love 
my nose .... I am feeling sympathetic to all those." When you begin to develop that 
kind of sympathetic attitude, they actually begin to dissolve. That's the interesting 
message: egolessness can happen only if there is a sympath~tic, compassionate attitude 
to one's own ego-only then does it dissolve. That's the boundary between the morality 
of the mahayanists' practice of the six paramitas and all the rest of it [the skillful 
means]-and the profundity of sunyata and the discipline of the madhyamika system of 
dialectics. In some sense, we could say that it is impossible to understand the profundity 
of madhyamika dialectics and the destruction of the twofold ego without understanding 
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the compassionate "occupational therapy," so to speak, which is presented through the 
vastness of discipline of the six paramitas. So they [egolessness and compassion] hang 
together. When we talk about the fundamental way of overcoming twofold egohood, it 
can only be done with some sense of sympathy and softness, and with a compassionate, 
even an emotional, attitude. 

(In the pratyeka and sravaka yanas of the hinayana, overcoming egohood is done 
with some kind of aggressive attitude, which is necessary in order to develop some sense 
of real discovery and a personal search. The purity of hinayana is for the sake of a real 
discipline-but still without too much purpose or cause of any kind.) 

So there are two aspects to the bodhisattva world: The depth is complete realization 
of twofold egolessness, and the vastness is the practice of the paramitas. Both of those 
are equally possible. However, you have to make a connection yourself, individually, 
with what you are doing, or it could be regarded as some kind of trip. At the mahayana 
level there is a lot of need for leadership, absolutely a lot-much more so than in 
hinayana (although the hinayana also needs leadership). Leadership in the mahayana is 
not particularly heavy-handed, but it is leadership of example in the fullest sense. It is 
not like the leadership of Jesus Christ or of the Pope in Rome or your local bishop or 
whomever. Leadership in this case is a personal experience of communication with a 
person who is in the process of actually practicing the bodhisattva's path altogether. 
That person is a spiritual friend or kalyanamitra. A person who would like to get into 
this kind of situation makes a commitment, which is called taking the bodhisattva vow, 
from/to such a spiritual friend, who continues as the reference point of somebody who 
has done it, succeeded. The spiritual friend is one of the buddhists who actually attained 
buddhahood, who has reached the buddha level, buddha world, whatever. That person 
doesn't necessarily have to be the samyaksambuddha, the real Buddha, 
particularly-which never happens. However, he is some kind of "pseudo-buddha" in 
the world, pseudo-buddha in the genuine sense, not necessarily faking: We will discuss 
the bodhisattva vow later on-I think that makes more sense. 

So this seems to be the general ground of mahayana-how the mahayanists' vision 
and the whole thing happens. It is very exciting to think big; but before you can think 
big, your vision must be, not so much somebody's vision in the theistic sense, but vision 
of the all-totality. You and others put together create the vision, rather than the vision 
being the guide in this dark night of the soul. 

QUESTION: Rinpoche, is this depth and vastness correlated with the relative and 
absolute-truth? 

RINPOCHE: I don't think so. Both the depth and the vastness encompass 
fundamental understanding of both absolute and relative truth. 

Q: Could you say something more about "I" as experience and "am" as experience, 
and "I" as experiencer and "am" as experiencer? 

R: What? 

Q: In talking about profundity you said that in the complete realization of twofold 
egolessness, prajna cuts both ways, through both "I" and "am." 

R: Yes, it cuts both "I" and "I" as well. The "I" of experience and the "I" of 
experiencer are both cut-and also "am" of experience and "am" of experiencer at the 
same time. In this dualistic world, so to speak, or manipulative world, we cannot have 
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one side of the situation clear, just that one side of the situation by itself, at all. If you 
have one problem, that problem has to be cleared up, clarified or sorted out by 
something else-by opinion and experience, or politics or whatever it takes. Buying a 
house, buying a little wrist watch, or whatever you do is a twofold situation. 

Q: So, one of these things is sort of like the residue of the other? 

R: Well, it is always two-a diplomatic game, in which you have both the initiator and 
what is being initiated. That goes on in drinking a cup of tea. Always there is some kind 
of split taking place. This can't be regarded as the schizophrenic split from the ordinary 
Jungian point of view or other schools of thought-that would be a very crude way of 
viewing the whole thing. In this case we are talking about very subtle schizophrenia. For 
instance, a thought occurs, ''There is a pigeon flying.'' There is some experience of the 
pigeon flying and at the same time somebody is experiencing the pigeon flying. 

Q: So "I" as experiencer is sort of one step removed? 

R: Well, both "I" and "am" have the same problems. We do that all the time. The 
"I" occurs in the first instant when the first beginnings are evolving. At that point there 
is also the sense of something occurring in your situation, and somebody is watching 
that occurence. Both are equally fake. 

Q: But which is which? 

R: Well, the "that" and "this" we are talking about. Altogether "that" and "this," 
right? "Am" and "I." So that is the basic point. So when we talk about "this," we also 
have "that" aspect of the "that and this" -in the very minute sense of psychology. And 
then we have a "that," which also has a "this and that" aspect happening as well. So 
that's what we are talking about. We use the analogy of the sword of Manjusri, which 
has two blades-it cuts the thinker and the thought at the same time. 

Q: In Dan's abhidharma class he said that traditionally there were two categories of 
fixation, one of which was gross and the other subtle. 

R: Well, in this case it seems to go much further than that-even the subtle ones have 
subtle "that" and subtle "this." And the gross ones have gross "that" and gross 
"this." That's what we are talking about. "Am" is somewhat on the gross level, and 
"I" is very subtle and very smart. You just say "I"-"1, ah." Any more? 

Q: No thanks. [Laughter.] 

Q: Rinpoche, when that happens, when the experience and the experiencer are both 
cut through, it sounds like there is nothing left to function. And it also sounds very 
scary. 

R: Nothing left to function-you're right. Well, the function situation is an interesting 
question. That's actually what the whole of buddhism is all about. What do we mean by 
function? 

Q: Brush your teeth. 

R: Yes, that's fine, that's very common. But do you expect that in order to brush your 
teeth you have to assume a certain particular state of mind? 

Q: Well, I expect that I have to be able to pick up my toothbrush and

R: But where does that come from? 

Q: How do you mean? 
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R: Well, you have to have some philosophical belief in order to pick up your tube and 
your brush and put it in your mouth and the rest of it. Does that come from a certain 
particular attitude of real ego-orientation alone? 

Q: I suppose it comes from the belief that the toothbrush is a solid thing. 

R: Not necessarily. That's the trick about the whole thing. Toothbrush is just 
toothbrush rather than anything solid particularly. It's just. toothbrush. It does its 
function, which makes it very light, so you're not holding this clunky thing in your 
hand. That takes care of that-in fact, it helps you to be less nervous about your arm 
muscle. And holding your toothbrush is not a heavy thing-[In heavy monotone ] 
"Now I'm going to brush my teeth.,, [Laughter.] So little by little any kind of pressure, 
any kind of tension, is relieved by experiencing some sense of egolessness. Your 
shoelaces become lighter, your nails become lighter; and your toothbrush becomes 
lighter. That's the attitude you take-when the toothbrush doesn't exist and the brusher 
doesn't exist, then you can brush your teeth much easier. [Laughter.] It's a process of 
experiencing the whole thing. So that's why we are talking about double-edged 
sword....:....the brusher has been cut along with the brush. So the toothbrush can brush 
properly, fully. 

Q: So this isn't something that happens real quick. I mean all of a sudden, necessarily. 
I hope. 

R: Fat chance, I would say. Fat chance. 
' 

Q: Rinpoche, you said that the situation with the spiritual friend is not a heavy-handed 
one. And yet, I've read elsewhere that in the mahayana it does become a heavy-handed 
confrontation almost. And when I took the bodhisattva vow, you spoke of how you're 
really inviting the guru to interrupt, interfere in your life. I wonder if you could say more 
about that. 

R: You mean inviting the spiritual friend? 

Q: The spiritual friend. 

R: Yes, that's a different term. They have differences. The idea of the spiritual friend 
is to interrupt your life, sure. That's the idea, the meaning of friends. If you're about to 
kill yourself, your friend comes along and says, "You idiot. Come off it," and saves 
your life. That's what real friends would do; only fake friends would like to indulge you. 
I don't see al}y particular problems of a heavy trip there. As far as mahayana is 
concerned, it is not so much a heavy trip coming from anywhere, particularly, but it's 
your own heavy trip that is being revealed, that's beginning to be understood. So we 
can't actually blame the mahayanists' doctrine for providing us with a heavy trip. 
Actually that could be called tripping-when we actually trip ourselves, we discover 
stepping on our toes. 

Q: So you're tripping on your own heavy clubfeet. 

R: Yes. You are tripping on your own thing that's taking place. Obviously there are 
many things we actually don't make friends with in our lives-for instance, brushing our 
teeth. We have not made a relationship or sympathetic relationship with our teeth or the 
brush or the paste. 

Q: So the spiritual friend really invites you to come off your heavy trip. 

R: Well, this is not particularly a therapeutic situation. You have to watch very 
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carefully for that kind of attitude. But this is very practical, very practical, pragmatic, an 
absolutely pragmatic situation. And there are a lot of heavy situations where things 
become very pragmatic. For instance you can drive your car without your car and 
without yourself and without passengers. That's a very heavy thing to do if you have to 
take your friend to tlie airport. That's a very heavy thing to do. But it still can be done, 
with everything fully contained-but I mustn't get carried away at this point. 
[Laughter.] We could get back to that. 

Q: Thank you, that's enough. 

Q: You were saying that to develop twofold egolessness completely, you have to 
develop a sense of sympathy first. But it also seems that in order to develop a sense of 
sympathy, the twofold egolessness has to come first. 

R: Sympathy is to experience that you are willing to be cut by the prajna sword, that's 
all. And that is actually taking the bodhisattva vow, which says, "I don't believe in 
myself; I don't believe in others. Nevertheless, I would like to save all sentient beings 
before I attain my enlightenment." And then you go on with experiencing the whole 
thing. 

Q: Do profundity and vastness develop simultaneously or is there progression? 

R: Well, those are the two traditions which actually exist. Two schools exist, but there 
are no problems at all in their essence. The moment you take the vow of the 
bodhisattva, you decide to commit yourself to practicing the bodhisattva activities at the 
same time as you also begin to realize and experience that there is nonexistence of ego. 
So it is the same thing, simultaneously. It's like the game of Diplomacy-everything 
attacks at once. 

However, the vastness tradition is related with the sangha, and the depth, or the 
profundity aspect, is what was introduced by Nagarjuna. Those are the two types of 
traditions we inherit. As far as the situation of the path is concerned, they combine and 
happen together. 

Q: It seems as if the vastness tradition is sort of more open in terms of working with 
other people-paramitas and that kind of thing. 

R: Not necessarily. If you develop depth, then at the same time you have some sense 
of benevolence happening, because you are going so far ... [inaudible]. 

Q: Are you saying that a sense of warmth toward what you are is what dissolves the 
experiencer of "I" and "am," or is there more to it than that? 

R: Sense of dissolving, yes. 

Q: That's corning just from warmth? 

R: Yes, because of the warmth. Therefore you don't have to defend yourself 
anymore. When you realize that you don't have to defend yourself anymore there is no 
defender either. There is a big dissolving process taking place. That seems to be the basic 
idea of compassion-it's not so much purely being loving and emotionally kind. But 
actually it is compassion which cuts through: [you see] that you don't exist, that the 
existence of yourself is based on aggression. So when you have a loving attitude toward 
yourself, your aggression toward yourself dissolves-and therefore you don't exist. 
Your attitude towards others is also an expression of aggression-so they don't exist 
either. So it is a mutual dissolving situation, because there is purely an opening-up 
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process taking place. When you open up, you don't have to have an opener. The hindu 
tradition dwells on shanti (peace) alone, which is an entity-from the buddhist point of 
view this could be regarded as the activity of aggression. If you have to hang onto 
maintaining shanti, or peace, that is in itself an act of aggression, and that creates in 
itself lots of riots or revolutions or whatever you might have. When you don't actually 
have to maintain anything at all, because everything is okay, then there is no confusion. 
That is the epitome of the twofold egolessness taking place automatically. Because of 
that, there is the development of depth and vastness-the vast discipline of practicing 
bodhisattva activities as the basis of that compassion and the profundity of realizing the 
nonexistence of oneself -which come to the same thing. 

Q: It seems that hinayana goes to that point, and what's missing is the warmth. It also 
seems that's connected with some stopping of inspiration or not going all the way. 

R: Well, that's true. Hinayana is actually lack of warmth. Because at the beginning, 
before you accomplish all this, you have to develop some sense of individual 
salvation---;-you're not relying on anybody. That seems to be important. The hinayana 
level cuts the believing in a deity, and the mahayana level cuts believing in the believer of 
deity. That's the process actually. 

Q: Someone has to have the inspiration to get into mahayana. Does the inspiration 
come with seeing some problem with hinayana? Or do they just keep going? 

R: We shouldn't split hairs too much. I'm sure you find faults 
everywhere-constantly, everywhere. 

Q: Thank you. 

R: Well, friends, I think maybe we should adjourn at this point. Also I would like to 
reinforce again, needless to say, sitting practice. And I would be very happy, rewarded, 
appreciative, thankful, encouraged and all the rest of it if you could renew the discipline 
we have had previously at the sitting-practice level, the previous nyinthun. If you could 
reinitiate that, it would be very good. By doing so I think you will be able to hear and 
understand more. Each time when our process goes on we don't want to waste our time, 
particularly now that you have relaxed enough in your own particular rooms and your 
particular environment. Relaxation in this case means being familiar with yourself, 
already in the environment. 

It is time for pushing into the second gear of your journey. We have had the first
gear setup already, and now we have the second gear engaged to get into more drive, 
ambition, if you like. Hopefully you actually can put more effort in your sitting 
practice. I can assure you in the name of the lineage that if you sit too much, you're not 
going to freak out. That has never happened. Sometimes it happens and that's called 
enlightenment. [Laughter.] There's no other problem. So I really and sincerely would 
like to encourage heavily your resuming discipline as much as you can. Furthermore, 
aids for pushing you into that situation are already established, and I would like to 
reemphasize those aids to make you get back to your zafu. If you have lots of problems 
and someone talks about your practice to you, please don't take it as an offensive-we 
just would like to push you further. As far as how the seminary is going at this point it is 
very good. I always talk to my friends on the phone and they say, "Hey, how is it 
going?" I say, "Sus.f)iciously good." [Laughter.] So that's what's happening. 
[Laughter.] So we have to push and have to live throughout the whole thing. It is almost 
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half over, and you are about to realize·where you are. This seminary is not just barely 
beginning-we are well on the way. We have actually loosened up. our safety belts and 
the captain has allowed us to smoke cigarettes, and we are actually proceeding in an 
airplane on air at this point. So we can continue with no problem. 
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TWO TRUTHS 

We should continue. I would again like to make the issues of hinayana . and 
mahayana very clear. Quite possibly some people might be unnecessarily inspired. They 
would like to just jump into mahayana, without knowing first how it is developed. The 
idea at this point is that since mahayana experience means the complete realization of 
twofold egolessness, it is dependent on the hinayana. Although individuals might think 
they are beginning on the mahayana path, nevertheless they are beginning on the 
hinayana path and first developing the egolessness of individuality and half of the 
egolessness of dharmas. These can only be achieved on the sravakayana and 
pratyekabuddhayana levels. We might have the intention of actually attaining the state 
of twofold egolessness, we might aspire to the benevolence and gentleness of the 
compassionate path, but nevertheless the absolutely natural situation is that before such 
things begin to take place we have to go back and develop some sense of individual 
salvation first. 

Individual salvation means working with oneself, naturally. Basically that's what it 
is all about. Working with oneself is based, first of all, on the idea of renunciation. 
Then, in turn, we must renounce therenunciation itself of the first yana, sravakayana. 
That is based on the idea of taking refuge in the Buddha, dharma and sangha-which 
brings the sense of overcoming the ego of individuality. Once we have accomplished 
that, then we are on the brink of the ego-of-dharmas level. We begin to question. We 
begin to ask, "Why are we doing all this?" We begin to discover the karmic chain 
reactions and realize that we are trying to cut through them. We begin to study the 
twelve nidanas, the principles of how interdependent co-origination takes place, and we 
realize that we have to reverse that process in order actually to cut through it. 

All this helps to develop the egolessness of dharmas, but still there are little 
uncertainties left behind. We have managed to work on the basic gross level of our 
individual experience of dharmas, our experience of things as they are, but we still 
perceive things as they are purely in terms of perception, opinion or attitude. In other 
words our attitudes, perceptions and opinions about the ego of dharmas have been cut 
through by experiencing, realizing, and understanding the twelve nidanas completely. 
But the subtle level-understanding where all those things come from-is not quite cut 
through yet. So ttt that point, in some sense we are back to square two-which is the
source of the ego of dharmas, where it comes from. 
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The ego of dhannas comes from some kind of fixation on the "am" of "I am." We 
have liberated "I" altogether, but we are still fixated on. "am," where the "am" came 
from. The gross level of "am" has been related with of course, but the primordial "am" 
still hasn't been completely clarified. In relating with things as they are i~ their solid 
form-the crude world, the chain reactions of the twelve nidana process, and all those 
things-we have worked through the ignorance level. Nevertheless the practitioners who 
are on the boundary between hinayana and mahayana still haven't quite clicked. They 
haven't completely clarified the level of "am." 

"Am" comes from some kind of "I am," but not from the original "/am" which 
is the ego of individuality. That situation is different and has already been overcome at 
the sravakayana level. But even at the pratyekabuddhayaiia level nothing has been 
completely cut through. In fact, the pratyekabuddha regards that ego, the little ego 
that's left, as useful and necessary in order to go further. He would probably say that if 
you completely cut through everything there would be nothing left with which to 
practice or go on, that there would be no purpose of life_.;..which is quite true. In other 
words, the pratyekabuddha is afraid of the prajna principle; his fear and also his 
attraction have already developed at that point. 

At the next level, the bodhisattvayana or mahayana, the last hold of the ego of 
dharmas is cut through. Everything is completely regarded as attitude, but not attitude 
in the sense of problem-that has been cut through already. R"-ther, the second half of 
the ego of dharmas is the attituder, the experiencer. So when that experience of mind's 
creation has been cut through, then we begin to realize that everything is purely 
understandable and perceivable. We have cut through the twofold ego situations by 
realizing that the subtle mental grasp of "am" is really a very gross situation. At that 
point we have overcome the fixator, the philosopher, and the conceptualizer; so we 
begin to develop some sense of appreciation for the absence of the twofold ego. 

It's not as easy as you think. Nothing has happened completely. We still feel that 
we have actually overcome something, cut through something. At that point some sense 
of the dawn of mahayana, the dawn of the absence of twofold ego, begins to occur in 
our mind. We begin to feel that something is worth celebrating, something is quite 
cheerful and nothing is depressing. At that point the level of vast action that we were 
talking about last night begins to develop. That experience of the dawn of mahayana, 
that sense of luminosity and sense of brilliance, could be said to be the yogacaran 
experience. Because we experience our loss [of ego] as a relief, it becomes a gain, a 
tremendous gain. That is the yogacaran approach. 

What we have gained is the experience of things as very real, things as they are. 
Namely we have gained understanding of the two types of truth. The term for the two 
types of truth is denpa nyi (bden.pa.gnyis). Denpa means "truth" or "reality," and nyi 
is "two"; so denpa nyi means "two types of truth." What are those two? The first one 
is kundzop, which you have read about already in the transcripts, right? The second 
one, the important one, is dondam which you've also read about, I hope. The first 
truth, kundzop, literally means-does anybody remember what the definition of 
kundzop was in the transcripts from last year or the year before? 

STUDENT: Dressed up, all outfitted. 

RINPOCHE: Yes, that's good. Thank you. Kun means "all, everything"; dzop 
means "dressed up," sort of manicured or something like that. It's a show-off, a bluff 
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you could say actually. There is no substance, but there are still a lot of things going 
on-a bluff. Actually that is not looked down upon particularly. We have a lot of 
problems actually realizing kundzop and relating with the world. The old world, which 
is dressed up as it is in its own way, is actually very hard to work with, to relate with. 
Realizing the truth of kundzop means transcending the psychosomatic and psychotic 
levels of situations. When someone has become very sane through his relationship with 
the kalyanamitra, when he or she has experienced the twofold egolessness already, then 
that person sees that the real world is actually the real world. He or she sees the world of 
reality completely, fully, without any problem, without any big deal. 

Then, you could ask what kind of kundzop that person would see? That person 
would see two types of kundzop. The first kundzop is what's known as logpe kundzop 
(log.pa'i.kun.rdzob), which I think was discussed already in the transcripts. Can 
somebody who read that say what logpe kundzop is? 

STUDENT: Imagining there's a pink elephant on the chair. 

RINPOCH;E: Mm-hmm. It is actually the psychotic level. In other words, kundzop is 
regarded as the truth because it involves seeing real things, seeing things as they are. 
That implies the existence of a perverted kundzop, or logpe kundzop. Log means 
"reverse" or "perverted," so logpe kundzop is "perverted kundzop." That is to say, it 
is the way the world looks to a psychotic, or for that matter to a person under the 
influence of any kind of drug, strain, tiredness or dream. As we know, since we have 
often experienced it ourselves, in that state we begin to see a giant elephant in our cup of 
tea-which is impossible. Our cup is so small, but the elephant still seems to be big. It is 
a rather imaginative approach. 

The traditional analogy is that perverted kundzop is like seeing a rope as a snake. 
The rope is not a snake: the rope is a rope-nevertheless, seeing the rope involves some 
sense of the presence of a snake. Wh_ether it is caused simply by bad eyesight or bad 
lighting, or because the person is influenced by some other kind of conditions, he begins 
to see the rope as a sn(!.ke. And it is true; as far as that person's mind is concerned, it is 
true and complete. But still it is perverted. That is basically what we are talking about as 
the psychotic world. That is a kind of kundzop, and although it is not all that true, at the 
same time, it can't be denied as false. After all, kundzop is what you experience on the 
spot. So, even though somebody might be telling you a lie, it is a true lie because it is 
experienced as the truth. So logpe kundzop is a true lie: it is true false reality in that 
sense. 

Then we havejiiz~gdagpe kundzop (yang.dag.pa'i.kun.rdzob), in which the person 
is not suffering any kind of hallucination and is not under the influence of drugs or any 
thing at all. There are no metaphysical or religious fantasies involved. The person just 
sees blue as blue and white as white, very simply. A snake is a snake, and is independent 
of rope. Real things are seen as they are. This kind of kundzop is a so-called sane 
person's attitude to reality. We're not talking about enlightened sanity at this point. 
That is slightly different. This is the ordinary sense of sanity, which means seeing thiogs 
very directly and very ordinarily. There is no problem of any kind happening, just 
ordinary simple sanity, seeing things as they are. In other words, once a person has 
started on the bodhisattva path, once he or she is already able to develop the twofold 
egolessness, then at that level he or she is able to see yangdagpe kundzop, the pure 
kundzop. Such an enlightened person, or semi-enlightened person, whatever you would 
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like to say, sees things as they are, and no longer has visions of fantastic things over his 
cup of tea. A genuine experience occurs at that point so that black is seen as black and 
white as white. It is very simple and very direct, absolutely direct and simple. That is 
what we mean in our particular lingo when we talk about being grounded, being earthy. 
There's no superstition involved, you just simply see water as water, fire as fire, and all 
the rest of it. 

You might say that this is not necessarily an experience of profundity, that anybody 
can do it. But usually it is impossible. Everybody can't see things as they are, really 
properly and directly, at all. Only someone who has actually been able to cut through 
the twofold ego is able to see things as they are in their fullest sense, in their real sense. In 
the case of other people, that is to say, people possessing twofold ego, like random 
people in the street, their attitudes to water, fire, black, blue, white, are all wrapped up 
in their preconceptions, memories, dreams and fantasies. Usually they're very nervous 
about experiencing the bright and colorful world. The degree of nervousness varies of 
course, but nevertheless nobody can see true kundzop without having cut through the 
twofold ego. People either love the world or hate it, or even lukewarmly love it, 
lukewarmly hate it. Somehow there's still some little attachment or some little-

STUDENT: Distortion? 

RINPOCHE: I wouldn't say distortion exactly. They see blue as blue, but at the same 
time they decide to heavily reinforce their ideas of how blue affects their state of mind. 
Whether they regard things as powerful, good, nice, or threatening, there are always 
psychological implications about the colors, forms, noises and physical sensations they 
perceive. There's always some kind of imp)ication behind the whole thing. So therefore, 
true kundzop is very, very difficult to experience-although it is a very ordinary thing, 
nevertheless. 

Then we have dondam which is the second truth. Maybe you should pronounce it 
with a "t" actually. "Tontam" is a more accurate pronunciation. Don means 
"meaning," dam means "superior," so don dam is "the superior meaning of truth," the 
real meaning as opposed to kundzop. This is quite difficult to explain. One of the 
definitions of dondam is experiencing reality in its fullest sense, without regarding any 
individual style as tangible from the ego-clinging point of view-got it? 

There are two types of dondams, naturally. The first one is namtrangpe dondam 
(rnams.grang.pa'i.don.dam). Namtrang means "accountable"; nam means "all," 
trang means "count." So the first kind of dondam is the accountable dohdam. This 
refers to the situation that occurs when we begin to experience certain portions of our 
life with less fixation, when we have less problems with the reality of dondam. At that 
point we begin to realize and experience the simplicity, ordinariness, transparency and 
nonexistence of certain issues. Therefore it is accountable. It is not vast enough yet, but 
at least it is workable, touchable, experienceable. At this level we might have no problem 
transcending our fixation on, or conceptualization of, a cup of tea, but we still have a 
problem with our grandmother, which is different. We might have transcended our 
conceptualization of chopsticks, but we still have a fixation about our Chinese cook. 
[Laughs.] It is sort of like transcending our fixation on mother, but still not having 
enough experience letting go of mother's nipple. That's the one-sided letting-go process 
which is called namtrangpe dondam. 

The next dondam is namtrang mayinpe dondam (rnams.grang.ma.yin.p'ai.don. 
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dam). Ma is negative, and mayin means "not having," so namtrang mayinpe don dam, 
means not having namtrang dondam, or classified, accountable fixations, anymore. At 
that level a person's experiences of both the chopsticks and Chinese cook are 
transcended. The mother's nipple is transcended. Everything is a completely vast 
experience. We are talking of the madhyamika level here. We could say the truth of 
kundzop is definitely the yogacaran approach, very much so, and is a very profound 
experience at the same time. But the second level of truth, dondam, is the truth of the 
madhayamikas. 

By the way, although we say that the mahayanists experience the twofold truth 
completely, it is not necessarily all that true. The previous truth has left behind dirt, 
which still must be shed. So there are constant footprints, which become lighter and 
lighter as we go along the path-until the vajralike samadhi, which we'll discuss later on. 
But at this level there is still the ego of dharmas, which is very hard to overcome 
completely. Or rather, there is still the egolessness of dharmas, which is very hard to go 
along with-whatever. You know what I mean. [Laughter.] So it is necessary for us to 
realize that we are not just talking about one sudden flash that does the whole thing. We 
are talking about a slow thinning-ou; process that takes place throughout the whole 
thing. 

If you have questions, you're welcome. 

QUESTION: Rinpoche, in one of the seminary transcripts, you mentioned that during 
meditation it was possible to see smoke rising. You said that that actually wasn't logpe 
kundzop or psychotic vision, but that it was some sense of actual groundlessness. Do 
you remember that? 

RINPOCHE: That was a real one. I think that we were talking then about Kalacakra 
tantra. 

Q: It wasn't that. It was hinayana/mahayana. 

R: Really? That's very shocking. 

Q: Never mind. [Laughter.] 

Q: I don't understand the difference between yangdagpe kundzop and the 
namtrangpe dondam. 

R: That's good thinking. Well, yangdagpe kundzop is seeing things as they are in their 
fullest sense, right? It is the real thing: blue is blue and red is red, without any problems. 
It is like acquiring a new pair of spectacles or something like that which makes it 
completely clear how to relate with regular life, ordinary life. Namtrangpe dondam 
transcends yangdagpe kundzop, but only partially, not completely. With the clarity of 
yangdagpe kundzop you see that the sky is blue, as it is. But you still haven't let go 
completely. Seeing that the sky is blue without any trips is fine. But that just means 
you've become basically regular, basically sane in the conventional sense. That's all. But 
there's more insanity beyond, and namtrangpe dondam actually cuts through that as 
well. You have discovered that seeing blue as blue is not all that you thought, it is·not the 
only last result. There is something more to happen. There are further psychological 
trips and further subtleties involved. You see, kundzop is seeing things very simply, 
without any neurosis, or I should say, without any psychosis. In kundzop there are still 
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neurotic problems, but the psychosis is not there. You no longer see a pink elephant in 
front of you ,or whatever. That's a psychosis, which is completely cut through there. 
But you still have neuroses, which are cut through by the dondam experience, both of 
the dondams. So what are we going to do about that? 

Q: This is an extension of the same question. You said that, in order to have 
yangdagpe kundzop, you had to have cut through both of the egos. So what is the 
neurosis that's left, what has to be done away with to get to dondam? 

R: Well, there's still subtle neurosis, definitely. When we talk about achieving twofold 
egolessness, we are talking about just a basic principle. Although you seem to have 
actually become grown-up, so to speak, the teenagerness, or the infantness still con
tinues in your life .. In other words, the ego of dharmas is extended, and is very hard to 
cut through. The gross level of the ego of dharmas is cut through by committing yourself 
to bodhicitta and becoming a bodhisattvalike person. But there are still a lot of subtleties 
happening, because you still have a journey to make. It's not a cleancut job. 

Q: Well, could you say more about what those subtleties are? I'm very confused about 
ego of dharmas, about what it is that makes it so grisly, so hard to get finally through. 

R: Well, it is because there is some idea of the path and the teachings, some idea of the 
person who is making the journey. All those connections that happen throughout make 
up a big bundle. And there is still a sense of direction, right? Although you experience a 
lo! of flashes of directionlessness, they don't last very long. They're just a 
temporary experience. There is still the continuity of "me" taking a direction, "me" 
making a journey. 

Q: So it's like there's some sense of residue of the "am" of-

R: Yes. And there is another residue in addition to that. You have actually learned a 
lot and cut through a lot. But in the meantime, you inherit a lot of things that replace 
what has been cut through. 

Q: So it's sort of like dragging a cloud behind you. 

R: Well, once you are able to clear your ground, that automatically means an 
interruption of the ground at the same time. It keeps going that way. Do you see what I 
mean? It has been said, actually, that until you get to the ati level, each one of your 
achievements is also your own way of messing up. Although you learned a lot of new 
things, still you leave deposits behind. It is like a worm in the middle of a piece of wood, 
eating what's in front of it and shitting out behind itself at the same time. So you leave 
your own deposits behind, which have to be cleared out as well. 

Q: So the .littie hangup of the pratyekabuddhayana person is his appreciation of the 
absence of ignorance, his pride that he can see everything, all the nidanas and so on. But 
what is the residue that is happening here? 

R: Well, the pratyekabuddha feels that his ability to cut the potter's wheel of chain 
reactions is an achievement. But in fact, although he has actually managed to cut 
through the chain reactions, nevertheless he is creating further chain reactions. His 
achievement, his accomplishment, is good for him, and at the same time bad for him. 
Do you see what I mean? 

Q: Mm-hmm. But what is the fixation that's happening at the mahayana level? 
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R: The bodhisattva is unable to immerse himself in his own world actually and fully. 
He is still on a very religious trip, if you like. It is as though he were walking on ice 
instead of walking on rock-which comes later on, in the vajrayana. I don't think we 
should go too far with that now. Nevertheless, that's the case. 

Q: So there's some kind of appreciation of kundzop going on, of how it's so nice and 
so clean. 

R: Appreciation of kundzop, yes. And the bodhisattva also appreciates how well he 
can handle other people, who are freaked out on the psychotic level, people who don't 
understand real kundzop at all. He can feed them and do a nice job on them at the same 
time-which is an ordinary thing. 

Q: Thank you. 

R: That's a good one. Any other good ones? 

Q: In the last talk in the hinayana section, you said something to the effect that, when 
you enter the mahayana, there's a vomit of blood. Would you say something about 
that, please? 

R: Well, it's giving up and letting go. 

Q: But what is it you let go of? 

R: Your previous hangups: individual salvation and your sense of righteousness and 
religiousness. 

Q: But is there a hangover from that too? 

R: Yes. Until you hit vajrayana, there's always a problem-which we are not yet ready 
to talk about. 

Q: I just wanted to figure out where ordinary neurotic people fit into these two types 
of kundzop. I mean, one kundwp is for psychotics, and one is for people who have 
transcended the two egos in some sense. 

R: Well, the ordinary person's problems are completely clarified here. When we talk 
of the two kundzops, we mean that people who have attained the second level of 
kundzop no longer have the possibility of relapsing to the first kundzop. One analogy of 
this is that once a person has experienced smallpox, he never has a recurrence of it at 
all. So at this level we are talking about the complete, full assurance that this thing 
[psychosis] won't happen anymore. But obviously, ordinary people's neuroses are 
handled at the previous level, the sravakayana level. 

Q: So the reason that the psychotic level is included up to here is that there is some sort 
of possibility of rudra. 

R: Well, that possibility couldn't happen at all at this level. On the previous levels, the 
sravakayana and pratyekabuddhayana levels, psychosis and neurosis could recur. But 
not here, not at this level. And then we have the vajrayana level, which is a bigger 
problem that we could talk about later on. It is rather too complicated at this point. 

Q: Rinpoche, from your explanation tonight it sounds as though in the mahayana 
there's definitely a higher value put on dondam. I mean, there's a sense that even though 
the higher kundzop is good, dondam is better yet. That you have to transcend-
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R: My dear boy, you can't say that. I don't think you can say that at all. I mean it is 
probably a higher level, sure. But what you are saying is like saying that we could be 
born as full adults all at once. Do you see what I mean? You have first to be a baby and 
a teenager: then you can become an adult. So you can't put a higher value on dondam, 
particularly, as something you can reach directly. -It obviously has higher value as far as 
the progressive situation is concerned, but nobody can reach that level without first 
going through the rest of the yanas. 
Q: So even though there's no putdown of kundzop in the mahayana, there is some 
sense that you get beyond it. 

R: Well, kundzop is very powerful actually. In the vajrayana we've got to bring that 
back. Do you remember? 

Q: But that's the vajrayana perspective. 

R: Kundzop is actually a thread, the continuity that runs through both the yogacaran 
and the madhyamikan approach. It also applies to the activities of the bodhisattva that 
we were talking about. Skillful means and wisdom go side by side, like the two wings of 
a bird. 

Q: So skillful means is sort of like kundzop and wisdom is dondam? 

R: Yes, absolutely, yes. So you have to.be a good baby and a good teenager and then a 
good adult. You have to do all three properly. You can't be a bad baby, a good 
teenager and then a bad adult. 

Q: Toward the end you said that the truth of kundzop is yogacaran style, and the 
second truth. is madhyamikan style. Could you clarify that? Is it the dondam that's 
madhyamikan style? 

R: Dondam is madhyamikan style. Kundzop, the appreciation of things as they are, is 
yogacaran style. That's why we equate the concept of Zen with yogacara, while the 
regular madhyamikan school is very much related with the post-Zen experience. Quite 
possible Asanga was a great artist, and Nagarjuna was not so good. 

Q: Does that mean that the experience of dondam is basically the experience of 
sunyata? 

R: Well, there's a lot of talk about that. Somewhat, somewhat. At the uncategorized 
level of dondam, it is probably so; whereas at the categorized [accountable] level, it is 
not very much so. You know, in the Heart Sutra when things are broken intopieces-no 
eye, no ear, no nose and so forth-that is purely on the level of the secondhand 
dondam, the categorized dondam. Then when we say that all dharmas are marked with 
emptiness, that's the second level, where actually some glimpse of sunyata has begun to 
occur. 

Q: I see. But even the first level, the categorized dondam, is more adult than the 
yangdagpe kundzop, because it begins to see some kind of emptiness taking place. 

R: Yes, yes. You begin to see that the kundzop doesn't make any sense; or rather, that 
the kundzop is helpful, but at the same time it doesn't produce any progress reports. 

Q: So it's just like the sravakas and pratyekabuddhas. It's right back to those two 
levels in some way. 

R: Something like that. That goes on. 
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Q: Well, if sunyata and madhyamika are related to each other, what did you mean last 
year when you said that there were two approaches in the mahayana: madhyamika and 
sunyata? 

R: Madhyamika means "middle way," which means that you don't believe anyt~ng, 
including the middle. Sunyata means that everything is empty, that there's no believer at 
all-which is saying the same thing. So madhyamika is more of the VIP, the important 
ideas about the sunyata process. Do you see what I mean? It's very simple. 

Q: How does that relate with profound and vast? 

R: Profundity and vastness are already connected with both of those processes. 

Q: Well, you said that prajna is like the chopsticks and sunyata is the food. 

R: That's right. We have to be very clear about that, actually. Everybody should be 
very very careful about that. People get very mashed up and confused with so many 
technical terms and all sorts of things. So it is very important to realize that when we talk 
about sunyata, that's what you get; and when we talk about prajna, that's what you are 
going to get it with. Actually, that's a very important point. Sunyata is no longer 
regarded as a tool or weapon. Sunyata is like death, and prajna is actually like the 
deadly weapon, if you, want to look at it that way. I'm sorry, that's a rather morbid thing 
to say. But in terms of overcoming ego, I'm sure you'll understand what I mean. You 
know what I mean. [Laughs.] Prajna actually can be regarded as a microscope, and 
sunyata as what is on the slide. That's why, for instance, in the Heart Sutra a lot of 
emphasis is made on prajna, but little on sunyata. Sunyata is just, "no eye, no ear, no 
nose" -you begin to discover that. Prajna is actually more important. The idea of 
sharpening and cleaning your instrument is more important than what you see with it. It 
is an interesting point that a lot of the Zen and madhyamika charlatans begin to say, "I 
have developed sunyata, therefore I can cut you with sunyata. I have sunyata!' '-as if it 
were a weapon. That is absurd. You can't have that. Sunyata has to be after the fact. 
Prajna is the instrument with which you discover sunyata. That's why sunyata is 
regarded as the child of prajnaparamita; and prajnaparamita is regarded as the mother 
of all the buddhas, the one who gives birth to the sunyata experience of the buddhas. 

Q: How does vipasyana fit into all of this? 

R: Well, vipasyana is the stone that sharpens the sword of prajna. It is also a 
technique, a thing of its own. 

Q: So vipasyana isn't an experience: it's a technique. 

R: Yes. 

Q: And through that technique, do you realize the twofold egolessness? 

R: Well, according to tradition, you experience the one-and-a-half egolessness, 
remember? 

Q: Yes. So you couldn't experience the whole thing just with vipasyana. 

R: No. You can't do it without prajna. Nevertheless, if you abandon vipasyana, you 
don't get anything at all. That's how it goes. It's a progressive process, not a sudden 
attainment. 
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Q: So at the point of the realization of sunyata, prajna is actually the technique in a 
way. 

R: Sure. Prajna is a technique too, as much as vipasyana, or samatha for that matter. 
Samatha is the technique used to realize the first egolessness. Vipasyana is the technique 
used to realize the one-and-a-half egolessness. Arid prajna is the- technique that brings 
the complete experience of sunyata. That's how it goes: first there is the tool and then 
there is the experience. We really shouldn't confuse those things at this point. We should 
be very clear, absolutely clear about all of this. Sometimes people have a problem 
confusing technique with experience. We could say that's a somewhat illiterate point of 
view of the geography of the dharma. 

Q: So vipasyana is actually just in hinayana. I mean, it's the basis of mahayana, but 
it's not really happening there. 

R: Well, sometimes it's embedded in the whole thing. You can't have mahayana 
without vipasyana, you know. It would be like a tree without a trunk. The whole thing is 
very ancestral. 

Well friends, I think we should close down at this point, since the nights are getting 
younger, earlier. 
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INHERITANCE OF HINA Y ANA 

I would like to discuss further the would-be mahayana student's beginning to 
experiem;e the possibilities of complete twofold egolessness. But at the same time I 
would like to make it very clear that the yearning towards mahayana comes purely from 
the highly evolved intelligence of the pratyekabuddha, which creates the potential for 
mahayana. Particularly, we are discussing taking the bodhi§attva vow. 

When you take the bodhisattva vow, you are expected already to be ideal pratyeka
buddhists. Pratyekabuddhists are predominantly of rhinocerous mentality, and also 
they have some inheritance from the sravakayana, so that they 'experience some sense of 
being part of a flock, parrot-flock, at the same time. Nevertheless, the would-be 
bodhisattva student, bodhicitta candidate, is somebody who has actually accomplished 
the pratyekabuddha level, or at least has understood or experienced the possibility of 
one-and-a-half-fold egolessness. (We talked about that already.) 

The only thing that makes the mahayana student different from the hinayanist is 
some notion that exists in the student's mind of being willing to open up and work with 
other sentient beings much more vividly than is prescribed at the hinayana level. That is 
exactly the same thing as twofold egolessness; it is the same kind of process we are 
talking about [taking a step further]. So we could say that a candidate for 
bodhisattvahood is a person who is fully willing to experience one-and-a-half-fold ego
lessness completely. And having understood the implications of egolessness completely, 
then on top of that there is some sense of genuine sympathy, genuine softness. That 
genuine softness, sympathy, as well as achieving the one-and-a-half-fold egolessnss 
experience, makes perfect candidates to take the bodhisattva vow. 

Why? Because at each level, as you begin to shed ego of all kinds, you begin to 
realize there is something further than that: your fixation on ego-hangups, ego
clingings, doesn't actually play an important part in your life anymore. Some further 
intelligence is taking place in you. You have no idea actually why and how it happens, 
but some possibilities are taking place. 

With that understanding, and with the help of the kalyanamitra, the spiritual 
friend, at the same time-once you· are losing your ego at each and every step- there is 
a genuine feeling of sadness. Great sadness. A humility and tremendous sadness that 
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something's lost. Originally, in ordinary situations, we gain all sorts of 
charisma-charisma of aggressively conquering the world. And all that charisma is gone 
[when you begin to experience twofold egolessness], because it was based on notions of 
actually conquering territory, which are expressions of the first ego or the second ego, 
whatever. When you begin to lose those, you develop tremendous depression, some 
sense of loss. You begin to freak out, saying: "Well, I have lost this because I have 
actually gained egolessness, but then what?" You know, "Where am I? What am I?" 
and all the rest of it. 

By the way, there is one thing I would like to make very clear in these discussions, 
in these particular types of psychological explanations: I insist very heavily that we don't 
regard these as Jungian or Freudian psychological interpretations. They are purely 
dharma interpretation. Loss and gain as we are discussing them do not have 
repercussions of any kind that could be found in those psychological books you might 
have read-even though you might be a professional. (That's not an insult.) It's a real 
experience. As the teaching is presented in a more and more frank and open way, I 
would like you to realize that we are not trying to analyze ourselves or psychologize 
ourselves, but actualize ourselves-experience what is actually happening. Which is a 
third school, a nouveau buddhadharma [laughter] era which is necessary. Understood? 
So, from that standpoint, I would like to make a very definite, clear point: when a 
person has lost a grasp on the ego of dharmas and the ego of individuality, then that 
person begins to feel empty. 

But let me just backtrack a little bit. What we are talking about here is that the ego
lessness of dharma is not completely achieved yet. We only have half of it, just 
half of it. The notion of individuai salvation is achieved, and also the notion of the result 
of individual salvation. Cause and effect and the regular, ordinary crude world's 
manifestation has been cut down, so to speak. Or, in other words, the belief in the mani
festation has been cut down. That much has been achieved. 

However, ordinary students of buddhism, like you people here, are maybe still 
struggling at the level of the first egolessness (if it is possible). Or perhaps understanding 
the first egolessness, but not actually understanding the egolessness of dharmas-just 
having some basic understanding of the first egolessness and beginning to journey onto 
the second egolessness purely on a theoretical level. Those two possibilities are fine in 
this case. The would-be audience is so vast in this world that we don't want to scrutinize 
each individual and make sure that that person has completely lost egolessness, the first 
or the second. If we begin to do that, it will take a long time, and it is very much of a 
tortoise walk, the pure hinayana approach. 

So what we are doing here is giving you a crash course, so to speak, in which you 
can actually be inspired by some sort of big boom. Vam! There's a big explosion taking 
place, and you can actually sympathize with those possibilities of the pratyekabuddhayana 
and sravakayana experience. You can appreciate them. That sympathetic attitude goes a 
long way. It actually helps a lot. It doesn't necessarily mean that you are the real genuine 
pratyeka or sravaka person. That might actually come up much later in the vajrayana; I 
might say then that you have to have complete accomplishment of the previous two 
yanas [hinayana, mahayana] in order to hear and experience vajrayana. But at this point 
we are talking in terms of inspiration of the whole thing, which plants a seed. We are not 
talking about having a hundred-percent experience here. It is impossible. Perhaps just 
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tokens of these things are actually happening. Talking doesn't help, even though you 
might have theories about it; and ~itting practice does not help all that much, either. In 
life situations, it is said traditionally that sitting by itself doesn't help. You have to have 
the experience of dealing with day-to-day life situations in the world. 

However, you should have a very good understanding of twofold egolessness, an 
absolutely good understanding. Having a good understanding of it does help a lot; it 
goes a long way. Because then you could teach yourself, and then you could hear the 
teachings at the same time (which in the end becomes somewhat the same thing 
actually). So, that person who has actually understood the notion of the first 
egolessness, which is ... [Audience: Gangzag gi dag.] Gangzag gi dag? Yes. Second? 
[Audience: cho kyi dag.] Cho kyi dag. Okay. Which half of cho kyi dag have the 
hinayanists understood? [Audience: Grasping.] What part haven't they understood? 
[Audience: fixation.] What? [Audience all together loudly: Fixation!] Oh, good 
heavens. [Laughter.] That's pretty good! It makes me very paranoid that you people are 
learning so fast. [Laughter.] That's pretty good. Well, so what is fixation? Anybody? 

QUESTION: What's the question? 

RINPOCHE: It's not a question, it's feedback. 

Q: Fixation in the sense of the pratyekabuddha? It seems like that would be dwelling 
on having an experience. It would be the experience of the twelve nidanas. 

R: What's the other one-the other half of it? 

Q: Grasping? 

R: Grasping-what's that? 

Q: Well, I think that would involve a belief in an external world, solid and separate 
from some implied self. 

R: Yes. Everybody agree with that? That's pretty good. It blows my mind that you 
people actually work very hard. It's very pleasing. Fantastic. Thank you. My life is 
several yards longer. [Laughter.] It's worth teaching. I think so. Yes, that's good. 

So the complete understanding of the second half of the egolessness of dharma is 
not actually achieved by those who would like to take the bodhisattva vow. But never
theless they are no longer regarded as hinayanists; not because they have gone beyond 
the two egolessnesses completely, but because they have changed their attitude from 
individual salvation, soso tharpa. They have actually expanded beyond that level, in that 
they have some sense of sympathy for other people. Where did that come from? How 
did that come about? That comes about because they begin to realize that fixation on 
the dharma doesn't help. And also they have some sense of inspiration, expectation, 
towards "no talent," which was our first famous announcement. You remember at the 
beginning-we talked about no talent and a lot of people got freaked out. In this case, 
when we talk about talent, we are speaking purely in terms of professionalism-which 
automatically means money-making ventures, which automatically mean conning 
somebody, making money off somebody. So that attitude doesn't exist. We are all 
laymen, basically. 

When you have lost one-and-a-half egos, you begin to feel that you are not 
professional at anything. To begin with, you are not a professional conman, salesman. 
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Usually, when we have a profession we sell ourselves, right? At this point, we don't do 
that. So there is some unsalesmanshipness-paramita of Bob Halpern. [Laughter.] (By 
the way, I dreamed about the gem business last night. That's interesting. I thought it was 
a very, very clicking and interesting dream I had.) In transcending salesmanship, you 
can't be a supersalesman at selling yourself. Of course, you have your little 
thingie-business ventures or whatever. You could still have them. Nevertheless, 
salesmanship of selling your ego is impossible, whereas in the previous yanas it was 
possible. In fact, I don't think this kind of accusation has been made before in the 
history of buddhism, but I would like to raise this point. My own theory-which I think 
everybody [looking over to shrine] will forgive us for-is that the miracles performed by 
the pratyekabuddhas are salesmanship. They are selling [themselves to] somebody by 
performing some sort of gadget. Because that gadget has been performed or exhibited 
by them, then they expect somebody to listen to them-because the other people don't 
have enough gadgets. 

So, because of those particular situations [sympathy and nonfixation], the student 
of mahayana, the would-be bodhisattva, takes the bodhisattva vow. This takes place 
because there is a yearning towards going beyond charisma. 

What was the hangup we were talking about? The other half? [Audience: 
Fixation.] Which is the other one? [Audience: Grasping.] Grasping. The fixation aspect 
doesn't actually exist anymore; when you begin not to exist totally anymore, you are 
halfway through. Do you know what I mean? And when you begin actually to realize 
that, then there is some sense of yearning towards egolessness of dharmas. There is some 
kind of [feeling to go] beyond struggle and beyond hunger, thirst and duty; beyond the 
sense that there is some kind of relief or letting go that will take place, right? 

Why is that? It is because the individual salvation that you have experienced so far 
has become so tenuous. It is so much like Eastern European Jews coming to the West, 
trying to settle in various alien cities and trying to be good citizens: "My wife is still in 
the East, and I'm here. My children are running and playing in the dirt. I would like to 
have the money to feed them, and I feel blah blah blah blah blah.'' That kind of 
immigration problem happens. If you carried the individual salvation of soso tharpa 
into the mahayana, into the bodhisattva vow level, then you would have that kind of 
immigration problem of the Eastern Europeans. 

In this case, however, the soso-tharpa attitude is completely dropped. The salvation 
of individual realization, the grasping and everything has been transcended.' We have 
gone beyond that attitude that we know what we are and we know how to save ourselves 
to begin with. Very simple, right? Very simple-individual salvation. In that case our 
only dependence is on an elder, or learned man, who will tell us what to do. But it's 
only a little help: we can do most of it ourselves-that's the basic idea. The samatha
vipasyana can be conducted in ten years' solitude; we just keep on doing it, with 
occasional references to the wise man. But there's not much surrendering particularly in 
that; it's just purely worship of the elder in some sense. It's like needing your 
grandfather to consult about your business, or like just paying your respects to your 
grandfather if you get some new business. Understood? Is it clear? 

The next level [mahayana] comes after having done that already, when we begin 
to develop further out of that clarity of individual salvation. At that point we are no 
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longer dealing with immigration problems particularly, although we are getting into 
completely new territory. We begin to develop, instead of immigration problems, 
another problem, which is a better, healthier problem. That further problem is our 
expectation of something. So far, we have experienced our spiritual journey at the 
hinayana level, and any kind of confirmation and help is coming from where? Can 
somebody volunteer to answer that? Where does that first sense of inspiration for 
studying the hinayana come from? 

Q: Self-satisfaction? 

R: Just a minute, don't say it so fast. The other people have to write into their books. 
Okay? 

Q: From some experience of suffering? 

R: Some experience of suffering, yes. That's one, but there are some more things. 

Q: Impermanence? 

R: Wl}.ich brings? 

Q: A sense of egolessness. 

R: A sense of egolessness? Yes, but not quite so fast. [Laughter.] Anybody else? 
Newcomb, you could say something good. [Laughter.] 

Q: From the inspiration of the Buddha's example? 

R: Absolutely. 

Q: You mean the aspects of the Buddha? 

R: Yes. Well, what are they? What are the highlights? What's the healthy, 
impregnated thing-the embryonic thing-that enables you to become Buddha? What 
actually makes the hinayana student strive and become impregnated with the Buddha's 
example? 

Q: The idea of peace? 

R: Which comes from? 

Q: Which comes from-practice! From samatha practice. 

R: David, do you have something to say? You should. [Laughter.] Give the 
microphone to Mr. Rome. What's the healthiest, healthiest, impregnated, embryonic 
vision of the hinayanists? 

DR: Renunciation. 

R: Yes. Renunciation from where? 

DR: Well, from your ego into the situation of taking refuge. 

R: What happens then? What transforms you? What actually gives you goodies from 
that? What kind of goodies do you get out of that? 

DR: Well, some kind ofprajna. 

R: Which is? It is not just ''some kind of.'' There are always very clear prajnas. 

DR: Yes. Well, there's nonego. 

R: So what's embryonic? Why is there such fundamental hope that you can make it? 
That's what I'm trying to get out of everybody. Mr. Rome? Please. 
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Well, in the discussion groups we have been talking about the threefold things, 
which I think everybody knows at this point, right? Everybody knows about that? So, 
from that point of view, we are talking about what it is that makes the hinayana students 
of the sravakayana and the pratyekabuddhayana feel hopeful, actually hopeful. They 
actually feel that something can be done, something that is dynamic, unique, and that 
there is hope of becoming buddhists, non theists. Why is that? 

DR: Well, discipline. 

R: Oh, come on. [Laughter.] In the meantime, we can circulate the other microphone. 
Mr. Rome? 

DR: It's [Pause. Laughter.]-nonpassion. 

R: Yeah, what is that? 

Q: Awake? A sense of awake? 

R: Awake, that's true. That's great, that's the point. But then, wake from where to 
what? 

DR: Nirvana! 

R: Nirvana, yeah. [Laughter.] We have another term for that. 

Q: Wouldn't the realization of impermanence be an inspiration to wakefulness? 

R: Very much so. But it's something more than that-something more dynamic. This 
is not particularly a guessing game on the Johnny Carson Show. [Laughter.] But I 
would like to get things very clear at this point. I don't want to introduce new ideas to 
you before you understand, and this kind of thing will help. Hopefully, you don't feel 
too tired at this point. I don't want to end in the middle.of an exciting debate. Okay. 
Mr. Sunday Monday ... [inaudible]. What is actually the healthiest quality in our basic 
ground, which makes hinayanists feel it is worthwhile pursuing the path. Why do they 
actually feel that way? 

Q: Is it before soso tharpa? 

R: Soso tharpa is the motive towards it. Do you see what I mean? Motivation towards 
soso tharpa is motivation towards it. Soso tharpa is not the goal particularly. 

DR: Cessation! 

Q: There is no goal. 

R: What is the continuity, the sanity, existing at the hinayana level? 

Q: The sense of their own nonexistence? 

R: Sense of nonexistence? Which nonexistence? 

Q: The first one of individual ego, gangzag gi dag. 

R: Sure, but still, what's the continuity? Nonexistence has to be dropped at some 
point, or nonexistence becomes a thing of its own, which is problematic. 

Q: That there is a sense of their own shedding. 

R: Yes. 
Q: Isn't the continuity the four norms of dharma, so that motivation would be some 
sense of the lifting of klesas or achieving peace? 
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R: Yes, that's true-but still, which one of them? There has to be one thing rather 
than four things going all the time. 

Q: Peace? 

R: Peace? Which peace are you talking about? The samatha-vipasyana peace? 

Q: It might be samatha peace, the sense of the lifting of emotional klesas. 

R: Yes. Well, not quite. Just barely there, somewhat. 

Q: Sangha provides continuity. 

R: Yeah, yeah, but how about individuality? Individual experience, for instance, that 
sangha doesn't particularly help. There has to be some gut-level experience of something 
or other. 

Q: Death. 

R: Well, that happens anyway. [Laughter.} 

Q: Are you talking about something that runs continuously through both the sravaka
yana and the pratyekabuddhayana and-

R: Yeah, absolutely, and gives you hope, gives you hope. 

Q: Gives you hope. 

R: Hope of continuing on the buddhist path, nonego path. 

Q: Isn't it the continual development from the very beginning of prajna, which is con
stantly cutting through further and further, cutting through both goal-oriented trips 
and theistic trips and which is a constant further inspiration to practice? 

R: You're right. You're right. That's what we were missing. We were talking about all 
sorts of paraphernalia. But we hadn't talked about prajna, which occurs right at the 
beginning and continues at the middle and at the end. Prajna of what? At the beginning, 
what's prajna-in the sravaka level, what's the prajna there? Can you tell us? 

Q: Well, at the very beginning, it's lower prajna, which is just prajna of function. And 
it becomes prajna of discriminating awareness as it develops. 

R: That's right. Then, at the pratyekabuddha level, prajna is what? 

Q: Well, at the pratyekabuddha level, it becomes the tool which sees through the 
dharmas to the extent that they are seen through. 

R: Absolutely right. That's it, ladies and gentlemen. Whew! That's good. That's 
great. But don't get so excited about that. [Laughter.} It's purely accidental that you 
thought of that. Yes. Well, that helps us a lot. That kind of prajna brings about further 
prajna, whereby you begin to experience some sense that there should be a greater 
wakening of prajna-the great wakening by means of prajna. 

By the way, prajna is regarded as a weapon, a tool. Understood? And sunyata 
experience, egoless experience, is regarded as the product which is uncovered by that 
particular tool. So we have to have the terminology very clear. here. Prajna, or sherab, 
knowledge, is a tool. Egolessness, or sunyata, and compassion, or karuna, are what 
pntjna finds out, what prajna actually exposes. So let us be very clear about this. 
Otherwise you will find a lot of things very confused. I have heard people, including 
Baker Roshi, making big mistakes about these things. He got embarrassed by the whole 
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thing; then he said, "Well, everything's zen." [Laughter.] So what's that? That's not 
quite the way to teach dharma. If you are embarrassed, you are defeated by the 
students. 

So we have a prerequisite for taking the bodhisattva vow: a candidate might not 
have actually experienced the second half of transcending the fixation oil the ego of 
dharmas yet, but nevertheless he has actually felt the possibility that continuing on the 
path with that fixation would become too trippy, too problematic a situation in his life, 
and that he must begin to think about that. So such a candidate begins to wonder: What 
is fixation? What is beyond fixation? .And that person then requests to take the 
bodhisattva vow. And then he also begins to get an answer to the question about 
fixation; he hears that fixation comes from not believing that one is already impregnated 
by the enlightened power. 

At that point what is being said is that the enlightened power in you already is 
buddha-nature. Therefore, you can do it. Prajna, the weapon that we have been using 
all along in previous yanas, is a legitimate weapon, although you haven't had any idea 
what carries that weapon particularly. You're still somewhat confused. But at this point, 
when you become a bodhisattvalike person, you begin to realize the inheritance of that 
particular weapon [or what that weapon is inherited by or from] which is the 
tathagatagarbha in you, the bodhicitta in you, already. That buddha-nature in you 
already is what actually makes you a legitimate person, who could carry that sword of 
prajna, starting from the beginning of the hinayana path and through the middle and 
end, until you come to the mahayana path. You actually can inherit that sword. In order 
for you to inherit such a sword, there has to be some kind of devotion in you. That 
devotion comes from a sense of renunciation-and that renunciation itself comes from 
the sense that you are already impregnated with tathagatagarbha, buddha mind, 
buddha-nature. 

An interesting psychological attitude that exists in the buddhist path is that at 
the hinayana level everything is regarded as very swift, very cute, very precise discipline, 
like the beginning [lower] prajna or the second [higher prajna]; but then, at the 
bodhisattva level, a student begins to relax. And that relaxation is-Do you have a name 
for that relaxation? Can you think of a word for that relaxation? [Audience: Maitri.] 
Maitri. So that relaxation is actually respecting oneself-maitri, being gentle with 
oneself, which is also respecting oneself at the same time. In many cases, people have 
depressions and other psychosomatic situations of that nature. They are unable to 
actually respect themselves. They kill themselves because they hate themselves, which is 
a problem. The idea of maitri is to have some sense of sympathy, a gentle attitude 
towards oneself. Maitri brings the sense of inheritance completely, because actually 
having a sense of maitri develops in one a sense of sympathy towards oneself. 

At that point you feel that your own existence is worthwhile. You are a would-be 
Buddha, and you have buddha-nature in yourself already. So you don't have to feel 
poverty-stricken particularly. Because of those promises of delightfulness that you begin 
to experience, you feel you are worthwhile, you are right to do so [to feel you are a 
would-be Buddha], you are a delightful person to do so-in spite of your little thingies. 
Somehow all along you begin to feel that you can stick your neck out. [Laughs.] Your 
attitude towards yourself begins to lift up like a cloud, and you feel as if you had been 
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freed from twofold ego completely. You begin to have less hangups and less aggression. 
At that point you are ripe, ready to take the bodhisattva vow. 

By the way, those experiences are not going to be earth-shaking-just a little shift, 
whereby you begin to feel that you can do it and that you have no reason to hide in your 
depression. You begin to experience that. 

There are three attitudes taking place when you begin to realize you would like to 
take the bodhisattva vow. This vow is quite different from the oath of the vajrayana or 
the ordination of the hinayana; this is slightly different from those two. There is actually 
some sense that you want to join the flock; that is the general understanding of the 
bodhisattva vow. You want to be part of a flock-flock of sheep or flock of bodhi
sattvas or whatever. 

The perfection of the view is the first of those three attitudes. When you are 
inspired to take the bodhisattva vow, you begin to feel as if you could actually transcend 
both egolessnesses. Traditionally people get very high on this particular inspiration, and 
it lasts several days or several weeks. Although it is a temporary experience, still it means 
that the person is able to do so, has the capability of doing so. 

The second attitude is that meditation is no longer based on one's own desire to be 
a chief of the world or anything like that at all-which is a very pseudo and very crude 
form of compassion. Instead, one's compassion becomes very natural and gentle-you 
would like actually to share your gentleness and compassion with other people. It's very 
simple. 

The third attitude is that of action: one is willing to commit oneself, along with 
one's particular spiritual friend, to the actions already prescribed for bodhisattvas-the 
generosity, discipline, patience, energy or exertion, prajna, meditation, and so forth. 

So, on the whole, the reason why you take the bodhisattva vow is that you have 
begun to give up any possibilities of winning anything over, right?-winning anything 
over to your side. You are less arrogant and more genuine. That seems to be the basic 
point. 

You're welcome to ask questions at this point. 

QUESTION: There seem to be two things happening-on the one hand, a kind of 
promise that you will be Buddha sometime, so you don't have to strive so hard 
anymore, you can expand-and then also the giving up of arrogance. But what happens 
first? Is it first the discovery that you have bodhicitta? 

RINPOCHE: First, the discovery of bodhicitta. 

Q: Therefore, you can let go of your arrogance? 

R: Yes. 

Q: I was rereading the 1973 transcripts on samatha-vipasyana where you seemed to be 
talking about the second half of the one-and-a-half egolessnesses [second half of the 
second egolessness], and you mentioned tro, I think that was the word. It was a heat, 
some sort of warmth, which had something to do with the idea of wanting to get into, 
entering into, the possibility of tathagatagarbha. 

R: Yes, tro; that means heat. 
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Q: Is this the main part of the second part of the egolessness of dharmas? The transi
tion that you-

R: Well, tro is beginning to get heat. You know, like in the ordinary sense of 
somebody in heat. It's the same kind of approach. In this case, that heat actually 
happens at the level where one begins to realize one can actually attain the bodhisattva
like attitude-tro. 

Q: Then why would a pratyekabuddha stop? You said the other night that he was 
afraid of prajna. 

R: Hmm? 

Q: He must feel the heat somehow. Is he ignoring it? 

R: He freaks out about it. He freaks out. 

Q: He freaks out from the heat? 

R: Yes. If you take the purely hinayana approach, then any possible impregnation, the 
realiZation that you are being impregnated by the enlightened power, is frightening. 
Even though the presentation by the Buddha to the hinayanists was purely 
mahayana-somehow, in a very strange way, they detected that there was going to be 
the possibility of tantra. They really detected the whole thing: "There's the possibility 
that this truth is not going to be the real [final] thing. There is something else coming up, 
and I can't handle it." [Laughter.] That has always happened, as we know. A lot of our 
friends had that problem already during last year's seminary. 

Q: So it's definitely a sense of arrogance. [Laughter.] 

R: Arrogance and cowardice; cowardice and arrogance. 

Q: Could you explain the difference between hinayana prajna and mahayana prajna? 

R: What do you think? Can you say something? 

Q: Well, from what Ben said, it seemed like he equated hinayana prajna with lower 
prajna, prajna of function. 

R: That's true, actually. The mahayana prajna is on a much higher level. It actually 
cuts through the twofold ego. In hinayana it seems to be just purely the possibility of 
cutting one's own ego; but there's a continuity of some kind of struggle that still exists 
on the whole. So that is the difference: cutting through personal experience of one's own 
existence-and cutting through the potential beyond one's existence, cutting through 
the whole existence of one's work, one's life, and cutting through one's aggressive 
attitude toward life at the same time. 

Q: I'm still confused about equating lower prajna with hinayana. I thought that higher 
prajna is when you started to question, and it seems to me that the hinayanist is 
questioning also. It is just a different approach. 

R: Well, questioning is part of that. You begin to ask questions about where you are, 
who you are, what you are in the lower level of hinayana. 

Q: Youdo? 

R: Yes, obviously you do. 

Q: No, I mean in lower prajna you start asking? 
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R: Yes. 

Q: I thought it was just a-

R: Yes, sure you do. You find out the twelve nidanas, where it begins. You begin to 
ask who you are, what you are. At the beginning, what is your relationship with a 
table-is the table made out of solid things or fragmented atoms, all kinds of things? 
We talked about that. So you are asking everything. Watch out. 

Q: But I thought that lower prajna was just function, like drinking water, but not 
questioning why you drink water. 

R: No, you do ask questions. Absolutely. Absolutely, yes. It is just as functional as 
purely to realize there are two types of kundzop. Do you remember, we talked about 
that? The one kundzop is just purely washing the dishes and making your bed. The 
second one is simply: If this is the case, who is doing it? What's happening? 

Q: I'd like to ask something relating to last night's talk. 

R: Last night's talk? 

Q: Yes. 

R: Yes? 

Q: How's Triple Gem? [Laughter.] But meanwhile, back in my mind ... [inaudible]. 
what, what-

R: Is the weather? [Laughter.] 

Q: Dark. 

R: No. 

Q: Oh. 

R: Grey. 

Q: Bleak, yeah. 

R: Anything else? [Laughter.] 

Q: Not especially. But I did want to ask about absolute truth. 

R: Yes? You would. [Laughter.] What is it? 

Q: I don't know. 

R: Tellme. 

Q: Mu. 

R: Mu? 

Q: Yeah. 

R: Yeah-plus what? 

Q: Dog? 

R: Dog? 

Q: Gangzag gi dog. [Laughter.] 

R: What kind of dog? What kind of dog-that eats or snits? 

Q: Hmm? 
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R: Which dog-eats or shits? 

Q: Cause and effect. [Laughter.] 

R: I beg your pardon. 

Q: Well, if you have a dog that eats-

R: Now tell me a story. Tell me a story first, okay? 

Q: Any story? 

R: Yes. Whatever you want to talk about. 

Q: Okay. I wanted to ask about absolute truth. If the bodhisattva realizes dondam, 
which from what you said last year is emptiness that doesn't necessarily relate to form, 
how do the paramitas come out of that? Why does the sense of having to go ahead with 
being a bodhisattva arise from that? 

R: Well, you see, paramitas are no longer regarded as a hassle. They are automatic, a 
natural function. It is like part of your breath. You breathe when you wake up; you 
breathe·and get out of your bed and drink your water, eat your breakfast. Paramita is 
part of that. So paramita is not regarded as a job particularly, a heavy duty. 

Q: So does absolute truth automatically relate back to relative truth in that sense? 

R: It is purely functional. Absolute truth is absolute truth: When you eat breakfast, 
you fill your stomach in the morning; when you eat dinner, you fill your stomach in the 
evening; when you eat lunch, you fill your stomach in the middle of the day. That's 
absolute truth. 

Q: So it refers to something but not to reference points. 

R: Well, it is reference point all the time. If you don't eat dinner, breakfast, lunch, you 
don't have a reference point. And if you don't earn your living, accordingly you don't 
have a reference point. 

Well, unless somebody has a very burning and bright question, we should close. 

Q: You said that devotion comes from a sense of renunciation, and that renunciation 
comes from a sense that you have buddha-nature. Is the devotion here the sense that you 
have buddha-nature also? And if it is, that could mean that devotion and renunciation 
are interchangeable? 

R: Well, the concept of renunciation is possible because you have devotion to another 
person in the bodhisattva world; you begin to feel that those people already have 
renounced their world. It's some kind of admiring their devotion to the dharma, that 
they renounced their world. It's very simple. 
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A WAKENING OF TATHAGATAGARBHA 

I would like to continue the discussion of continuity and the discovery of tathagata
garbha. One of the important points of hinayana discipline is that the student begins to 
feel there is a continuity. Having already taken on the attitude of individual salvation, 
soso tharpa, the student begins to realize and acknowledge that individual salvation is 
based on some kind of prajna. That first level of prajna is the prajna of transcending 
harming others and transcending the basis of harm as well, which is aggression. That is 
to say, prajna begins to develop as some sense of nonaggression. 

At the bodhisattva level, however, prajna is transformed. Those who actually 
commit themselves to the bodhisattva path not only transcend harm and the cause of 
harm to others, but they/ begin to create situations where they can be helpful to others. 
So at the hinayana level, one does not commit any harm, but at the bodhisattva level, 
one provides some helpfulness as well. When a person actually begins to work with 
helpfulness, he can be helpful beyond simply not being harmful to others. One of the 
outstanding problems that comes up is a student's laying his psychological trips on 
others, which is obviously very harmful-as well as not very helpful. And that is what 
we're trying to cut in the mahayana approach to reality. 

The reason we are. still laying our trips on the world is because we actually do not 
care all that much for others. We really do not care for others at all. We speak in the 
name of caring for others and we find ourselves in helpful positions such as school 
master, teacher, or volunteer. But what we really want is some kind of confirmation of 
our own existence, our own glory, fully, fundamentally. And if somebody comes along 
and we are able to help him, that help is for our own success, for our own glory alone. 
That attitude has become one of our biggest stumbling blocks-particularly, very 
especially, in the Western Hemisphere where people are supposed to develop their 
talents in order to be useful in society. But no one has looked at the problem that causes: 
When somebody develops his own talent in order to be useful in society, it builds up his 
own individual ego and makes everybody neurotic. All the teachers, instructors, 
psychiatrists, and the rest become so neurotic that they form a topnotch neurosis-bank. 
That is always a problem. 

In such an atmosphere it is impossible actually to attain or experience bodhicitta. 
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To begin with, everybody is innocent and naive. And out of that na.lvete someone, 
because of his religious training and his having studied with certain spiritual masters and 
teachers of all kinds, comes up with a trip. One of the most negative situations that ever 
occurred in the American educational system is the so-called "field work"-in which 
everybody dreams up some kind of trip that he can la'y on students. You collect innocent 
little people and impose your trips on them. And hopefully, what you are doing is seen 
to be good. Somehow, the whole idea is that the innocent students are transformed into 
prey and consumed by somebody who has no intelligence but may have a little bit of 
aggression. Those people who have a little bit of aggression are regarded as teachers. 
They begin to teach others. You might say, "Little as I know, what I do know is genuine 
and good." But that's not quite the case at all. There's intention. Fundamental 
intention, which, particularly, fie.ld studies ... there's another word, actually-does 
anyone know the term? 

STUDENT: Internships? 

RINPOCHE: Internship is one of them, yes. But there's something more than that. 

STUDENT: Research? 

RINPOCHE: Yes. Research is one of them, too. What actually happens is that you 
want to get a Ph.D., or some such credential. And you use somebody else as the basis of 
that. Then you dream up a glorious course to teach. Your instructor knows the situation 
and you know it, too, but at the same time a mutual deception is formed between xour 
professor and yourself. You actually cheat the rest of the students by creating that kind 
of loose thing. What happens is that if you teach enough and if you have enough 
credentials, you get your Ph.D. And eventually students are no longer regarded as an 
important matter at all. They come and they go. Sometimes there are teachers, or phony 
teachers of that kind, who reg;ard students as good ground, and who interact on that 
basis. Others simply ignore the whole thing. Immense educational problems exist at that 
point. The whole thing is based purely on absolute deception. Such a teacher is actually 
creating harm and the cause of harm to others, which breaks the vow of hinayana. And 
that teacher is also not being helpful to others or to himself; which breaks the mahayana 
vow at the same time. If I may say so, it is quite true and obvious that that is how to gain 
your credentials [in the West]-which is not quite the idea of bodhicitta, 
tathagatagarbha, buddha-nature, at all. 

So in transcending, going beyond, that particular possibility, we can talk about the 
possibility of actually being helpful to others and at the same time helpful to oneself. 
This requires having some sense of journey, real journey, genuine journey. You do not 
regard the existing organizational setup, or the educational system, as something to be 
cheated all the time. That attitude seems to be one of the biggest problems. I experience 
that myself when somebody comes to me and says: "Of course, as you know, the 
existing organizational educational institutions are stupid shells. But by using them I 
could get a Ph.D. if you cooperate with me. We could talk about meditation and sitting 
practice and all sorts of little things. Nobody knows what it is all about-the whole thing 
could be anything you want to talk about. J\nd so we could fool them. They will feel 
exotic about what we're presenting to them, and in turn they will buy our trip.'' That is 
how such people begin to receive credentials. And their credentials expand because they 
teach in such-and-such a place, such-and-such universities. And fmally they become great 
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scholars with scholarships of all kinds. Once they have achieved that, then what 
happens? Such teachers don't give up, either. They would rather continue to go further. 

At that point, you miss altogether the possibility of tathagatagarbha. It's all gone 
somewhere else. You want to cheat somebody instead of being friendly with somebody. 
And cheating friend, cheating friend, cheat friend, cheat friend, friend cheat-the whole 
thing has gone beserk. And in the end you realize: "You helped me, sure. What I got is a 
Ph.D. blah, blah, blah. And now after all this hard labor I actually want to have 
something genuine happen." That is asking for an immediate gift of tathagatagarbha. 
Whew! That is impossible. With that kind of attitude, with such aggression and 
deceptions of all kinds taking place, you are bypassing all sorts of possibilities. I don't 
mean to say that the existing educational system is all that great, all that fantastic. And 
on the other hand, the existing buddhist tradition is not necessarily on an educationally 
solid foundation either. But there is a missing of the point happening. You got some 
good gift, or certificate, by saying, "Blah, blah, blah," and by trying to cheat both sides 
at once, playing back and forth. Where is the genuine experience of reality, of 
tathagatabarbha in that? Where is that coming from? Nowhere. What do you think of 
that? 

On a genuine level, when a person begins to be inspired, he would like to be helpful 
and friendly to other sentient beings. Whatever talent he might have, some sense of 
sympathy begins to happen. This is not so much wanting to build yourself up or wanting 
to play down somebody else, particularly. But it is a genuine sense of wanting to say 
something because of your own development, as well as for somebody else's benefit. 
That point is known as the awakening of tathagatagarbha, which is inspired by the 
experience of the bodhisattva concept. According to the Tibetan translation, bodhi 
means "awake," "complete achievement," and sattva means "brave." The Tibetan 
term is jangchup sempa (byang.chup.sems.dpa'). Jangchup means "bodhi," 
"awakening;" sem means "mind," one's mind;" so jangchup sempa means "braving 
one's mind toward the bodhi search, the search of awakening." Basically that seems to 
be the point here. When you have that kind of attitude, that kind of existence, that also 
could be referred to as potential jangchup sempa-that is to say potential bodhisattva
hood. And along with that potentiality, you have some element already existing in your 
own mind-completely. You possess what is known as tathagatagarbha. Tathagata 
means ''he who has gone beyond,'' that is, the Buddhas of the past, present and future. 
You might find some logical problems in the phrase, "he who has gone beyond," how 
that could be identified with present or future people. But [whether it refers to past, 
present or future], it means the same thing. They have all gone beyond fixation. And, 
needless to say, if such a tathagata exists, then he will go beyond. There's no point in 
separating things in time: it is saying the same thing. Tathagata. Garbha means 
"essence," "root," garbha also could mean "fetus." But at this level, the notion of 
essence is not so much fetus or root, but the fully-grown existence of awake, tathagata, 
in you already. "What is that?" we might ask. For one thing, that yearning towards 
wakefulness means that you have the possibility of such yearning in you already. 
Yearning consists of gentleness, softness, and virtuousness, all at the same time. That 
quality of yearning is regarded as tathagatagarbha with veil, stain, dirt. At that level you 
simply are guessing that you will be good one day. You don't actually acknowledge that 
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your existence is all that good. You guess you are good. You guess you are beautiful. 
You guess you have possibilities. 

The second type of tathagatagarbha is unstained, spotless. The difference between 
spotless and stained tathagatagarbha is that in the spotless approach, having already 
acknowledged your existence and that you have potentialities, you do a double-take on 
that whole thing: "I have possibilities of being spotless-Wait a minute! Maybe it's not 
_possibilities. Maybe I'm utterly spotless already. Maybe the possibilities have already 
happened. Maybe such possibilities have already occurred. Maybe I don't actually have 
to refer myself to previous habitual patterns or reference points any more. Maybe I do 
exist as my own individual case. I do have very powerful and vivid possibilities of 
tathagatagarbha in me already, free from case histories and habitual patterns as to what 
a good person should be. Independent of all those, such a thing as tathagatagarbha 
could possibly exist in me really, utterly, fully." So a person begins to realize that 
cultivating tathagatagarbha is not the point. Acknowledging fully the existence of 
tathagatagarbha is more like it, so to speak. Tatha_gatagarbha is based on gentleness and 
vacancy-vacancy of the twofold ego, gentleness and some sense of compassion. But 
these qualities are not particularly based on any kind of reference point such as we might 
expect in terms of the twofold ego approach. Tathagatagarbha is pure because it does 
not refer back to memories or to a conceptual case history of the past. Therefore it's 
pure. Pure tathagatagarbha is present, because there's no reference point of past or 
would-be future, particularly. And pure tathagatagarbha is very open. Since it does not 
present any fearfulness of any kind, therefore, you don't need to defend anything at all. 

QUESTION: Would you equate the first type of tathagatagarbha, the stained type, 
with bodhicitta? Is that the same thing? 

RINPOCHE: Well, somewhat. But stained tathagatagarbha is simply deliberate 
bodhicitta. 

Q: Excuse me? 

R: Deliberate. Bodhicitta that is manufactured. It is as if your grandmother would say 
to you, "My grandchild, you should take the bodhisattva vow." Knowing that that will 
happen, you become religious through the inspiration of bodhisattvaism. So in this case 
we're talking about just a conceptualization, religiosity-which is not quite true bar
mitzvah. 

Q: How does tathagatagarbha relate to dondam? The dondam which is not 
accountable or unaccountable? 

R: Well, it relates with the whole thing in a way. But don dam is experience and tatha
gatagarbha is the experiencer of the whole thing. The experience of truth, dondam, is 
the existence of your statuses. Whereas tathagatagarbha exists as your own ancestral 
situation, personal existence. So there is a difference. One is personal, the other one is 
territorial, if you like-environmental. 

Q: The dondam is environmental. 

R: Mm-hmm. 

Q: Could you say that the first and the second types of tathagatagarbha are the same 
as relative and absolute bodhicitta? 
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R: You could say that. Yes. Sure. That's been said. 

Q: .~?at is it that actually pushes the practitioner from the sense that there's a 
possibility of tathagatagarbha to the realization that it's complete already? 

R: Trust in one's own intuition, and also, trust in one's spiritual friend. That's it. That 
seems ~o be the basis of the whole thing. And when that begins to happen, a lot of 
unfoldmg takes place. You should know that after all these years. [Laughter.] 

Q: So the meeting of the inner and outer guru, if you like, intuition and the spiritual 
friend-that's the development of the first or the second kind oftathagatagarbha? 

R: What's the problem there? 

Q: Well, it seems that the inspiration to jump into the bodhisattva path would be more 
related to the first one, but somehow-

R: Yes. That happens, sure. 

Q: But somehow-

R: There's no diplomatic problem. There's no problem. Yes. People do that. They 
jump first to the possibility of tathagatagarbha, and then, of course, they begin to realize 
the actuality of tathagatagarbha. In the entire buddhist philosophy nobody is expected 
to do a perfect job at all. That's the basic point. People should begin as amateurs, 
pseudo-amateurs, cheap amateurs, but then begin to build up. There's no problem with 
that. No problem. It happens. Nobody is expected to be absolutely good at the 
beginning. If a person does so, then it is very bad-he is getting into some kind of 
theistic trip. At the level of nontheism, in our basic philosophy we include possibilities of 
human conditions, of students' own inadequacy. We don't just round them up into the 
corral of god realm with the attitude: "Everybody should be a god-like person. They 
should suddenly stop eating meat and begin to wear white." We don't do that. The 
basic idea is that human conditions are taken into consideration-you begin with very 
crummy possibilities, or slightly crude possibilities. You don't do a pure job right at the 
beginning. Then you can continue beyond that. That seems to be the general process. 

Q: The sense of sympathy that comes in here-is that some kind of emotional feeling? 

R: Emotional as well as inspirational, at once. 

Q: Is it tempered by some kind of feeling that there's no project? 

R: Tempered by space, sense of space, prajna, sunyata, needless to say. 

Okay friends, I think it is time to stop at this point. Needless to say, I would like to 
reinforce what has been said about discipline. Hopefully you know why you're here. 
Sometimes you probably do. Sitting practice has a sense of being a way of improving 
yourself. And the educational system also has a sense of improving yourself. Of course, 
the education system here includes examinations, and through studying, you learn more 
things, more intricate views of buddhadharma. That's great. But sitting practice also 
plays a very important part. Fundamentally, sitting practice is connected with your 
existence. You begin to feel more sane and more genuine. We don't have examinations 
for that-it speaks for itself. It is very important for you to realize that we don't have 
examinations or a personnel checkup or anything like that for the sitting practice. But 
nevertheless, it is very prominent. Basically I would like to take pride in you and you 
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should take pride in me, that those of us taking part in this particular seminary have 
succeeded in what we wanted to do. If your approach is purely simpleminded, when you 
step out of this seminary, I want to see you more sane. And if you approach this 
seminary, from a very elaborate, sophisticated-. point of view; sitting practice should 
prove you to be a genuine expression of what you wanted to study, that is, you could 
become a person who is able to hear the buddhadharma properly. Usually, a lot of us 
here are asked for jobs working with other people, or particular assignments working 
with other people, particular office jobs and administrative jobs. But on the whole, the 
sense of sitting practice is the only way to make yourself more learned. You might know 
lots of facts and figures, but at the same time you become completely scattered about 
that. So sitting practice d9es cause personal growth, if you would like to call it that. 
Some sense of connection to the buddhadharma takes place in sitting. Very much so. So 
it is very important. It shouldn't be taken too lightly. 

I have begun to find out, little by little, that a lot of us here are taking sitting too 
lightly, in some sense. Your study is a part of the sitting practice, so if you don't sit 
enough, you don't understand. You might be a bookworm, and you might be able to 
quote a complete sentence of a whole chapter. So what? You still show extensive 
neurosis and some kind of confusion at the same time. In other words, what we are 
saying here is that when you return to your particular Vajradhatu 
centers-Dharmadhatus, Karme Choling, Karma Dzong, your individual homes or 
whatever-you are expected to have developed enough sanity strength so that you will 
not plant further twofold egohood for anybody at all. That much at least-even at the 
theoretical level-is expected of you. Thank you. 

115 



Talk Fourteen 

BODHISA TrV A DISCIPLINE 

Today we might discuss the discipline of a student of the bodhisattva path. The 
definition of the term "bodhisattva" is: a person who is brave enough to follow the 
experience of bodhi. The sense of braveness in this case is being willing to include and 
being willing to give up. Both of these: whatever it is necessary to include is included and 
whatever it is necessary to give up is given up. So the notion of discipline in mahayana 
comes from having some sense of the possibility of giving up twofold egohood, and also 
from the possibility of realizing the principle of sunyata, which is possible because there 
is tathagatagarbha, the essence of buddha, in you already. 

The reason that discipline is possible in the student of the bodhisattva's level is 
because such a person has already developed some feeling of gentleness and 
compassion. At that point whatever the cost, whatever the cause, whatever possibilities 
there may be, you would not give up working with the public on any metaphysical, 
philosophical, moralistic or neurotic ground at all. So there is a sense of a process of sur
rendering based on compassion. Compassion has developed first of all by means of 
maitri and compassion towards oneself. Then you find that karuna, in the sense of com
passion expanding outwards to others, has already developed and become a very 
powerful and direct experience as well. In such a case a person would never say that she 
or he is unprepared for any kind of task. The reason why he wouldn'~ say such a thing at 
all is because some sense of gentleness has been experienced. Obviously people resent it 
if they find themselves being put in pigeonholes. But in this case it is not so much putting 
individuals in the· pigeonhole of the bodhisattva path, but rather it is enlightened 
voluntary work for others. 

The sense of discipline comes out of some kind of sunyatalike attitude, so 
discipline is coming from nowhere, not organized anywhere. The discipline of the 
bodhisattva path is just simply the process of binding oneself to the path, purely that. 
Lack of ego brings about discipline. Having experienced lack of ego, then discipline 
becomes very effective. In terms of the bodhisattva path, there is a threefold process of 
discipline: gathering virtue, action or attitude, and abstaining from wrongdoing. The 
first one is the discipline of gathering goodness, virtue, whatever you'd like to call it. 
That particular experience is called gewa chodu (dge.ba.chos.sdud). Gewa in this case 
means "virtue," "goodness;" cho is "dharma;" du means "gathering." So gathering 
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the dharma of goodness is the first portion of the bodhisattva's threefold discipline. 
And it is comprised of two parts: the six paramitas and the gathering of merit. 

A basic point about merit is that it is twofold merit. The first one is the merit of 
opulence, that is to say, just the richness of everything that happens. And the second 
merit is the merit of jnana, or wisdom merit. So-that's the twofold merit process that 
exists in the bodhisattva path. 

The first merit is just working with the karmic tit-for-tat situation very ordinarily. 
If I help someone to find a way, the result is that that person may find his way. Because 
of that, merit is accumulated. And the second merit is just the basic idea that one's 
sanity provides a lot of vision and expansion and that it helps others at the same time, 
which transcends simple-minded religiosity. 

Accumulating merit on the bodhisattva path at this point is very simple: you have 
accumulated merit, and you get what you want because you've accumulated a certain 
amount of merit already. But at the same time you don't regard what you are collecting 
as wealth, particularly. You don't show off; you don't become dependent on that in a 
very fanatic way: "Well, I have built a magnificent throne for the Buddha, and 
therefore I should inherit a palatial home for myself." You don't go for it that way. But 
sometimes the result of the merit is that a worthwhile situation is produced to teach, to 
present yourself properly to somebody. If in actually working on the bodhisattva path 
you develop less poverty-mentality and you are being generous to others, then that 
bounces back on you. You are provided with better teaching situations, more situations 
for giving. Having already given a lot of sympathy, put a lot of energy into working with 
somebody, relating with somebody, then in turn your personal airplane ticket is bought 
for you. Because you accumulated such generosity and such goodness, which projected 
outward, that makes your journey to the teaching situation possible. You have a good 
flight, and when you land wherever you're going, you're well received and well 
respected. Therefore since there is no strain and there are no particular obstacles to your 
teaching, you can present your teaching quite clearly, properly, fully. So the kind of 
merit we're talking about in this case is not so much that you are going to be trans
formed into a filthy rich person by doing lots of good things for somebody else; but it is 
tit-for-tat in the good sense, the positive sense. By working hard for somebody else, in 
turn you get a good living situation that generates further opportunities to present the 
dharma. That is the first type of merit, the merit of opulence. 

Jnana merit is very simple. Because you have been able to cut other people's 
neuroses, one by one, by the power of your particular insight, their neuroses are cut 
through so completely that in turn a good environment has been created for yourself as 
well as for others. So the vastness of the kingdom of dharma begins to expand. That's 
the idea. 

The second part of this first level of the bodhisattva's discipline, or gathering 
virtue, is the paramitas. We have discussed them already in a lot of the previous 
seminaries and seminars; I don't think we necessarily have to go through them again. 

The second portion of the threefold discipline is discipline in action or in attitude. 
Both one's action and attitude are bound to the benefit of others. There is a sense of 
sacrifice, constant sacrifice, which obviously goes along with the approach of the six 
paramitas as well. Furthermore,. there is some sense of general generosity in that 
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sometimes you might find that working for others brings about a lot of resentment and a 
lot of confusion and aggression. Precisely at that point you work for others much more 
than working for yourself. That's a very tricky one: saying that doesn't necessarily mean 
that when you work for others it's more powerful because you would like to feel that 
your own trip is together, that you are greater than the others. But in this case working 
for others simply means working for others. There are no possibilities of confirmation 
being developed at all. 

The discipline of the bodhisattva's level is somewhat different from that of hina
yana. At the hinayana level, discipline is based purely on individual salvation and also 
on not causing harm to others. But in this case the basis of discipline is the salvation of 
everyone, as well as doing good deeds for others-which provides further possibilities of 
more energy-input at this point. So it seems that the basic point to realize here is that the 
discipline means being gentle, forceful-in spite of oneself, one's own resistance. One 
might feel that it's somewhat questionable and resist the possibilities of jumping and 
stepping out altogether. But nevertheless it is done. In the bodhisattva path, or the 
mahayanists' way, you don't question yourself but you give out-you expand yourself. 
You might say, "I heard a scream in the corridor; but I felt I was unable to go and help 
whoever was out there because I didn't feel ready enough. I wasn't there." The result is 
that because you didn't help somebody who was screaming in the corridor, that person 
suffered destruction or whatever. You were trying to be good at coming out, and you 
were looking for a grand entrance for yourself. And because of your preparation for a 
grand entrance and your not being able to come through with your grand entrance, that 
other person has suffered. Quite possibly that screaming person in the corridor could 
have been helped if you had just leapt out, if you hadn't thought about your particular 
charisma and your grand dramatic entrance and your dramatic way of handling the 
situation at all. Your showing up would have helped that particular person screaming in 
the corridor. At this point that person is hurt and in a more wretched situation purely 
because you didn't come out, because you didn't do anything about it. And also some 
other people might have come out and done something about it, but nevertheless they 
didn't quite help because you could have helped-your existence there could have been 
greater. So in that kind of situation a lot of people actually neglected their bodhisattva 
duty by saying, "I was in the wrong state of mind." The interesting point here is that 
actually, even if you are slightly off-center or in a wrong state of mind, once you begin 
to show up, your tathagatagarbha begins to pick up and you can probably draw a 
master stroke on the spot. 

Hesitations of any kind don't quite help; they don't quite inspire the mahasangha 
of bodhicitta people, and they don't quite please the tathagatas of the ten directions. So 
we end up being again wretched as well as stupid and mean all the time, so mean-quite 
shitty. Shitty is a good word for that, shitty-[whispers] "Oh sheeet." When situations 
are presented to you, you begin to retreat back with hundreds of excuses, little things: 
being sick, being busy, run out of money, hungry-whatever else you can think 
of-didn't get enough sleep last night, have a splinter in your finger, meeting relatives, 
have to catch up with your duty, your work, it's raining, snowing; relatives are in 
trouble, you have to take quick flight to New York to see your dying grandmother. That 
may all be true, but still it's questionable, suspicious. When you are squeezed into a 
situation, you begin to come out with such good logic-which is not so good. That 
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always happens, I'm afraid-particularly in our bureaucracy of Vajradhatu. And in the 
sanghaship of Vajradhatu it happens as well. Little things, little trips are usually bought 
at the expense of Vajradhatu deception, which is not really confused deception but com
passionate deception. Vajradhatu mentality buys such things-"He doesn't really mean 
that but let's just buy his trip." [Laughs.] Good. You know-"Take your time off." 
Fine, fine, great. But what comes after that is questionable, always questionable. Such 
morality is not the morality of the Wasps or the Jews. It's purely a forgiving logic, 
that the organizer or the director of Vajradhatu, for instance, should supposedly buy 
your little thingy that you present. That's fine. We buy your show of trying to con us. 
That's fine-you don't even have to try so hard at it. "That's great. Well, go ahead and 
visit whatever, what is it, blah-blah-blah. Do your little thing." But it doesn't really 
help. The only aspect helped there is that a person begins to feel capable of conning the 
intelligence of the existent situation, which is Nalanda Foundation, Vajradhatu, 
whatever, blah-blah-or the enlightened society, for that matter. So a person goes on 
thinking he could repeat such a situation twice, or thrice or more. When you begin to 
indulge in such a thing, it doesn't help. 

Then there's the other situation where somebody comes along with such honesty, 
frankness and genuine talk, saying: "Giving up territory is very hard. You know I want 
to do that, but I can't do it. What do you say about that? I come up with these pro
posals-if I do this, that happens; if I don't do this, that won't happen-therefore is 
there any possibility of discipline without really giving up any territory?" There is such 
honesty, genuine frankness and even charisma in that approach, and sometimes there is 
also the offering of financial support in the name of that attitude. Seemingly it is very 
uncomplicated. However, that attitude is also very tricky, extremely tricky. 

The discipline we are talking about here is just simple discipline-at which point a 
person doesn't have to beat around the bush anymore, right? It is simple straight
forward discipline based on the bodhisattvalike attitude that bodhicitta could be born 
in oneself, that it is already happening. The sense of discipline is that in whatever 
challenge might be taking place, we don't have to complain or to beat around the bush. 
We just simply go ahead and do it. 

We could talk about abstaining from wrongdoing, the third portion of the bodhi
sattva's discipline, tomorrow. If you have any questions, you're welcome. 

QUESTION: Kinpoche, I wonder about idiot compassion in relation to this notion of 
continually giving up your territory and giving in to other people's requests and needs 
and demands. How does one distinguish between proper compassion and idiot 
compassion there? 

RINPOCHE: Well, I think that's all idiot compassion. But take a different attitude. 
In giving in to other people's trips, you are producing your own trip at the same time. So 
it's not so much giving into somebody's trip, as if you yourself were clean. That twist is 
a very interesting point to look at: you produce your own trip as well. You find some 
way for others to jump onto a little fold in your own fan at the same time. But all of that 
is regarded as idiot compassion-actually it is not even as good as idiot compassion at 
this point it could be said to be purely the continuity of mutual deception rather than 
idiot compassion, -which has a higher place in the hierarchy at that point, and quite 
rightly so. In idiot compassion you're giving in to somebody who's little, and whom you 
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can help a lot. But in this case it is mutual deception. And quite practically, as far as the 
members of the sangha are concerned, nobody in the sangha is particularly poverty
stricken and deserving of idiot compassion. But they do play along with each other with 
mutual deception of some kind-that sort of tit-for-tat approach, that because this 
happened that should happen. You know, it is somewhat the same thing as we discussed 
yesterday in terms of scholarship, fieldwork, but reduced to the level of bureaucracy. 

Q: Are you suggesting that it is unavoidable and sort of part of that process of 
developing-? 

R: It is avoidable as long as there is some genuineness and sharpness happening. We 
don't have to do that. I think it's very avoidable. If you say it is unavoidable, then we 
are back to square one, which is mutual deception. "It's unavoidable, everything could 
happen. Something might happen, I know what you mean, but still there are 
problems." That doesn't work. There has to be some very direct, utterly direct and 
genuine sharpness involved. 

Q: Thank you. 

Q: In the past few talks you've given us a number of types of prajna and discipline. I 
was wondering if there were actually different categories or if there's actually one prajna 
and one discipline, and our relationship changes to these different aspects? 

R: Is that supposed to be a nonchalant question? 

A: A nonchalant question? 

R: Yes, Texan style. 

Q: I don't understand. 

R: Well, never mind. [Laughter.] So what are you saying? Say it in a few sentences. 

Q: Well, I was wondering if it was we who are working with different particular 
attitudes, as opposed to there being different types of discipline or different types of 
prajna. 

R: Well, there aren't very many aspects of prajna happening at all. There is one prajna 
that goes through the whole thing. If we had lots of prajnas that would be confusing; 
it would be the destruction of buddhism altogether. If there were lots of prajnas, they 
would kill each other. The reason buddhism has been able to continue for 2,500 years is 
because one prajna continues throughout its whole history. All existence altogether is 
one prajna expression. But the problem is with discipline. Right? That's it, discipline. 

Q: So in all these categories we also have one discipline? 

R: One discipline-and ego. Discipline cutting ego. Peopfe come up with all sorts of 
ideas of how to cut through ego. Some people come up with a sword, some people come 
up with knives, some people come up with choppers and wire gadgets like you cut cheese 
with. People come up with all sorts of sneaky ideas of how to cut ego. But basically the 
whole thing is to cut ego-prajna. 

Q: About the accumulation of merit, it struck me that I wonder who is keeping track 
since buddhismJs nontheistic. 

R: Well, that's a great idea, actually, your question. That's a good one, that is really a 
good one. Nobody's keeping track. You see, the idea is that when things happen in their 
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own accord, nobody could or should be keeping track. Nobody's expected to keep track 
at all. Absolutely not. But it's just purely situational, environmental-whatever 
happens, that happens. You see what I mean? 

Q: Yes. Then it's an immediate thing, as opposed to some notion of time, accumula
tion over time. 

R: Yes. If you turn on the hot water and burn your finger, nobody's supposed to keep 
track of that: how much a person's finger is ready for it, how much hot water there is to 
burn a person's finger. But somehow it happens: it's a natural process. Nobody's doing 
that. [Laughs.] It's a natural process that takes place. 

Q: Thank you. 

R: Nontheism wins, according to Darwinian theory anyway. 

Q: Would it be correct to say that the student at this level is putting on the bodhi
sattva's outfit-that it's the level of stained or veiled tathagatagarbha that's involved 
here? 

R: That's a very tricky one. 

Q: I'd like to add a little more and make my question a little clearer. Last night you 
described the prerequisite for fully entering the bodhisattva path as having actually 
attained one-and-one-half-fold egolessness and having some genuine sense of journey 
and warmth and a sympathetic attitude. And I feel that when I took my bodhisattva 
vow I certainly was not at that level. Undertaking the bodhisattva discipline which you 
just described, leaping into helping situations-it seems as if there's a lot of danger of 
creating a great deal of pollution that way. 

R: That's possible too. But at the same time, once you have taken the bodhisattva 
vow, the medicine is in you already, which will take its effect either as poison or as 
medicine. 

Q: What would that depend upon, whether it was acting as poison or as medicine? 

R: [Laughs.] Now we're getting somewhere. What would that depend on? What do 
you think? 

Q: I would think it would depend on the genuineness of one's commitment. 

R: Well, that's needless to say, sure. Something else. What's behind genuineness? 

Q: For me, it seems to be practice. 

R: Well, I suppose so, but-come on. 

Q: I think, a sense df trusting oneself. 

R: Which is based on what? If you trust yourself, what's it based on? 

Q: Tathagatagarbha. 

R: Which is what? Tathagatagarbha is based on what? Attitude to oneself, right? 
What attitude toon~self? That you are-? 

Q: You are already impregnated. 

R: Yes. You don't have to hit yourself anymore, which is nonaggression, right? That 
seems to be the basic point. You don't destroy yourself anymore, take yourself apart; 
but you can put yourself together, be very creative about the whole thing. So that seems 
to be the basic point. 
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Q: Thank you. 

R: You're welcome. 

Q: Not hating yourself anymore-when you screw up andyou have a tendency to be 
pissed off at yourself for screwing up, at this level does the notion of tathagatagarbha 
just sort of come up by itself? 

R: That's too much prajna, which becomes so sharp that you could cut yourself at the 
same time, right? You feel bad about yourself because you've been so stupid-because 
of prajna. It's not so much of a problem on the other hand. 

Q: So it's not so much that you remember tathagatagarbha, but that prajna actually 
rediscovers it. 

R: That's the story itself. 

Okay. Well, let's end at this point. Thank you. 
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"DRIVE ALL BLAMES INTO ONE" 

First of all, I would like to continue what we discussed last night, which is the last part 
of the threefold discipline in the bodhisattva path. That is the discipline of abstaining 
from old doings, wrongdoings-which is connected with the previous two types of 
discipline. 

On the whole, the conditions of this discipline are two very expected situations; that 
is to say, when the bodhisattva begins to be involved with the actual discipline of pre
venting and abstaining from wrongdoing, that is-once again, to your surprise-based 
purely on the idea of mindfulness and awareness. Basically, every activity that the 
bodhisattvalike person, or student of the bodhisattva path, might have experienced on 
that path and in that particular discipline is based purely on mindfulness/ awareness 
practice. We could discuss that particular point later on in the coming talks, in 
conjunction with the various slogans that you have already been reading about, that deal 
with how to conduct yourself in that way properly. 

There are generally two styles of evolving the conduct of the bodhisattva path. The 
frrst one is what is known asjugpa Gug.pa), which literally means "entering." And the 
second one is what's called monpa (smon.pa), which means "desire" or "wishing" in 
some sense. In this case when we talk about desire, we are not talking about any kind of 
heavy samsaric desire. Here we mean desire simply in the sense of purely being willing to 
get into the discipline. So jugpa means "entering into the discipline" and monpa is "the 
desire to enter"; wishing to get into it and fulfilling the wish. 

So now we have to correlate the other situations___::that is to say, mindfulness and 
awareness. In the bodhisattva path, mindfulness is the sense of desire, monpa, the desire 
to enter; and awareness is actually entering, or jugpa. These correlate with the two 
principles of sunyata-hearing about sunyata and actually experiencing sunyata-which 
we could discuss later. Once again, the idea of mindfulness, your mind being fully there 
on the spot, whatever the situation is, brings about your desire to get into the bodhi
sattva path; and the vipasyana experience, or the second level, jugpa, is of self entering 
into itself, which brings about your actual entrance into the discipline. So mindfulness 
begins to become awareness at the vipasyana level. 

For instance, one of the slogans says, "Drive all blames into one." You've read 
that, haven't you? The intention of driving all the blames into one is that otherwise you 
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will not get into the bodhisattva path-therefore, you don't particularly want to lay any 
emotional, aggressive blame on anybody at all. So driving all the blames into one takes 
place on that spot-which is the attitude, the first part of "Drive all blames into one." 
Then, when that begins to take place, you drive all the blames into one again at the level 
of vipasyana. This involves actually experiencing the real, visible, logical situations in 
which you could do otherwise. For instance, you could drive the blames into Joe 
Schmitt on the spot; but instead of doing that you drive your blames into yourself. In 
this case, you actually begin to see the possibility that the creation of aggression and 
neurosis is expanded if you drive neurosis, your neurosis, into somebody else. So instead 
you drive your blames on yourself. That's the basic point. 

All of this seems to come under the general category of compassion and having a 
loving attitude to oneself. In other words, the experience of maitri and karuna is to drive 
all the blames into oneself. This is the third level of basic discipline on the bodhisattva 
path: refraining from any kind of ill doings. You could check the sheets that we have 
somewhere [in the appendix] on the bodhisattva's discipline ("Forty-six Unskillful 
Actions"). I think it would be good if you could study them tomorrow, actually. You 
could use all of those forty-six points in connection with driving all blames into oneself; 
they are all connected with that kind of attitude, they're connected very basically. 

This idea is the essence of the bodhisattva path: Even though somebody else has 
made a terrible boo-boo and blamed it on you, you should take the blame yourself. In 
terms of power, it is a much simpler and more direct way of controlling the situation; 
and in addition, it is the most direct way of simplifying the complicated neurosis into 
one point. Also, ifyou look for volunteers around you to take the blame, there will be 
no other volunteers but yourself. So by taking that particular blame on yourself, you 
reduce the neurosis that's happening around you. You also reduce any paranoia that 
exists in the other people, so that those people might then have a clearer vision. You can 
actually say, "I take the blame. It's my fault that such and such a thing happened and 
that such and such things took place as a result." It's very simple and ordinary at that 
point; it becomes a situation where you can actually communicate with somebody-who 
is not in a defensive mood, since you already took all the blame altogether. So it is much 
better and easier to talk to someb.ody when you've accepted the blame already. Then 
you can clarify the situation, and quite possibly the person you are talking to, who might 
be the cause of the particular problem, would realize that he has done something terrible 
himself. He might then recognize his own wrongdoings. But it helps that the blame, 
which is just a paper tiger at that point, has been taken on by you; that helps. So that 
kind of approach becomes very powerfully important, and we find that it's very 
important in our own organizational situations as well. 

Sometimes people tell me that I gave the wrong command on a certain issue. That's 
fine with me; and I take it as if I had done such a thing altogether. At that point 
somebody who did wrong is no longer a problematic person. That person has just 
followed my command. In turn we actually can understand the situation much more 
clearly. When somebody says, "Rinpoche said," then I take the blame on myself. 
That's fine. I've actually done that thousands of times; I've taken a lot of the blame 
personally. Then people begin to feel that they have some chance of working with the 
person who actually did a terrible thing-because that person did it on my 
recommendation. Actually the person did it on his or her understanding of my 
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recommendation-but that's okay. I can take it wholeheartedly as my problem. Then 
that person begins to go along and fulfill his actions properly, and everything is fine. 

That's a tip for the bureaucracy of Vajradhatu. If individuals-and particularly 
those people who are the heads of various departments-can take blame on themselves 
and let their friends off to continue their work or duty, that will make the whole 
organization work much better, allow it to be much more functional. When you say, 
"No, what are you talking about? You're full of shit! I didn't do such a thing. It wasn't 
me-it's you who did it. There's no blame on me," then the whole thing gets very 
complicated. Then you begin to find this little glucchh, this little plop of a dirty thing 
that's bouncing around in the bureaucracy. Somebody says, "That's not my creation; 
it's your creation," so you have something like a football bouncing back and forth. And 
if you fight over it too much, then you have trep1endous difficulty dissolving or 
resolving that particular block, plop, slug. So the earlier you take the blame the better. 
And although it is not really, fundamentally your fault at all, you should take it as if it's 
yours. 

That seems to be the interesting point where the two sections, monpa and jugpa, 
come together. And that's how you work with your fellow sentient beings at the same 
time. If you don't allow a little bit of blame and injustice to come to you, nothing is 
going to work actually. If you don't really absorb all the blame, but just say that it is not 
yours since you are so good and are doing so well-or maybe not because you are so 
good, but because you are not even part of that department or that particular operation 
which is not going right-then nothing's going to work. This is so because everybody is 
looking for someone to blame, and they would like to blame you. This is not 
particularly because you have done anything, but because they probably think you have 
a soft spot in your heart; they think that if they put their jam or honey, their glue, on 
you, then you actually might buy it and say, "Okay, the blame is mine." 

Once you begin to do that, it is the highest and most powerful logic, the most 
powerful incantation you can make: You can actually make the whole thing functional. 
You can absorb the poison, and then the rest of the situation becomes medicine, cure. If 
nobody is willing to absorb the blame, then it becomes a big interrelational football, 
which is not even tight like a good football, but is filled with a lot of glue and has 
gooeyness all over the outside as well-and everybody tries to pass it on to each other, 
and nothing happens. So finally that football begins to grow bigger and bigger and 
bigger and bigger. Then that causes revolution and all the rest of the whole thin~. That's 
actually what's been happening as far as international politics are concerned. So.mebody 
is always trying to put the blame on somebody else, to pass that big, huge, overbuilt, 
oversized, gluey, dirty, smelly, gigantic football with all sorts of worms coming out of it. 
People say, "It's not mine, it's yours." The communists say it belongs to the capitalists; 
and the capitalists say it belongs to the communists; and throwing it back and forth 
doesn't help anyone at all. So even frol1J. the point of view of political theory-if there is 
such a thing as politics in the mahayana or in buddhism-it is important for individuals 
to absorb unjustified blame and to work with that. It is very important and necessary. 

Such an approach is not very theistic and. not very Occidental particularly; it is not 
even Oriental, we could say. But it is possible to do. That is one of the interesting points 
about nontheism: it can do such a thing. Whereas, if you are in a theistic discipline, you 
don't actually take the blame. Supposedly this guy up in the sky with the beard and big 
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nose says that when you're right, you're right-so fight for your right. When you're 
right, you're right; fight for your right. And when you're wrong, you just repent. You 
should do your duty and that whole thing-so much for that old hat. But in fact, for a 
lot of people here it is a new hat actually. Probably you could freak out and say, "Do 
you mean to say that I should take blame for somebody else? I should get myself killed 
for that?" You don't have to go so far as to do that, my dear fellows, but you actually 
can accommodate that much blame. You can do that-you don't have to be all that 
Wasp or Jewish about the whole thing. Well, this is food for your thought in 
tomorrow's discussion groups. This is more of a bodhisattva's political theory about 
how to keep the society clean and harmonious: somebody has to deserve a bit of blame, 
instead of a bit of praise. That usually happens. And in any case it happens to 
individuals like myself, actually. I've done that myself; I'm in the process of doing it all 
the time. 

So we should get to the next topic, which is a very exciting topic: sunyata! Actually 
there's not much to say about that. [Laughter.] The sunyata experience of the 
bodhisattva path also comes from a sense of the twofold situation of samatha and 
vipasyana-again with some notion of egolessness, naturally. 

The samatha possibilities of sunyata experience come from the kundzop 
experiences presenting themselves colorfully. But at the same time, that happens without 
any personal, emotional attachment being made. In other words, no clinging to 
kundzop occurs, and that begins to provide some kind of peace, or the samatha 
experience. There's no clinging to the phenomenal world, although the phenomenal 
world continues to be colorful and vivid as it is. We are not talking about vividness and 
colorfulness in the tantric sense at all; we are talking about just the ordinary sense. 
Water flows and fire burns, and there is no fixation on that particular kundzop. That 
brings in some kind of element of dondam; it brings about some sort of harmony and 
gentleness, because we don't particularly have to fight for anything at all. That's it; 
that's the first point. 

The second point is the vipasyana experience of sunyata, in which you begin to 
understand in a very simple way the previous nonaggression-experience of realizing 
things as they are; you begin to see those things as illusion. In this case, illusion doesn't 
particularly mean being fooled or seeing a mirage; rather it is a self-existing 
game-which does not apply to me or you individually, personally; By beginning to 
realize that mirageness of the situation in a very simple way-the real basic mirageness 
of the situation: that things are not call that good, not all that bad, not all that 
entertaining and not not all that entertaining-things are being seen as they are on a very 
basic level, a very fundamental, basic level. On the whole there is no substance, although 
there is a seeming substance of everything .. If somebody is not helping you to pay your 
phone bills, for example, or if somebody doesn't give you your dinner, or the dinner's 
badly cooked, or the lunch is badly cooked, or the breakfast is badly cooked, 
whatever-all those situations may actually be touchy situations for us. But at the same 
time, it's because we are so touchy and intensely emotional that new situations begin to 
occur to us. And because things are so extraordinarily intense, therefore they are so 
ordinarily a mirage-because of the intensity. 

In other words, human beings are unable to experience sunyata as the enlightened 
ones already have experienced it a long time ago, so many times. The enlightened ones 
always just experienced it on the spot, but human beings can experience the notion of 
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sunyata only by contrast. When you have the contrast of such powerful emotional 
threats and extreme messages of all kinds being presented to you, as extreme as these 
events become, that is how much the aspect of sunyata could be experienced. 

Say that somebody steals your last dollar, pickpockets you and spends the money. 
Although you know who the person is, you also kriow that the person doesn't have a 
penny for himself or herself either. So what can you do to that person? Killing him is too 
much; asking him to make more money is a bit too much of a hassle-so there is nothing 
left for you to do. That kind of situation happens all the time, constantly. How much 
can you blame the phenomenal world for playing a heavy trick on you? Somebody has 
run away with your girlfriend, or your wife for that matter-or your husband or 
boyfriend. They have run away eternally and you can't get your lover back. There 
you're left, so despairing, so lonely. Or for that matter, somebody just scooped out a 
huge spoonful of ice cream from your dish [laughter], so you don't have much left to 
eat. What is there to do about the whole thing? 

The contrast here, as far as the experiential level is concerned, actually makes a lot 
of difference. The contrast comes because you have ftxated so very powerfully on one 
thing or another thing, and then somebody comes along and rapes you, takes that thing 
away from you altogether. And that tends to bring about some kind of flash between 
two contrasting situations. 

You might think that the introduction of sunyata would be purely a meditative 
experience, like an experience of shikan taza or something like that. That's not quite the 
case. Actually, according to the traditional Kagyu-Nyingma teaching of our lineage, it is 
said that sunyata experiences are post-meditation experiences. The contrast between 
such immense grasping and such immense loss of that grasping brings about a sense of 
loss, but a sense of gain at the same time. And at that point the gain is lost anyhow, 
because you're zonked out already and can't tell the difference. This is not just cheap, 
however; it's not particularly on the simpleminded level that you can't tell the difference 
between good and bad because you're so zonked out, so freaked out. Rather, at the 
same time that you can't tell the difference, there is some kind of intelligence which 
experiences the departing situation and the coming situation as being one-one 
experience. On the whole, that cuts through the birth of the crude and subtle fixations 
altogether, by allowing you to realize the truth of the dharma. 

At this point we actually have to refer back to the hinayana, to the 
pratyekabuddhayana level, to the experience of the blind grandmother who is sb blind, 
so old, so grandmotherly. By experiencing her, you realize that you cannot teach your 
blind grandmother the dharma and you cannot talk her out of her trips-whatever trips 
the blind grandmother would have. Whatever you try with her doesn't help. She's blind, 
she's on her way to being deaf, and she loves you a lot. And actually, she not only loves 
you a lot, but she possesses you; she regards you, her grandchild, as her possession 
completely. So how can we let go of that blind grandmother? By feeling good, happy? 
Any way at all? No way. The only way is to abandon our blind grandmother, let her go, 
by not feeding her any further food of neurosis anymore. The absence of that blind 
grandmother is sunyata experience. 

If you have any questions you are welcome. 

QUESTION: I have a question about driving all blames into oneself. It seems that that 
could be very arrogant. You know, you could take all the blame on yourself, but in the 
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back of your mind think, "Well, I have to help this poor person, you know; he cannot 
see that he's to blame." 

RINPOCHE: You don't do that. You just dri.ve your blames into one-not even 
oneself. 

Q: I see. 

R: Drive your blames into one, rather than oneself. 

Q: Rinpoche, sunyata is often talked about in terms of dialectic. Is this contrast that 
you are talking about basically the same as dialectic, or is this a more meditative 
approach? 

R: We are talking about sunyata, how to bring about sunyata first. We are not talking 
about what happens after having brought about sunyata already. We haven't talked 
about that yet. We are talking about how to bring about sunyata, and what sunyata 
actually is from the original point of view-how to click into sunyata, so to speak. 

Q: Thankyou. 

Q: Rinpoche, in terms of mirage or illusion-is it that it still seems real, but you know 
it can't be grasped? 

R: Mm-hmm. 

Q: That's what is meant by illusion, then? 

R: Yes, sure. What do you mean by that? It sounds very suspicious that you want to 
ask that question. 

Q: What? 

R: Why did you say such a thing? 

Q: Why did I say it? Well, I was just wondering what illusion was and I thought I 
knew. 

R: Yes, well, illusion is illusion. 

Q: But you can eat it, right? Drink it? 

R: Eat it, drink it, fuck it [laughter]-make your baby out of it. Right? 

Q: Thank you. 

Q: If sunyata comes about from a sense of immense loss, then it would almost seem 
that we're going the wrong way. We should be developing our attachments so we can be 
more devastated. 

R: Well, that's true-that's a great one, actually. Nevertheless, the idea is that when 
you begin to realize sunyata, there's a twist in that realization. You begin to feel that 
you've lost, but at the same time, that loss means some kind of gain. You see, there's a 
bigJwist taking place. 

Q: So it can't be pure loss; you have to be able to see both sides of it at once? 

R: Well, it's absolute loss-therefore it's absolute gain at the same time. That is an 
interesting point: It's hot and cold at once. ·It's not all that much loss, it's not all that 
much gain. Nevertheless, it comes in. a sequence; the first one is loss, and when you 
begin to realize that you have lost,. then it becomes gain-which is also both loss and 
gain at the same time. 
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Q: Does it ever stop? 

R: I think it stops there. It takes one, two, three. It's a process; that's the interesting 
point about it. And that point has never been experienced except at the vajrayana level. 
At the mahayana level it is explained as having experienced the threefold [discipline of] 
genuine devotion and sympathy, so that you've finally managed actually to fall in love 
with all sentient beings through your dedication-which is loss, gain, gain. 

Q: Two gains in a row? 

R: Ah, it's very tricky. There is loss, and then the gain is not so much gain; it's loss, 
recovery and then gain. 

Q: Thank you. 

R: Loss, recovery, gain. 

Q: Rinpoche, I'm wondering whether some of these things might be a continuation or 
progression of hinayana. At the beginning of the talk you mentioned jugpa. Is that a 
continuation of tulshug, the shug part meaning "entering"? Is this the same kind of 
entering or just ·a continuation of that in mahayana? 

R: I think it's a continuation in mahayana, I think so. Yes, definitely so. 

Q: Well, I'd like to go back to the "form and emptiness" situation. The samatha 
experience of kundzop, the samatha possibility of sunyata being kundzop-is that 
"emptiness is form"? Could you say that? 

R: It's just simply emptiness. 

Q: You could say kundzop is emptiness? 

R: At that point. 

Q: Really? 

R: Sure. It's empty, very empty. 

Q: Could you also say it's full? 

R: I think you'd better not. 

Q: You can't? 

R: You could, but you'd better not. That's one of the interesting points: When you 
feel the situation far enough that you can speak about the whole thing, it is bette.r to say 
that it is empty. And what's the worth of being full anyway? What's the value of it being 
full? Saying it's full doesn't say very much, although you could talk purely about 
pregnancy-which is also a lot of hassle. 

Q: The idea of a mirage-is that part of the nonexistence process? 

R: Mirage is part of the all-existence process. [Laughs.] There's a twist in that, right? 
You can twist it. If you don't accept the mirage at all, you don't have a mirage-because 
you don't make the journey to see the mirage. But there is some kind of fullness in the 
mirage experience-because the previous experience is so empty. 

Q: The previous mirage is empty? 

R: Yes, the previous one is no more-it's empty. You see, we don't want to make the 
whole thing into a twist of language here. We want to maintain the language. When the 
previous one's empty, it's empty. When the second one's a mirage, it's really a mirage. 
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You see, you just go along with the basic thing; good is good, and bad is bad. 

Q: I'd like to get this idea of not taking the blame [sic] a little clearer. Could you 
explain to ine how-

R: Not taking what? [Audience person repeats student's words.] Yeah, you would. 
[Laughter.] 

Q: Maybe you'd better call on somebody else. No, I'll ask anyway. 

R; You can do it. 

Q: Can you explain to me how-Oh God! Could you look the other way? 

R: Speak out! Go on. 

Q: I will. 

R: Yeah. You will. 

Q: I will. 

R: You'd better. 

Q: You said this is different than in theistic disciplines where you don't actually take 
the blame. But how is it different than the Christian idea of turning the other cheek? 

R: That's the difference. In Christianity, you are turning the other cheek because you 
think you are on the side of God. You are reinforced by doing that; you are going to 
gain. But in this case we have no idea whether we are going to gain or lose. 

Q: Well, then, what's the motivation for doing it? 

R: Nothing. There is some kind of giving up of your particular territoriality, that's all. 
There's no motivation. You see, that question comes from a theistic notion of some 
kind. 

Q: I see what you mean-I think. 

R: Yes. If you ask that question, nothing will happen. Even if you can perfectly mimic 
the bodhisattva path, still you are with Him. [Laughter.] 

Q: Thank you. 

Q: Rinpoche, could you talk a little more about how a loving attitude to oneself 
develops out of driving aggression into oneself. 

R: Driving aggression? 

Q: Yes. You said that you begin to see the creation of aggression. 

R: Well, we didn't say that exactly-which allows for very symbolic possibilities. Drive 
all the blames into oneself, not aggression into oneself. That is very different, and I 
think that actually answers the whole question. One doesn't drive aggression into 
oneself, one drives all the blame into oneself. 

Q: I don't understand the difference. 

R: The difference is between aggression and blame. Aggression is very, very 
strategized, monumental, and-what's the other word? Big statue? 

AUDIENCE: Monolithic. 

R: Monolithic aggression. If one regards what's happening as monolithic aggression, 
one can't drive that into oneself. But if one regards it as blame, which is chit chat-
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but at the same time, meaningful chit chat-and one drives that into oneself, that 
works. Having difficulty understanding? 

Q: I'll think about that. 

R: Well, why don't you ask another question now. That will probably solve the whole 
problem-for the next twenty-four hours. Think of a good one. 

Q: How does a loving attitude toward oneself develop from aloneness? 

R: If you really are friendly with yourself, loving towards yourself, you don't have 
anybody else around you but yourself to love. [Laughter.] Do you remember the movie 
called The Ruling Class? At one point the main character is asked, "Are you God?" 
And when he says, "No," the lie-detecting machine registers that as a lie. So then, when 
he is asked why he thinks he is God, he says, "Because when I pray, I find that I am 
talking to myself." [Laughter.] That's it. Okay. 
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FAITH AND RENUNCIATION 

Le basic mahayana approach to practice and experience brings about some 
reaJjzation in the sense that something is actually happening in the individual's state of 
existence, state of mind: some kind of taming process, quieting process. That process is 
not necessarily one of becoming subdued and moralistic; rather, we are talking about 
some realization in the individual's attitude, whereby aggression and anxiety could be 
controlled. Controlling in this sense does not necessarily mean sudden magic, but it is 
simply that a person has begun to become accustomed to the doctrine of egolessness and 
the doctrine of nonaggression. The basic understanding of sunyata has begun to bring 
about some sense of groundlessness, nondwelling. 

The day-to-day problems and day-to-day complaints that individuals still 
manufacture come from not being able to work with twofold egolessness. However, 
having understood the egolessness of dharmas from the point of view that there's 
nothing to hang onto, nothing to work on, nothing to grasp onto-and the notion of 
openness and notion of fullness which occur simultaneously-with that kind of general 
understanding, a person begins to develop the notion of faith. Faith in this case is some 
kind of trust that one begins to develop, which is based on going beyond the idea of a 
business deal. That is to say, in a good business deal you get what you want in return. 
But in this case faith is just simple faith-that you have trust in something without 
expecting anything in return. That is very hard for us to do at this point, particularly for 
people who are educated and brought up in the theistic world, where if you have faith in 
the Divine, or the Son, or the Holy Ghost, or the Whatever, that means you're going to 
get a good deal out of the whole thing. So that theistic approach to spirituality is based 
on some kind of business bargain: if you have greater faith in Christ, He will be the 
intermediary for you between the human realm and the realm of the divine principles. 

So every faith that we discuss in the ordinary theistic traditions is based on some 
such bargain. I'm sure the mystics would say differently, but when we're talking about 
the ordinary everyday life situations of the bread-and-butter world, we can't actually 
afford to speak from the point of view of the mystics and their language alone. We still 
have to work with the crude world of spirituality anyway. So the notion of faith is 
usually one of a good deal, which has begun to be adopted by the Nichiren buddhist 
tradition as well. They say that, if you have good faith, then you do get your color 
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television and Cadillac and your million dollars next week. At that point, faith is based 
on some kind of return. But when we talk about genuine faith in the bodhisattva 
path, we are talking simply about faith without any expectations at all-just simple 
faith, which brings about a notion of loneliness in some sense. You begin to feel alone 
and lonely, not knowing whether you are giving or whether you are gaining. Quite 
possibly it's both giving and gaining. But on the other hand, quite possibly it's neither 
giving nor gaining. 

In order to have true faith, one has to become less aggressive, less demanding and 
less involved in justifying one's previous neurotic trips. And then the next stage is that of 
renunciation. Renunciation,· at that point, includes renouncing the notion you originally 
possessed that you were going to get something out of following this path, the path of 
dharma. That is the same thing, in some sense, as developing the notion of faith that we 
discussed. Also a further point is that, having developed faith and renunciation 
together, renunciation is particularly pointed towards giving up aggression. When that 
already has begun to occur in our system, there is a possibility actually of developing 
sunyata and karuna together, indivisibly, in our hearts. 

The notion of sunyata, giving up, means taking on faith, but giving up the idea of any
thing in return. The notion of karuna comes from the sense of renunciation, from having 
given up any kind of clinging situations. Having given up clinging to any situations at all in 
our lives, we begin to develop some sense of sympathy, because we don't have to buy 
and sell anything. We don't actually have to cling onto anything particularly. That sense 
of real renunciation means that nothing is cultivated because you want to cultivate 
yourself for the good and for the great and the glory anymore. There's the sense of a 
genuine, a very genuine and very gentle process, whereby we could actually cultivate 
good bodhicitta in ourselves; and that is altogether the important point of mixing our 
minds with the dharma. The flow of mind is becoming completely mixed with that of 
the dharma. And obviously at this point we're speaking of the aryadharma, satdharma. 

So there is some kind of fundamental gentleness, which brings about a tremendous 
beauty. You can actually begin to tell amongst individuals such as ourselves, which 
particular person has some feeling of that; and you can sense when a person's mind is 
somewhat mixed with the dharma, dissolved into the dharma. Certain persons have less 
dissolving process taking place with the dharma, which shows from the level of their 
particular arguments, their particular ego-trips of all kinds. Somebody might come 
along and say: "Well, I think I know the dharma, my mind is very much mixeQ with the 
dharma, but I don't think yours is quite so much as mine." Nevertheless, it is absolutely 
possible to know about that from the way a person picks up a cup of tea and speaks, the 
way he handles his mouth, handles his face, handles his arms, legs, his neck, shoulders. 
Somehow, very strangely, the way we do those seemingly insignificant little things 
projects a sense of how far we have gotten into mixing our minds with the dharma. Then 
obviously there's the other camp, so to speak [as opposed to the sloppy, careless type], 
those people who try so hard, and the problem with them is that they become so rigid 
and so frozen. That's obviously laughable, jokeable, and those people obviously are far 
from mixing their minds with the dharma. 

What we're talking about seems to be based on how far we have gotten through the 
ego-and-egolessness situation altogether. Whether we're actually, fundamentally willing 
to be gentle or not depends on how much we actually wake towards ourselves, seeing 
ourselves on our own mental screen-which is called vipasyana. And the samatha 
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discipline, in which we begin to catch ourselves, is the mechanism for making ourselves 
dharmically-oriented, dharma persons; it is the way to mix our minds with the dharma 
completely. The problems in being unable to do such a thing at all are, for one thing, the 
notion of justifying ourselves and, for another thing, the notion of trying to mimic the 
dharma. And then there's the notion that you don't consider any of those at all, but you 
simply want to do it, you want to be the best, and you speak out. And if I may refer 
again to the story I told some weeks ago about the guy who said, "Rinpoche, let me give 
you three prostrations." [Laughter.] That kind of clumsiness and awkwardness and 
absurdity may be laughable. We might laugh at someone saying, "Rinpoche, let me give 
you three ... ," but we might be one of those ourselves at the same time-in maybe a 
more trained and subtle way, but still it could be [laughs] similar. We might be doing 
the same thing. [Laughs.] So that kind of awkwardness, that kind of blindness, could 
take place in ourselves. 

In some sense, that blindness can't take place in ourselves, because we have t "rd 
so much already, and whatever we've heard already could make the rest of our lives into 
practice of the true dharma. However, the blindness of not being able to watch oneself 
and therefore proceeding too much, extending oneself unnecessarily, making too much 
of one's own abilities-that's always possible. So that whole thing is called the samsaric 
whirlpool, samsaric vacuum. Where does that come from? It comes from a thing called 
ego that we carry along with us constantly, either in a group fashion or individual 
fashion. We carry along that thing called the ego-somewhat tainted by our ethnic up
bringing, cultural upbringing, religious upbringing and economic upbringing-but, 
nevertheless, we have that thing called ego. And, on the whole, the essence of the 
mahayana tradition and of buddhism altogether is basically trying to overcome and 
actually destroy, go against, that thing called ego that is very obnoxious. The ego is 
obnoxious and so absurd and very clumsy and so stupid-and seemingly bright, 
seemingly resourceful, seemingly also accommodating-and also seemingly extremely 
aggressive. That's what we're atTmade out of. Whether you like it or not, that's what we 
are. 

The therapists would say you have to build your own ego in order to function in the 
world-so, if that is the truth, we will end up being egomaniacs, therapy-maniacs or 
whatever. And the theists would say that there's nothing to be ashamed of about 
yourself, because you are made out of God, made in His image. Originally that was 
taken in the sense that you have two eyes, two ears and a nose and a mouth, and two 
legs, that you are not on the level of crawling on four feet. But also, according to the 
subtler version of the theist's view, being made in God's image means that you're made 
out of God's intelligence-which is not very complimentary to our friend up there. 
[Laughter.] If you're made out of His image, both psychically and physically, there's 
not much dignity there, particularly-nothing divine about that at all. It's slightly more 
refined than the worst of the apes-which we haven't seen, because they existed in early 
days. So we don't have many apes around, except ourselves. And basically what we are 
at this point is what we have inherited by karma. We are whatever we happen to be, Joe 
Schmitt or whatever. [Laughter.] You think that's funny? [Laughter.] 

According to the practice of the mahayana discipline, we have been told to go 
against "this", which is to say, "this/that" situation which we have, and which makes a 
lot of unnecessary nuisance, getting into unnecessary problems like a bad kid. If you go 
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against it, "that" would say, "Give up your faith in 'this' altogether." But "this" is try
ing to make a fool of you by telling you, "My dear so and so, don't you have more dig
nity than that? 'That' is just a hangup, a holdup, for yourself. Don't give up, don't you 
give in. You're doing fine, you should fight, you should actually destroy what opposes 
you if you don;t get what you want. And you should be on the spot, you should be 
really intelligent and clear, and you should be really on the dot-stand for yourself." 
Surpisingly, even very accomplished practitioners, who have gone beyond and who have 
tremendous faith and devotion to the path, also do come up with such lingering 
thoughts. Those thoughts always come through: immense aggression towards the 
spiritual friend-you would like to devour him, kill him inside-out, or to burn your 
books, throw away everything that represents any insult to your ego. And one of the 
interesting points there is that you begin to think twice: first you think, "Now I'm going 
to throw away anything that is an insult to my ego," and okay, you get up, begin to 
walk towards it-and then you begin to say to yourself, "Wait a minute, somebody else 
also knows my private parts. So if I did that, I am actually making a very great boo-boo 
out of the whole thing, I am becoming a greater ape, greater stupid person." So that 
little thing alone keeps you together, that somebody knows you inside-out 
already-either the sangha or the spiritual friend on the bodhisattva path. 

Somebody knows you inside-out. So once you begin to do that [attack them], you 
are making a great fool out of yourself. And quite possible those people are the best or 
the only friends you ever had, because those people are the ones you're always 
exposing yourself to. Already you have let yourself go and told them how you feel, what 
you are, and you have let go completely in their presence. You're very exposed to them: 
your lust, your passion, your aggression and your drunkenness and your stupidity and 
your lack of one-pointedness. And you expected that if these people only knew you, 
how terrible you are, how fantastically terrible you are-but, although they know, they 
include you as a best friend of theirs none the less. So that only means that somebody has 
respect for you, in spite of all those little things that they saw in you, that they have 
experienced in you. So it's a double bondage in some sense. You have given up to cer
tain situations and opened up to certain people and they acknowledge you, they know 
who you are already-but nevertheless they still hold to you as a friend, they stand up 
for you, that you should be getting your shit together eternally until attainment of 
enlightenment. Such good friends-and also they are such bad enemies. 

So there is a slogan that goes with that whole thing in the tradition of practi~ing the 
bodhisattva path. These slogans come from Atisa's tradition, which is the Kadam 
tradition; that tradition actually comprises the main body of mahayana practitioners 
who really worked the mahayana practice into their lifestyle, their life situation, 
completely. So there is a prayer that goes with that, which is three lines that are not 
necessarily all that extraordinary a word of wisdom. They simply say, "Please grant 
your blessing, so if it's right for me to be sick, let me be sick. Please grant your blessing, 
so if it's right for me to recover from my sickness, please let it be so. And please grant 
your blessing, so if it's right for me to be dead, let me be dead." That puts the whole 
thing in a nutshell. Who are you asking to grant blessings? Not particularly any cosmic 
entity. But by saying that, by invoking such possibilities and saying they could happen to 
you and you're willing to be dead or sick or recover-that helps you to realize the path. 
We could actually do that, instead of taking aspirin and occasional shots of coffee. 

135 



Talk Sixteen 

Working with one's sanity eternally is very difficult. It's difficult, because we begin 
to develop an approach of-maybe. it's the American approach. What do you call 
that when kids get together and camp? Boy scouts, yes, boy scouts. We,begin to 
develop a boy-scout approach. Everything has to be hearty and tough-don't buy 
anybody's shit, but get yourself together. In this case, it seems to be completely 
the reverse of that whole approach. Instead, it's that, on the basis of one's 
feebleness, heartiness can develop; toughness can develop on the basis of one's 
feebleness and the sickness of ego. 

You can ask questions if you like. 

QUESTION: If we're not asking anything from a cosmic entity, who are we-is it 
just that we're asking of the situation whether to be sick or dead or recovered? 

RINPOCHE: Are we what? 

Q: You said we're not asking a cosmic entity, we're not praying to God. When we 
think of this slogan, is it just-? 

R: We are talking to ourselves. 

Q: Talking to ourselves? 

R: Yes. But I'm sure people in the lineage were talking with themselves too. You 
remember, we discussed that last night-about that bit in the movie, The Ruling 
Class. Do you remember that? 

Q: Yes. 

R: So it's the same kind of thing, but still much better than that. We are talking alone 
with ourselves, with ourselves. But we are inspired by the lineage which has done that as 
well. So, once we begin to say such a thing, it actually does happen; there's such 
accuracy, such actual genuineness. If it's right for me to be dead, sick, recovered-and it 
will happen if you have such directness in your approach. 

Q: Okay. 

R: You're welcome. 

Q: Rinpoche, what's the difference between being strong and being aggressive? 

R: Aggressive is all ego-oriented. Strong is just genuinely strong; without any purpose, 
but just interested in what's to be done on the spot. 

Q: You said that on the whole the mahayana tradition was trying to overcome or 
destroy ego. That somehow seems to imply some kind of aggression. In my 
understanding, overcoming ego would actually come about through maitri or loving 
kindness toward oneself, rather than trying to destroy. 

R: Well, maitri is also very aggressive from that point of view. But we're talking about 
actually trying to confront ego directly, insult ego directly. Which is a somewhat 
aggressive attitude, but nevertheless it doesn't mean anything bad, it always means 
good. It's all for the good for you; it's always good for you to insult your ego. Hey, let's 
make that into a slogan. [Laughter.] 

Q: Well, how would you know if you weren't tripping out on how good you were, 
because you were insulting it? 

R: No, the question of how good you are is not important. But how much you are 
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willing to insult your ego is tlie point-not so much how good you we. 

Q: It's the actual doing of it? 

R: Actually doing it, yes. 

Q: Right, okay. 

R: Give a slap to your ego. 

Q: What about insulting other people's egos? [Laughter.] 

R: You're supposed to insult your own ego. If you do that, then if somebody else ac
tually catches the tail end of it, that's fine. But it's not so much insulting somebody 
else's ego-the others should be doing that to themselves as well, because everybody's a 
practitioner. 

Q: Catch the tail end of it? 

R: Of insulting your own ego. 

Q: If they catch on that-? 

R: Sure, that's fine. Give me an example. 

Q: Well, you notice someone's obnoxiousness more than your own at the moment. 
Should you be more concerned with your own reaction to that, I suppose? 

R: Yes, that's right, that's right, yes. Yes, and cut that by working with your own 
reactions to it. 

Q: Yes. I had another more technical question. 

R: Yes. 

Q: You keep mentioning samatha and vipasyana. Is it that they're going on at this 
level somewhat the same as before, only sort of shot through and through with a 
little-? 

R: Yes, yes. 

Q: Sunyata and a little more. It's just a gradual

R: Yes, yes. Si, si. 

Q: My impression of the bodhisattva path here is that it's constant inviting of your 
problems, your aggression, your anxieties, whatever. That seems very different from the 
hinayana point of view of cutting through. It doesn't seem like there's any cutting here. 
It's much more spacious, there's something, I mean it's more- · 

R: Sure, that's true. 

Q: Which has less, which automatically presents you

R: Sure. 

Q: -with no sense of gain. 

R: That's fine. There's no cutting of the others, but there's cutting of oneself-one's 
own trips. 

Q: But there's more sense of invitation for them to come to you, no? 

R: Sure, sure, but as long as you cut your own ego, people will come to you. That's 
the-idea of mahayana. 
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Q: No, I meant your own problems more or less, your own thingies, whatever, you 
know, that kind of-

R: Sure, yes. Compr_endo. Yes, that's it. Pretty siinple, hey? 

Q: Yes. 

Q: What I would like to ask about is the prayer

R: Yes, prayer. 

Q: And also about the slogan. 

R: Yes. 

Q: Could you give more of an idea of the actual practice. Is this something that one 
would repeat at a regular time, or just when it comes to you? 

R: Well, when the situation comes to you, say it to yourself. Yes, that's the idea. It's 
not a formulated situation, like public service, but you just say it to yourself: "Drive all 
blames into one.'' 

Q: 1 ust when the situation seems to

R: The situation comes up, yes. 

Q: Right. 

R: Yes, and also, "Grant your blessing." Situations come up. That is very, very 
helpful actually, very helpful. I've done that myself a lot. 

Q: Sounds good for a hangover, actually. [Laughter.] 

R: Yes. Well, it's anything that is tricky and sticky. And you begin actually to cheer 
yourself up by giving in and jumping into the oceans of mud. It works very well. And 
actually I am, myself, personally very grateful that I actually studied this as an 
intermediate course when I was, I think, about eleven [laughs] and having problems 
with myself. And those slogans actually worked very well. I was so excited, they made 
me very high. [Laughter.] They actually worked. I was very genuinely moved by the 
whole thing. 

Q: Should we memorize the slogans? 

R: Please. It would be good, very good, if you could do that. Yes, it WOl,llq be highly 
recommended. , 

Q: Thank you. 

R: You're welcome. 

Q: When you were talking about renunciation and faith and, I guess, g1vmg 
in-maybe giving in to the sunyata and the karuna-what's the difference between 
giving up out of some kind of fear and giving up in, I guess, the proper way? 

R: Very simple, just give up. There's no fashion of how you do it. 

Q: But the fearfulness that you-

R: Yes. 

Q: -see in the situation. 
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R: No problem. No problem. 

Q: Okay. About mixing your mind with the dharma, is that applied the same way to 
the teacher? What's the situation there with the relationship to the teacher? 

R: The teacher taught what you're doing, mixing your mind with the dharma. So you 
simply become a dharmic person-which carries some kind of notion of becoming eyan
gelical at that point. You're becoming completely one with dharma, completely 
absorbed-utterly, fully, completely. You become evangelical with the dharma and with 
the teacher. 
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COMPASSION 

I would like to repeat things again and again and again, until you get them into your 
skulls completely. [Laughter.] That seems to be my duty, passing on that familiarity 
with vajrayana discipline. 

The mahayanists' experience of reality and how they work with reality completely 
and fully is bounded by several categories, naturally. But these categories all combine 
into one basic point: the notion of compassion, or karuna. In fact, there is a hidden 
continuity that goes through the entire path right from the beginning. The hinayana 
aspect of compassion is nonaggression as we know. The essence of hinayana discipline 
being-do you remember? 

AUDIENCE: No harm to others. 

RINPOCHE: No harm to others. That's right. Yes. This is the beginning of the con
tinuity of compassion, in some sense. The continuation of that compassion in the 
mahayana sense is doing good for others. So at this point we could say that the defini
tion of one's mind following the dharma is the same, as the definition of one's mind 
mixing with dharma, as we discussed last night. The reason it becomes very simple 
and comforting for us to practice gentleness and to mix our minds with dharma in the 
mahayana path is largely because of genuine egolessness-or for that matter, potential 
genuine egolessness. That potentiality arises out of some sense of being willing to get 
into the discipline, obviously. If we are unable to get into the discipline fully and 
properly, then we seem to have a problem. We tend to cook up unnecessary ego-trips, 
justifying ourselves in the name of the dharma. But I would not like anybody to do that. 

There is a sense of delight, as well as of egolessness, in the regular discipline of 
karuna. Fundamentally speaking, that sense of delight is present right from the begin
ning of the hinayana and mahayana paths when we begin to feel some sense of joy, 
some sense of purpose, and some sense of strength-actual strength, the actual exis
tence of strength. That strength is a confirmation of your own individual joy in having 
the right person to work with you, the right teacher, the right discipline or right 
procedures of discipline, and also the right conviction, faith. It is a sense of highness, if 
we could use such a word. "Highness," in this case, is not so much tripping-out, but 
simply a basic, genuine appreciation of the teachings. You feel somewhat delightful 
about the whole thing. In other words, you feel fundamentally good. The notion of 
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faith goes along with that. Feeling fundamentally good comes from the notion that we 
no longer have any little pockets of deception. In fact, we have become bankrupt of re
serves of any kind. We have been squeezed and fundamentally we have given up. 

Here's an interesting and cute story about myself. When I was about ten years old, 
I was studying the Kadampa slogans with my teacher. And in spite of the overwhelming 
presence of my tutors, who were very nasty (usually they are), I felt somewhat relieved 
that I had nothing to do but to take pride in the dharma. There was no other 
entertainment for me-l could just simply take pride in whatev.er I understood. I felt 
extremely relieved that I could be gentle. I realized that, if I pushed, I would be pushed 
back. And I felt very good about the whole thing. And I have felt that way ever since 
then, through my childhood and my adulthood, up until the present situation. We 
talked the other day_about the notion of blame. That is part of that whole thing. I feel 
extremely good that I'm a practitioner, that I'm following the path of the bodhisattva, 
and that I am a nontheistic buddhist. Eternally, I feel.grateful and good. Well, to make 
along story short, so to speak-! personally feel that you should share what I feel. You 
should have a firsthand account of how it feels to be captured by the dharma, to be 
squeezed into a corner, into the dharmic world, and helplessly to be pushed in. 
Obviously, you people have more choices than I did, you can skip out and go to Miami 
Beach, join the War Department, become Mafiosi or whatever, or just be regular naive 
people. However, some kind of situation of being cornered is also happening to you as 
individuals at this point. So I am sharing with you what I used to experience, what I did 
experience for a while, which was that I was cornered. Of course, later on when students 
came to me, I began to realize that I was the corner and the students were being pushed 
in. But that is a slightly different situation. 

The slogan which goes with that is: ''Always rely on just a happy frame of mind." 
In this case, actually, the Tibetan literally means: "Continuously maintain joyful 
satisfaction.'' That means that every mishap is good, because it is encouragement for 
you to practice the dharma. Other people's mishaps are good also: you should share 
them, you should bring them into yourself as being the continuity of their practice, 
discipline. So you should include that, in turn. It's too nice to feel that way, actually. 
For myself, there is some sense of actual joy. You feel so good and so high. I suppose I 
was converted into buddhism. And I was so convinced, that although I was not sticking 
bumper stickers on my car saying, "Jesus saved me," I was doing that me_ntally. 
Mentally I was putting on bumper stickers saying: "I'm glad that I've been converted, 
that my ego is converted into buddhism, and that I've been accepted and realized as a 
buddhist citizen, a bodhicitta person, a compassionate person.'' I used to feel 
extraordinarily good and so rewarded. But from where [any reward came] was no 
question at that point, particularly. I felt so strong and strengthened by the whole 
thing. In fact, I begin to feel that, if I didn't have that kind of encouragement in myself, 
I would have a lot of difficulty studying the vajrayana disciplines at all. I felt so grate
ful, so good; there was some sense of joy taking place in my personal individual life. 
So, to sum up, the slogan, "Always rely on just a happy frame of mind," means to 
maintain a sense of satisfaction and joyfulness in spite of all the little knicknacks, 
problems, and hassles which take place in one's life. 

Next seems to be the beginning of the concept of compassion. The warmth and 
sympathy of compassion that we are talking about is that same sense of joyfulness. It is 
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that same sense of delight that you can actually get high within your situation, that you 
are actually able to do such a thing. Tonight's discussion is purely based on how to go 
about maintaining our awareness of the practice of mahayana literally and fully. You 
might feel uptight about somebody's terrible shit job, that his particular shittiness has 
been transferred onto you and has fucked up the whole environment. But in this case, 
you don't blame such a person. What you do is blame yourself as we've talked about 
already. And blaming yourself is a delightful thing to do, because you begin to realize 
that that whole approach is taking a very cheerful attitude toward the whole thing. You 
are not particularly pushed into the depths of the ghetto of human punishment any 
longer. So you are transcending any kind of "oy-vey" situation-and getting out of 
Brooklyn [laughter], metaphorically speaking. This is virtually the opposite of the "oy
vey" approach. You could do that; it is possible to do that. 

This kind of cheerfulness has a lot of guts; at the same time, it is founded in 
buddha-nature, tathagatagarbha. It is founded in the basic compassion of the people in 
the past who have done such a thing: people like Avalokitesvara, Manjusri, J amgon 
Kongtrul, Mila, Marpa and all the rest of the gang. They have already done such a thing. 
So we could do it ourselves. It is founded on a real situation. If someone punches you in 
the mouth and says, "You are terrible," you should be grateful that such a person has 
actually acknowledged you and said so. You could, in fact, respond with tremendous 
dignity by saying, "Thank you, I appreciate your concern." In that way his neurosis has· 
been taken over by you, taken onto you, much as is done in the maitri-bhavana practice. 
We will be doing that practice later on, so you will know about that whole thing. There is 
an immense sacrifice taking place here. And if you think this is somewhat ridiculously 
trippy, you are right. In some sense the whole thing is ridiculously trippy. But on the 
other hand, if somebody doesn't begin that approach of providing some kind of 
harmony and sanity, we can't develop sanity in this world at all. Somebody has to plant 
some kind of fruit or seed, so that such sanity can happen on this earth. And we are 
those people-the chosen peole, if you would like to call it that-quite proudly. We are 
the inspired buddhists who have the truth and the conviction and power to transplant 
the root of compassion into the land where we belong, where we were born. 

The other day I was talking to a close friend of mine, and she said that originally 
she felt that she had the kernel of insanity in her, so she didn't want to push too hard. If she 
pushed too hard, that kernel of insanity would begin to grow and become gigantic, a 
monumental monster just like her mother. That is a very good starting point for the 
discovery of buddha-nature. I thought it was very good, extremely good. Starting from 
there, we begin to feel wretched, right? We feel terrible, absolutely absurd and stupid 
and mean. And because of that sense of meanness, wretchedness, deprivation and 
terribleness, something begins to grow out of it. My friend had enough guts to tell me 
how she felt, which I thought was the essence of tathagatagarbha. She was willing to 
relate with somebody and to communicate that. She actually felt that [her experience] 
was an analogy of something which she used to believe, and which quite possibly she 
could rediscover. That kernel of neurosis in the depth of the depths of her being was 
softness, which is all-joyful. At that point pain and pleasure are mixed together. And 
pleasure is basically more powerful than pain at that point. I felt quite proud of my 
friend who said that-it was very good. It meant that there was some basis for someone 
to work on. Usually what happens is that people philosophize the whole thing, and you 
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can't actually get a hold on anything. But she was able to say, "this thing is happening in 
me. I feel terrible." I was able to hold onto it, and she was able to hold onto it. That was 
the basis of our communication; and buddha-nature was actually the pith or kernel of it. 
And that buddha-nature is beginning to grow up at this point, hour-by-hour, day-by
day, right now. 

The next important slogan that you have studied already in last year's transcripts is: 
"If you can handle whatever comes across to you, that is the mark of perfect practice." 
Maybe we could give a better translation for that: "If you can do it while you're 
distracted, that is the mark of perfect practice." That seems to be the point where we 
begin to realize that we can actually practice in spite of our wandering thoughts. I'm 
sorry to be such a chauvinist, but let me give an example of that. What used to happen 
was that I was terribly hurt-psychologically depressed and pushed into dark 
corners-by my good tutor and by my administration in Surmang monastery. When I 
was more remorseful, more sad, and more helpless-but carefully helpless, deliberately 
helpless-! used to think of Jamgon Kongtrul and actually, literally weep. After he 
departed from Surmang monastery, I kept thinking of him, and he actually did 
something to me, cheered me up. I used to try the vajrayana approach to devotion, and 
I would say to all my attendants: "Go out, I don't need to observe tea time at this point; 
I'm going to read." Then I used to lie back and just purely cry for thirty minutes, or 
sometimes forty-five minutes. And then somebody would jump up. They became very 
worried, thinking that I was sick or something. And I would say: "Send them back. Go 
away. I don't need any more tea." But somehow I found that that was not very effec
tive, that it was too early to introduce vajrayana devotion, because we didn't have 
enough basic training. So I developed a new tactic, which was purely in accordance with 
this slogan. Whenever there was some problem or chaos, I told Jamgon Kongtrul about 
it when I visited him. And when I came back, I began to use a new method. Whenever 
there was chaos or a problem, or even when there was goodness or some 
celebration-whenever anything happened-! would just come back to my existence 
and my memory of him, as well as my memory of the path and the practice. I began to 
be able to feel some sense of awareness, quick awareness, very direct awareness. This 
awareness was not necessarily related particularly with the memory of Jamgon Kongtrul. 
But it was the awareness that comes just when you are drifting off and the process of 
drifting brings you back. That's what it means here. In other words, even if you are 
drifting off, if that process of drifting off can bring you back, that is the mark of perfect 
practice. Traditionally, that is described as being like a good horse that has been trained 
completely and precisely in the equestrian world. Such a good horse has a good gait, 
good feet, good leaps and good jumps; and he has good composure in his muscles, with 
his neck, hindquarters and everything working together. So if such a good horse slipped 
on the ice, mud or something like that-automatically, because of the goodness and 
coordination of his muscles in his neck, body and hindquarters-such a good horse 
would prevent itself from falling on the ground. 

That brings about the notion of compassion, which is actually being both soft to 
oneself and disciplined with oneself. It is actually not particularly a big problem for us 
personally to be so at this point, although we are not all that highly developed spiritual
ly. Although we have not achieved twofold egolessness, or one-and-a-half-fold egolessness 
particularly at this point, nevertheless we are actually able to practice mahayana 
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completely and fully. And in a lot of our interpersonal relationships, interofficial rela
tionships, inter-Dharmadhatu relati_onships, intersexual relationships, interbusiness 
relationships, or whatever relationships we have in this particular affair [of our sangha], 
that approach is very applicable. Mahayana practice is actually very applicable. It 
helped me a lot personally, so I can say that much. Ahd seemingly you are the same sort 
of human beings as myself-hopefully. Nobody is a Martian or a weirdo here. I don't 
think so. There are lots of Wasps and Jews and what not. But still it is the same thing. 
So that whole approach is completely applicable. And in the process of presenting 
mahayana teaching-which I would like to present to you, and which I have been 
presenting to you-I would like actually to get down to floor-level as much as possible. 
And I would like to leave tonight, actually. It is quite coincidental, but my leaving after 
tonight's talk turns out to be very appropriate. You should have a chance to reflect 
much longer on what we've discussed again and again. And I would like you to have 
discussion groups, please. 

The main point is that we're not trying to make you into monumental, monolithic 
robots of buddhism-but good buddhist persons, who could actually tame their minds, 
or are willing to tame their minds and attitudes fully to the practice of the dharma. So 
this is our only chance actually to present the possibilities of a buddhist evangelical 
approach. It is an evangelical approach, if you would like to look at it that way. But 
please don't regard that particular term in a negative way, a pejorative way. In this case, 
to your surprise, we actually do need buddhist evangelical people-not so much for 
converting others, but for converting ourselves. So we do need a buddhist evangelical 
approach. And I would actually like to see a difference in you after our seminary is over. I 
would like basically to see your individuality transformed, changed, into the gentleness 
of the bodhisattva's approach. You might think that hearing about vajrayana will help 
you to get off on something. But if you don't have that mahayana outlook, it doesn't 
help. So I want you to understand the mahayanist's approach of taming one's ego. That 
is very important, very, very imprtant-extremely important. I think you can do it, but 
is is a matter of giving in. You actually can do so. If that does not take place properly 
and fully in all of us, I will have greater difficulty in presenting the vajrayana. It would 
be very sad, in some sense, if I could not tell you the whole truth fully and completely. 
That whole truth comes from what we have discussed already. Our understanding of the 
mahayana depends on hinayana-everybody knows that, right? Similarly, our 
understanding of the mahayana brings us a lot closer to understanding the vajrayana. 
Very much so-absolutely a lot. 

I would like you to understand that as your problem and my problem at the same 
time. My problem is that I have difficulty presenting teachings without saying too much, 
that is, before anybody has any kind of understanding. And your problem is being told 
too much before you can understand it. I think, for example, that your understanding 
of the hinayana and its transition to mahayana has worked beautifully. It has worked 
very beautifully. You understood hinayana and you understood mahayana. Very good. 
We have to work harder on the transition from the mahayana to the vajrayana, very 
wholeheartedly, since we're going to shar.e that transition together. Personally, I would 
be very delighted to tell you the secrets of vajrayana-whatever they are. [Laughter.] 
They are known as open secrets, anyway. However, it would be good if you could work 
harder on the mahayana, the essence of mahayana, of course-which is taming one's 
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ego. That does apply to oneself. And also I would like to see something happening, not 
only theoretically, but individually-something happening in that we are all becoming 
tamed people, genuine people. You can't teach vajrayana to somebody who is not 
genuine, somebody who is a fake. 

If you have any questions, you are welcome. 

QUESTION: I feel as though there is actually a lot of sincerity in people wanting to do 
these things, to be cheerful about everything, drive all blames into one, be grateful 
to everybody, etcetera. But there is still confusion about how clumsy you can afford 
to get with that whole process, how self-conscious you can get. In other words, if you 
could do it with complete conviction, then automatically it would become real. But a lot 
of times you get stuck halfway through and-

RINPOCHE: It's okay. You must know that already. You're asking such an idiotic 
question. [Laughter.] 

Q: That's right. 

R: Well, do you remember? We did it together in our office. We pretended at the 
beginning-we did it afterwards. So the same kind of approach goes with everything. 
And in the end we had a great celebration; and, in fact, we didn't have to talk to each 
other. You just understood what I meant. That could happen. 

Q: Yes. Thank you. 

R: You're welcome. 

Q: I didn't understand exactly what you meant about the kernel of insanity being 
buddha-nature? 

R: Is there a problem? 

Q: I don't understand it. 

R: Well, the kernel of insanity is a kernel of insanity and realization. And she is afraid 
of that, afraid that something else might be inside it, which is buddha-nature. Actually, 
there is something more than just a kernel of insanity there. Something more than that is 
happening, You felt that kernel of insanity, but you have no idea whether it is true or not. 
And there is actually something more provocative than that taking place. And this 
particular friend of mine is afraid that that kernel of insanity may turn out actually to be 
a kernel of sanity. She is afraid of it a lot. 

Q: Is that egolessness? 

R: Yes. She's ripe for it. It's as if you are having cramps, about to give birth to a baby. 

Q: They say in the books that there is some point in the yogi's progress when there is 
the possibility of insanity. Is that the same thing? 

R: I think so. What do you mean by that? I don't know exactly, but just let it go. This 
one sounds like a vajrayana question. So let it go, part of your collection from India. 

Q: In the list of the forty-six unskillful actions of the bodhisattva, there is one that 
goes something like, "Not fearlessly destroying heretics." Personally, I have difficulty
with that. And also, I see a lot of fearlessly stepping out towards other scenes, which 
seems to be inspired by that idea of wanting to destroy heresy. But it is very hard to see 
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how that relates to gentleness and driving all blames into one. 

R: It doesn,t make any difference. Gentleness is aggression at that point. You,re 
supposed to save people by the neck, pull them back. It actually means that. Simply 
say}ng, "What you are doing is terrible; you,re going down in the samsaric whirlpool,, 
[may not be enough]. The point is to save them, in whatever way that one can. ICs very 
simple. 

Q: It se.ems that you would have to be awfully clear to be able to do that. 

R: Well, you have your good state of mind, to begin with. Then you act with the 
bodhisattva,s mentality of benevolence and evangelical [inaudible]. You are trying to 
save somebody,s life. ICs very simple. 

Q: The slogan, "Continuously maintain joyful satisfaction, -I don,t understand how 
to do that without that "maintaining,, becoming some sort of aggression. 

R: You are so hair-splitting. One just does it. You don,t have to say which part is that, 
which part is this, particularly. You just do it. If you order a cup oftea-"Could I have 
a cup of tea, please?,-you could say, "That sounds very aggressive because rm 
ordering a cup of tea., But I don,t think we should split hairs that way at all. Just 
simply do it, my dear fellow. Don,t worry! There is no problem, just do it. The whole 
thing is just to do it, stitch after stitch. Just sew it up. Such a shocking remark. Some
body else? 

Q: Rinpoche, it seems that at some point you are inspired a lot by sentient beings and 
there is a sense that, in working with them, you are discovering a lot about yourself. But 
there is an awful amount of pain out there. 

R: Out where? Sentient beings? 

Q: Yes. 

R: How about yourself? 

Q: Well, yeah, too. But-

R: Yes. So what, s the problem? 

Q: In the sense of being joyful all the time, I mean-

R: Well, the joyfulness is beca~se you get into the dharma to deal with those 
situations. "Thank God [laughter] we have lights, we have bright lights.,, 

Q: Yeah. But-

R: One doesn,t have to be all that philosophical particularly. ICs just a common 
situation: it is good that we have light; it is good that I have energy to work on. ICs very 
simple. Absolutely simple. 

Q: I understand, but it seems like you can almost get tripped out on it. 

R: I don,t think so. If you philosophize, you could get tripped out. But if you do it, 
you'll find there is no problem. As I told you, I myself felt good about the whole thing. 
And I didn,t trip out at all. Thank God! [Laughter.] 

Q: Rinpoch~, the way you spoke of your experience as being so sad and depressed and 
lonely, it sourided as if you experienced as deep a wretchedness as we do. [Laughter.] 
Didn,t being born a tulku and being trained and disciplined from such an early age help 
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you to avoid all that wretchedness? Isn't that so? 

R: Well, I've been saved-I've been saved from having to go through any kind of 
therapist training. And I've found out that I didn't need to go through that. [Laughter. 
Student is therapist.] 

Q: That's nasty. [Laughter.] 

R: Yes. That's good. I'm sorry, but it's good. That's it, my dear fellow. Anybody else, 
here? 

Q: This kernel of insanity sounds somehow like a cancer, or like something that could 
kill you. 

R: It does. It does. 

Q: It could kill you? 

R: Yes. It does kill you. It's called samsara. But the discovery of something beyond 
the kernel of insanity is the cure of cancer, which is called enlightenn:i.ent. 

Q: What about all the waves of fear that you go through? 

R: It doesn't matter. They are just incidental. 

Q: What about all the weeping? 

R: Weeping? 

Q: Such as the weeping you went through. 

R: Oh. I felt great about that. 

Q: You loved that? 

R: I didn't regard it as cancer, particularly. I just thought of my yearning toward [my 
guru]. And my discovery was so great that therefore I wept. I didn't weep because I was 
deprived; I was weeping just at my discovery ofa new good thing. That's all. 

Q: Mm-hmm. What about deprivation? You described sunyata in terms of the 
contrast between loss and gain. 

R: What do you mean by that? 

Q: Well, I have to look at my notes, but it's like when you have your wallet and then it 
is stolen. You gave a number of examples, and in each one you had something and then 
you were deprived of it. So there was some feeling of something being taken away from 
you. 

R: That feels okay. 

Q: It feels okay? 

R: I think so. 

Q: Does wretchedness feel okay? 

R: It's part of the celebration. 

Q: Yes? So poverty is part of the celebration. 

R: Poverty is part of the richness. 

Q: Okay. 
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R: One difference is that I was not born a Jew, but born a Tibetan. 

Q: Well, can you prescribe something for the Jews? [Laughter.] 

R: No. 

Q: Okay. 

R: No. I was born as a king. I'm afraid it's difficult to explain that. Americans have 
difficulty understanding even a bodhisattva king, let alone a vajrayana king-which is 
completely unacceptable, I suppose. [Gaps as in shock. Laughter.] "Nothing to worry. 
Everything is going to be okay." [Laughter.] 

R: Okay. Maybe we should stop at this point. Okay? [Would-be questioner puts up 
hand. Questioner is poet.] There is no poetic license here. When we stop. we stop. 
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INDESTRUCTIBLE WAKEFULNESS 

A the idea of buddha-nature begins to evolve and develop, it is necessary for us to 
realize and to understand that there is some basic element which is not bound by 
passion, aggression, and ignorance. That particular basic ground is very basic-it is an 
invincible, tough, monumental state of existence. It is a state that remains very solid, 
very inspired. But that state is not regarded as that of ego, which has some sense of 
defending and collecting. In this particular monumental state of existence, basic ground 
has become very tough, uncompromising, and extraordinarily black and blue, you could 
say. That existence could be said to be the black and blueness of wakefulness, which 
nobody can hamper or interfere with. That particular state of being, state of existence, is 
some sense of the arrogance, pride and the heroism of the bodhisattva's path-basic 
heroism. That basic heroism has a sense of being nonyielding and a sense of not giving 
away its secrets. It has a sense of openness, genuineness-bodhicitta, 
tathagatagarbha-that cannot be stained by anything else. Why not? Because its own 
existence is so tough and basic. 

Accordingly, the mahayanist symbol of indestructibility is a tablet, an 
indestructible tablet, rather than the vajra or sceptre that tantric people have. I wonder 
how many people have seen that film, 2001. Everybody? That's good. Very 
mysteriously, in that film somebody clicked into possibilities of human' nature that 
cannot be captured, but which are manifested even from the ape level. That tablet 
[monolith] in the movie is an interesting one-it's precisely the notion of bodhicitta, or 
tathagatagarbha. Unreachable. At the beginning of the ape level, life was very threaten
ing, uncertain. And later on in the technological world people couldn't quite handle 
what was happening there. That symbol was somebody's brilliant coincidence. Some 
kind of basic monumental experience occurs which is yours, which is inside you. But 
when you try to lay your hand on it, try to touch, it doesn't happen. It goes and comes 
at the same time. Big tablet. 

We should give much more credit to the Chinese than to the Indians for that 
particular concept of philosophy. The Hindus, the theists, decided to call this atman, 
which is a bad choice for expressing the whole thing. Atman means "ego," literally. 
There is a big misunderstanding about the whole thing there. In the Chinese tradition, 
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you might call it the tao, which is not so much atrnan [self], or state of existence 
(although atrnan also sometimes means "confusion"). In the case of tao, there is this 
and that. And the totality of this and that is I1ot particularly some basic thing that's 
taking place, but it is just simply one monument. Tao. For instance, you wouldn't say 
the atrnan of drinking water, but you would say, the tao of drinking water, the tao of 
making love. "The atrnan of making love" is illegal. According to the Indian tradition, 
when you have atrnan you don't disturb that by doing anything funny with it at all. But 
you have the tao of everything-it is basically monumental and always there, like the 
tablet. 

Corning back to the bodhisattva principle, the first problem in dealing with any 
monumental experience that you might have-or for that matter, any monumental 
concept that you might have-is that it is very difficult to relate with. Therefore, the 
slogan says: "Practice the three difficulties." The first difficulty is that it is very difficult 
to understand or to realize the point at which you are tricked by your own emotions, 
klesas. So you must look at, understand, and realize that trick, which is very difficult. 
The second difficulty is that it is very difficult to reverse, spell out, or exorcise the notion 
of emotionalism. And the third difficulty is that it is very difficult to cut the continuity 
of that emotionalism. These are the three difficulties. But if you are willing to get into 
what's lojong-lt is ve~:y important that we realize and understand that term lojong (lo. 
sbyong). Lo means "intelligence," and jong means "cleaning up," "training;" so 
lojong means words, "indoctrination." If you look at it in very simple terms, jong 
means "indoctrination." When you're in the process of indoctrination, your previous 
preconceptions no longer hang on, your previous trainings are wiped out. So "previous 
training" means lo and "wiped out" means jong. And lojong means "indoctrination 
session.'' In this case you indoctrinate yourself towards the bodhisattva path, quite 
simply. To realize and to purify in relationship with that tablet we've been talking about, 
your mind is completely trained and indoctrinated towards the bodhisattva's way of 
thinking by realizing that you have in your mind a monolithic thing. Your sense of 
existence is monolithic, or the bodhisattva way, anyway. The idea is to realize, to 
indoctrinate yourself so that you can't get away from that monolithic principle which is 
called buddha-nature, bodhicitta, tathagatagarbha. ' 

Next is how to go about that experience. The slogan says: "Practice the three 
leading points of cause." The first leading point of cause is realizing the necessity of the 
teacher, who actually allows you to get into situations. The second leading point is to 
realize that one's mind should be tamed. For instance, your mind might be into a 
business deal, or a teaching deal or a writing book deal, or into making a funny kind of 
monumental experience for yourself -all kinds of funny ambitions that you might have 
about your life. This attitude was not all that prominent in the days when this book, 
Direct Path to Enlightenment, was written by Jamgon Kongtrul. But today, in our 
situation, we have a lot more choices. Many of you here in this audience think: ''After I 
get out of the seminary I could be doing all sorts of interesting things, purely in the name 
of the dharma.'' You might think you can hunt animals by becoming a great buddhist, 
great bodhisattva. You might think that you could be a great author and write a great 
book, or be a great prostitute, a great salesman or whatever by becoming buddhist, by 
becoming a bodhisattva. But that state of mind, that particular ambition, is not all that 
good. Instead, you have to come into the worthwhile situation where your state of mind 
would say, "I would like to devote myself to the dharma completely, fully." The third 
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point of cause is that this happens because you have been taking an open attitude 
toward your life, having some kind of livelihood already worked out. Food and clothes 
and shelter are taken care of. This is also related with the monumental quality that we 
talked about earlier. 

The third slogan says: "Practice the three that won't diminish." The first thing one 
shouldn't diminish is devotion to your spiritual friend. The second one is that a 
delightful attitude towards lojong, or taming your mind, shouldn't be diminished. The 
third one is one's conduct-the vows of the hinayana and the mahayana that you have 
taken already shouldn't be diminished. 

That whole process seems to go along with the idea of monolith. The sense of 
monolith is not so much a big trip. Usually when people get into the mahayanist's or the 
hinayanist's buddhism, they think they shouldn't have any big deal happening. They 
have given up every big deal already. Everything is straight and low key. But at this 
point, particularly in the mahayana approach, it is very much necessary for us to realize 
how much we actually pick up some kind of basic tao principle, basic strength, basic 
sustaining system. We are not just very naive people who couldn't care less, who don't 
have anything to hold onto, who are back to our backbones. We are not just careless, 
carefree people who dance around with reality and who have no basic attitude. In this 
case our attitude is one of having some kind of basic strength, basic energy. As we have 
seen in the movie, 2001, that takes place. 

QUESTION: I missed the third leading point of cause. 

RINPOCHE: The third is that economically you can practice. You have food and a 
roof over your head-but you also can eat the roof if you like. 

Q: When you first started talking about the tablet in 2001, did you say that form our 
point of view, or that from the ape point of view, it was ungraspable? 

R: Yes. 

Q: Unreachable? 

R: Yes. 

Q: If it's tathagatagarbha, buddha-nature-

R: Well, it is ungraspable or unreachable from the,point of view of your thinking it is 
ungraspable, unreachable. 

Q: Oh. But you actually have it? 

R: Well, the tablet is so imposing-you got it. 

Q: Thank you. 

Q: Rinpoche, last year you spoke about a soft spot, or a sore spot, in relationship to 
bodhicitta. I don't understand how this image of a monolith, of something very hard 
and sturdy and impenetrable, relates to that. 

R: That is the soft spot. That is-because it means a lot to you at the same time. Same 
thing. Soft spot is monolithis. 

Q: Could lojong be sort of like switching allegiance from your ego to your bodhicitta? 

R: I would say that, sure. That's a good way of putting it. That's good, great. Lojong. 

151 



Talk Eighteen 

How's your lojong? How do you do? 

Q: Rinpoche, there are two aspects· I'm not quite sure of. One, you mentioned a 
sense of arrogance on the bodhisattva path and then a sense of openness, but at the 
same time not giving away secrets. How can there be openness and secretiveness at the 
same time? 

R: Well, it's both. Openness because you don't want to give into any kind of 
aggression. Openness meaning gentleness-basic gentleness. But at the same time if you 
tell too much of your secret to everybody, proclaim it everywhere, somehow it doesn't 
work. That is making a fool of yourself. 

Q: I'm not quite sure what you mean by not giving away too much. 

R: Well, giving away-

Q: -just giving away at a rate that people can accept it? 

R: -just giving away, meaning just being foolish, just being cheap in telling 
everything t\lat you think in your mind all along. Not only giving away your secrets but 
also polluting the world in the rtame of conmanship. Sometimes one does that. 

Q: Is this basic ground unconditioned? 

R: Hopefully, yes. It depends on the individual. 

Q: What? 

R: It depends on the individual. But hopefully it would be unconditioned. 

Q: What is the connection between the unconditioned and the conditioned. How do 
they communicate? 

R: They don't. One is cheap and one is expensive. Very simple. There is a contrast in 
how much is matured, how much is not matured. 

Q: So they both exist? 

R: They both exist, but one is early, the other later. 

Q: And at the end there's only one? 

R:One, yes, at this point. Getting old. Very simple. 

Q: Where is the point where you're tricked by your emotions? 

R: You should find out yourself. Otherwise it becomes acting on a stage as opposed 
actually to doing it. 

Q: It's just kind of a recommendation to be watchful. 

R: It's very hard to be watchful-you have to be awake as opposed to watchful. 

Q: It sounds as if you are saying that one should become some huge sore, but still with 
some sort of dignity. 

Q: \VeH, is the dignity itself what prevents it from becoming some kind of indulgence? 

R: No. No. Dignity is good. But uncertainty as to the dignity is questionable-that 
makes oneself bleak and absurd and spaced out. 

Q: Thank you. 

R: Welcome. 
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Q: I've been trying to think about prajna and compassion in relation to tathagata
garbha and wonder if it would be right to say that they are both, in some sense, expres
sions of buddha-nature? 

R: Sure, we could say that. 

Q: And they become tools which work to uncover buddha-nature? 

R: Yes. We could say that the .basic buddha-nature is the tablet, the monumental. And 
that tablet consists of prajna and compassion at the same time. So that tablet is a worth
while situation. 

Q: But when we first encounter prajna and compassion there's not too much sense of 
buddha-nature, it's clouded over and so these become tools that in a certain sense 
uncover themselves. 

R: Yes. Very much so. 

Q: In the movie that you talked about there was a very revealing scene in which the 
leader of the apes actually had the arrogance to touch the tablet, which for some reason 
seemed unheard of from their point of view. 

R: Yes. 

Q: Does this have something to do with the arrogance that you're talking about? 

R: No. We don't want to intellectualize too much of the movie at this point. We just 
simply can say that somebody who touched that tablet is somebody who cexperienced 
possibilities of the hinayana way of relating with the tablet. It's just touch, purely the 
hinayana way of relating with it. Just touch-not exploration but just touch. The 
mahayana and vajrayana version comes later. But as I remember, that particular movie 
didn't go beyond mahayana, actually. [Laughter.] 

Q: Rinpoche, la:;L year one of the slogans that you discussed was : "Seeing the 
confusion as the four kayas is supreme sunyata protection." I've been having a little 
difficulty understanding how to relate to that one. 

R: What's the problem? 

Q: Well, I don't understand how sunyata is being protected or if that is what's being 
protected. 

R: Well, the idea is some understanding of nonexistence, which brings about the sense 
that there's no need to be protected. Also, the four kaya principle is very simple in this 
case. It's just some sense of the existence of sanity in four levels, rather than anything 
vajrayanic. 

Q: I see. 

Q: Is there a connection between these three sets of three? 

R: Yes. First there's how to begin; then how to proceed along with what you have, in 
terms of your conditions; and finally, what you're getting into. I think there's definitely 
a connection. 
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SUMMARY OF MAHAYANA 

he bodhisattva path section of the seminary seems to be closing down at this point. 
I would like to give a basic summarization or winterization [laughter]-ah, you liked 
that, didn't you-whatever, of the whole thing. 

Beginning with the hinayana discipline of r:enunciation, understanding the four 
noble truths and taking the refuge vow, one renounces one's attachment to one's world 
and begins to take part in the attitude of individual salvation. At the hinayana level one 
also begins to understand the one-and-a-half egolessnesses, and so becomes ready to 
enter the bodhisattva path. 

The bodhisattva path begins with the completion of one's understanding of 
twofold egolessness, and the birth of the inspiration that sometimes exists in oneself 
apart from egolessness. One begins to realize that some kind of substance exists in one, 
which is called tathagatagarbha, buddha-nature. Understanding that, the student takes 
the bodhisattva vow. In other words, with the help of his spiritual friend and the 
strength of his own convictions, the student begins to realize that there is an immense 
field of heroism in which he could involve himself. He is able to realize this only because 
of his previous training in the hinayana discipline and the understanding that that has 
brought him. 

At this point the student also begins to realize that commitment to the bodhisattva 
path means holding others dearer than himself, more important than himself. He 
realizes that entering the bodhisattva path means that he has to become soaked in the 
dharma, completely and fully, that he actually has to become part of the dharmic world 
of renunciation, devotion, and commitment to the teacher. So the student begins to go 
through the disciplines of the six paramitas (or ten paramitas, depending on how we 
view the whole thing). He also begins to experience fearlessness in the process of having 
conviction in the bodhisattva path. The kernel of neurosis no longer exists as such. 
Rather, that kernel is actually transformed into basic buddha-nature; it is one's buddha
nature. So the student begins to feel healthy and heroic at the same point. 

With the conviction that he can exchange himself with others,* the student begins 
to develop some sense of basic renunciation. Thus he realizes that there's no point in 

*This traditionally refers to the skillful means practices o( the mahayana path in which the bodhisattva's 
actions are a reflection of the needs of others, rather than an expression of ego's territory. 
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hanging onto his own world. It is important also for the student to realize that this 
monumental experience has to be understood and realized fully. From the point of view 
of the tenth bhumi the pot has been washed completely, nevertheless some stain still 
remains. In order to get rid of that particular stain in the pot-which actually comes 
from washing out the previous dirt-one has to make a monumental effort, one has to 
expend monumental energy which comes from some kind of basic landmark. That 
landmark is tathagatagarbha, wakefulness, openness-which contains a sense of 
strength. So tathagatagarbha is the weapon that is used to strike other sentient beings, in 
order to get them into the path of dharma completely. 

That seems to be the whole thing that we have been studying [laughter], which ac
tually provides a lot of preparation for the study of the vajrayana. The possibility of 
vajrayana begins with understanding the "monumental" quality, the tablet that we 
talked about last night. Wlien you understand that basic monumental quality [of wake
fullness], then effort, energy and heroism begin to evolve. From that point on, there are 
possibilities that you could understand the symbolism, the heroism and the "power 
trip," so to speak, of vajrayana. On the whole, I think that is the basic point of what 
we've been studying and working on. 

At this point, I would really like to simplify things and not confuse you too much. In 
general, the basic practice of mahayana is to prevent any harm and, on top of that, to 
propagate benefit for others. The general point of mahayana is to expand your vision so 
that you can regard the buddha in yourself as real. At the same time, you realize that the 
basic sense of tao that we've been talking about is also in you. On the whole, if your 
mind is not completely and properly mixed with the dharma, you cannot have a basic 
understanding of the bodhisattva path at all. So that's it. 

If you would like to ask questions, you're welcome. 

QUESTION: This tao that you're talking about-is there some difference between the 
buddhist approach and the taoist approach? 

RINPOCHE: Well, the taoist approach has a lot of unnecessary facets like nature 
worship, and the worship of all sorts of little aspects of reality. The buddhist approach, 
or the bodhisattva's approach to tao, is simply to have that monumental approach to 
reality. The journey and one's commitment and one's conviction are monumental; there 
is a basic continuity. That seems to be the difference. So in buddhism we do not worship 
local deities. We just simply go along with the basic idea of heroism and toughness-the 
basic monumental stroke. 

Q: I can see how buddha-nature could be strength or heroism, but how does it become 
a weapon with which to strike others into the path of dharma? 

R: If you have it, if you realize your buddha-nature, then you shine out. People begin 
to realize that you are so wealthy, rich, and sane. And it is unshakeable-which makes 
people nervous, makes them tremble. 

Q: So the nervou~ trembling aspect is the weapon

R: Yes, to undermine somebody's ego trip. 

Q: Thank you. 
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R: They begin to appreciate you because you have something already. I'm afraid at 
this point we can't afford to talk just polite language. We have to talk in terms of what 
actually happens, what actually is. 

Q: In working with other people on _,the bodhisattva path, as you see through your 
projections of them, you find that there's something ineffable about them, or something 
that you can't put your finger on. Is that what you're working with, which is their 
buddha-nature also? 

R:_ What do you mean by ineffable? I know what ineffable is, but what do you mean 
bY it in this context? 

Q: What I mean is that there's something you can't seem to grab onto or touch, so that 
it seems you might be working with their buddha-nature rather than just cutting through 
them. 

R: I think it's cutting through them. 

Q: Doyou? 

R: Actually. 

Q: Okay. 

R: You see, the presentation of buddhism has grown up and become more real. Now 
we can afford to talk about real buddhism-at least much more so this year than at 
previous seminaries. As far as I'm concerned, I'm not afraid to discuss these topics, and 
you shouldn't be afraid to hear them either. It's a question of some kind of cutting 
process-not necessarily destruction in the sense of death, but destruction of 
somebody's confusion. The web of somebody's ego mentality can be cut through by 
projecting a strong image of wakefulness to him or her. Even prototype wakefulness, or 
the possibility of wakefulness, helps a lot. 

Q: But isn't there some quality in other people that is not quite so obvious-some 
strength they might have that you're working with at the same time? 

R: Yes. If they're afraid, that's good. That begins to build their strength. If they're not 
afraid, then it's funny, because they are ego-tripping. It's as simple as that. So we are 
launching the bodhisattva ideal into the world, rather than flying away from the world 
to it. We as bodhisattvas don't have to come out dressed up in camouflage suits; 
rather, bodhisattvas come out dressed in their own real costumes and begin to impress 
people that way. That's where the actual presentation ofvajrayana possibilities begins to 
happen. This particular talk tonight-the completion of the mahayana section-is 
preparation for the vajrayana part of our studies. So the bodhisattva's heroism, 
toughness and colorfulness do prepare a lot. 

Q: They become diamond-like? 

R: Yes. Diamond liquid. 

Q: I have a couple of questions actually. I want to ask the first one because you said 
that you're only just now telling us the real meaning of buddhism: Right at the 
beginning of the talk tonight, when you were going through your quick review, you said 
that the bodhisattva is working on the remaining part of ego, and at the same time that 
he's inspired by the fact that there's some substance in himself besides egolessness, 
which is tathagatagarbha. I think we should ask you to explain again why that's not an 
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atman. Isn't that an atman? 

R: Certainly not. Absolutely not. 

Q: You said there's some substance in the bodhisattva apart from egolessness. 

R: There is some substance apart from egolessness, which means some substance apart 
from atman at the same time. 

Q: Well, you said apart from non-atman-

R: Ap~ from non-atman also could be very tricky. What's the traditional hindu 
school called, the one that had a debate with Aryadeva and Nagar_fUna? 

AUDIENCE: [Inaudible.] 

R: There was a particular acarya who debated with Nagarjuna, and supposedly, 
according to the hindus, won the argument by telling Nagarjuna that if there's universal 
nothingness there should be universal everythingness. But that's not quite true. By 
saying so, that also means that everythingness means nothingness at the same time. It 
depends on if there is universal everythingness. His argument was based on the premise 
that if there's nothing, therefore there should be something-which is already talking 
about nothingness. So we can't rely on that. Even the idea of nothingi:Iess, egolessness, 
could be a hangup. But at the same time, it could be a positive experience. 

What happens when you have reduced everything to negativity is very tricky: You 
abandon the sacredness and the magical qualities of the dharma; You abandon the 
possibilities of power and bhumis-and everything, all of that, goes down the drain. 
Therefore, it is possible that you should actually hold onto the doctrine, the logic of the 
doctrine, the ordinariness. At the same time, you also should emulate the tathagatas. 
You should emulate those who,' have already established themselves as tathagatas, 
buddhas, enlightened ones, by working with their particular principles of heroism. That 
makes the whole thing absolutely positive rather than negative. Thinking that sunyata 
rules the world is a negative way of thinking. 

Q: Well, from the point of view of absolute truth, are egolessness and tathagatagarbha 
the same thing or different things? 

R: Egolessness is like being just bar-mitzvahed; tathagatagarbha is like becommg a 
banker or doctor or robber. 

Q: Is that from the point of view of the path? 

R: From the point of view of the path and growth-yes, sure. So you see the 
difference. When we talk about · egolessness, we think we have understood great 
things-but we haven't understood the real things at all. We actually have just 
understood that we don't have samsaric ego in us. That's it. But we haven't learned to 
deal with the world properly ~ntil we realize that we have tathagatagarbha actually 
happening. Actually, realizing that tathagatagarbha is truly happening is a sort of 
teenage-level process, a college-level process. And beyond that, there is actually the level 
of the attainment of enlightenment, on the ninth or tenth bhumi, whatever. At that 
point, we begin to become more professional, somebody who actually knows his 
business. So we mustn't hang onto egolessness as the only saving grace, as the end of 
the project. 

That is why in the bodhisattva path the idea of vastness is very important, apart 
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from the idea of profundity. Nagarjuna's teachings of profundity purely deal with ego
lessness and how to cut down ego. }\sanga's teachings of vastness, however, say that 
having cut ego down already, at the same time we have to learn to be men of the world, 
or of the bodhisattva's world. That's very Important. That's why we find Santideva's 
writings very provocative. The slogans of Atisa are very extraordinary as well, because 
they tell us how to go about our life, as opposed to just telling us what we have. 
Anything else? 

Q: Well, I did have another question. In talking about sunyata the other night, you 
said we experience it through contrasts. Then you remarked that in the old days the 
tathagatas were able to experience it on the spot, but in our case we can only experience 
it through contrast. How did the tathagatas experience it on the spot? 

R: Because they thought they possessed the dharma, therefore they could actually ex
perience it on the spot. In our case, however, we think we don't possess the dharma, 
that we are learning the dharma. Therefore we only experience by contrast. That's the 
only difference. 

Q: Okay, thank you. 

Q: Were you saying that what distinguishes tathagatagarbha from atman is that to 
get to the experience of tathagatagarbha one first has to go through egolessness 
completely? 

R: Anatta. Nonatman. Anatman. Yes, you do. 

Q: Otherwise it would be something you were bringing onto your ego, it would be a 
soul? 

R: Rather than your giving anything up, yes. It's very simple-like saying that in order 
to be naked, you have to take off your clothes. Right? 

Q: Mm-hmm. Also, the other night you mentioned the idea of royalty and kingship, 
that this was a very difficult idea for Americans. It seems particularly difficult for us as 
American buddhists because we associate royalty with the "divine right of kings," a 
very theistic notion. Could you say someting about a nontheistic view of royalty? 

R: That's a very good question. I think I would like to switch that to Mr. Rome, who 
could give us the hors d'oeuvre on this subject. [Laughter.] How would you answer that 
question, Mr. Rome? 

DR: Well, I suppose I would-

R: Since you are going to teach Vajra Politics, you should have some guts. 
[Laughter.] 

DR: Well, I think the first thing that comes to mind is the answer Rinpoche just gave 
about the difference between the tathagatas and us. This sense of royalty, or royal 
dominion, goes along with the way in which· Rinpoche described the tathagatas as 
actually possessing the dharma. The dharma is basically the world the way it actually is. 
Having possessed the dharma, you possess the world. So you're automatically master of 
the whole situation. The only reason for not being a king is refusing to admit it, in a 
way. Actually, being a nontheistic king is much more royal, because you don't need 
God or anybody else to reaffirm your royalty. Nontheistic royalty is simply self-existing 
command of the whole situation. 
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R: Well, in traditional buddhist language the Buddha is know as Vijaya, "the 
conquering one," "the completely victorious one." Buddha is regarded as king from 
that point of view-not in the sense that Christ was king of the Jews, which is slightly 
more bleak. That was only the belief of the Catholic and Eastern Orthodox churches 
which crowned him. In the case of Buddha, his activities were never destroyed or chal
lenged. As we know, Buddha was never crucified or persecuted-although he said all 
sorts of things which were against the beliefs of the existing traditions, the spiritual 
materialists. 

Similarly, the buddhist kingdom exists by conquering th~ earth. And earth has 
different levels. There are ten levels of earth: The basic earth has some kind 
of substance; earth also has some kind' of crops growing on it; earth is a rebelling earth; 
earth has the continuity of the four seasons; earth doesn't stay in one place, earth 
shakes; earth has its own intelligence, prajna; and so forth. So the earth is a magical 
earth, and conquering every level of earth, conquering this soil, is the mark of a 
tremendous king, the greatest king. One who can actually conquer the earth and sit on 
the earth in the fullest and best manner is truly the universal monarch . .That's the idea. 
In Sanskrit, the term for this is bhumipala: pala means "protector," bhumi means 
"earth." The Tibetan word is sakyong: sa means "earth," kyong means "protector." 
The "protector of the earth" is one who actually makes a relationship with earth instead 
of just trying to conquer earth by shooting darts and arrows and bombs at it. So non
theistic royalty comes not so much from heaven, but from earth. It comes from how a 
person treads on earth-on the snow, on the water, on the rain, on dry water, wet water, 
dry earth, wet earth. He actually treads on the earth as thoroughly as is possible. 

This idea is also connected with the Chinese term, tao, which means that there is 
something that comes from heaven. But at the same time, the validation for that can 
only happen from how it strikes the earth-otherwise you can't have tao. It's like a tree: 
A tree can't come from heaven, a tree has to stay on earth. And how the tree relates with 
earth seems to be the buddhist kingdom. So however solid and sane a person is, that is 
how much earth that person can conquer. In the ordinary meaning of ruler, how great a 
ruler somebody is depends on how many provinces or how much area that person 
rules. That automatically means the same thing as how much that person relates with 
earth, actually and properly, together with how much he relates with earth's inhabitants. 
It is completely so. That seems to be the basic idea of sakyong, or bhumipala. 

Q: Speaking of this matter of realization, conviction and indoctrination, there seems 
to be one element which is somehow missing. Heroism seems to be a matter of being in
doctrinated in the slogans of exchanging one's good for others. But there doesn't seem 
to be a slogan which says: "Remember, I have buddha-nature." 

R: You don't need it. If you have to say that, it's very, very pathetic. It's actually 
saying, "Am I true?" You don't have to say that at all. That would be pathetic. That's 
already understood. There is no question about the basic necessity and basiC existence of 
the whole thing. That's an interesting point actually: There are more slogans on how to 
go about things than on what to do, which is entirely different. If that weren't so, you 
couldn't have slogans at all. You would be asking the slogans to have slogans for 
slogans, and you would have endless questions taking place. Do you see what I mean, 
my dear boy? 
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Q: Well, it seems that buddha-nature is the essence and could never be a matter of 
indoctrination. 

R: Not complete indoctrination. First you have a sense of conviction within yourself. 
Then indoctrination occurs because you have understood what you are. Indoctrination 
in this case is not so much torture, like the traditional communist or capitalist 
indoctrination. In this case indoctrination occurs because you have already 
indoctrinated yourself. You are indoctrinated right from the beginning of your life, by 
your own neuroses, your problems, and by your life itself. Then, with the renunciation 
of your own self and your surroundings, you begin to come a long, long way. At a certain 
point you begin to get stuck, and you need directions. At that point, because you need 
directions, indoctrination is important. It's like going on a journey: You are already on 
a highway but you don't know which turn to take, so you stop somebody and ask where 
to go. That is indoctrination. So it's a different kind of situation than indoctrination in 
the usual sense. Again, it's the command of the sakyong, the bhumipala command. 

Q: Isn't the purpose of indoctrination also to ease the panic? 

R: Ease panic? Definitely. To destroy the panic, actually. 

Q: Destroy it? 

R: Yes. Destroy the panic, definitely. 

Q: So there's no panic left at all? 

R: That's right. Indoctrination. That's a very good way of approaching the whole 
thing. That's truly a statement of awake. 

Q: That's tarning-

R: Yes, that's true. 

Q: Okay, thank you. 

R: Well done. 

Q: Last night when you were talking about the monument, or the monolith, were you 
talking about the tenth bhumi? 

R: No, we're not talking about any particular bhumi. We're talking about the general 
attitude of buddhism, and particularly about the mahayana approach. There has to be a 
monolithic approach to the whole thing. 

Q: I guess I thought of that because you talked about the monumental element, the 
monumental energy. 

R·: Everything we do is monumental-drinking a cup of tea, making a brushstroke, 
whatever. 

Q: Is that one of the last elements? 

R: No, it's not the last. Every element of the path, including taking the bodhisattva 
vow, is monolithic. 

Q: I was thinking about what you said about monumental energy, that in order to 
remove the stain from the pot, it takes monumental energy. Is that the final preparation 
for going further, just seeing the incredible amount of energy it takes? 
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R: Yes, that's true. By the way, one thing I would like to request of everybody is that 
you please don't doodle on your notes. Please don't doodle while you're listening. 
That's not monumental or monolithic. It's very cheap. 

Q: Rinpoche. 

R: Yes indeed. [Laughter.] 

Q: What is the stain in the pot at the tenth bhumi that has to be removed? 

R: Ambition and fascination. There is still fascination. Also there are possibilities of 
desiring certain little pleasures and relief. 

Q: So there's still an element of conmanship all the way up to there. 

R: Yes, absolutely. The last half goes a long way, you see. You remember talking 
about the one-and-a-half-fold egolessness? That last half goes a long way; it is a tough 
one and goes a long way. We could talk in the vajrayana section about how to get rid of 
that. 

Q: Thank you. 

R: Welcome. 

Q: Is there skillful means apart from the sense of monumental strength, the sense of 
tathagatagarbha as a weapon? 

R: There is compassion, generosity, and all the rest of it. 

Q: So skillful means isn't like the big deal? 

R: Yes, that seems to be it, that seems to be it. Also there is gentleness-you are not 
allowing yourself to be a victim of your particular trip. 

There's one last point I would like to raise before we go on to the vajrayana section 
of this seminary. We cannot regard the buddhist teachings of either hinayana or 
mahayana as social norms, as how to get along with each other. For that matter, we 
can't regard buddhism as a psychological trip, or try to apply buddhist psychological 
tricks to each other without understanding our conviction and commitment to the path. 
We can't regard buddhism as purely a political tool, or an emotional way of getting 
around, or as a way of adding pleasure to our existence particularly. Being devoid of all 
those attitudes is what makes a good buddhist. If we can regard ourselves as simple, 
straight buddhist persons, devoid of all those trips, then we are becoming good 
buddhists. 

It is very necessary to close down the neck of that particular bottle of buddhism. 
Many of the students here, as well as many people in the past, have involved themselves 
in the buddhist tradition because they were inspired by just one aspect of buddhism. It is 
like the story of the blind men and the elephant: One student was impressed with the 
trunk of the elephant, another with the leg of the elephant or the tusk of the elephant. 
Now those people who were attracted to various aspects of elephantness are already 
here-so we have a bottleneck. In fact, everybody's fascination with the parts of the 
elephant is not a real understanding of elephantness. So we have to squeeze everybody 
down through the bottleneck, squeeze you into a corner, until you realize and accept all 
the other aspects of elephantness and can understand elephantness itself, all aspects at 
once. That's what we're trying to do here. 
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Talk Nineteen 

This should not be regarded particularly as a trick that just happens; it has to be 
our own doing. It is my duty not to l~t anybody fly off onto his own personal trips. And 
I'm willing to squeeze because I have the authority to do so and I have the conviction to 
do so-and I have delight and appreciation for doing so at the same time. So here we 
are, studying buddhism. We are finally caught by buddhism. We are not exactly 
trapped, but we are caught-squeezed into the corner. 

Okay, that's it. Welcome to the vajrayana section. You have further to go
please don't give up. 
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APPENDIX 

THE FORTY-SIX UNSKILLFUL ACTIONS 
OF A BOD HIS A TTV A 

Obstacles to gathering the virtues of Dharma (contradicting the six paramitas): 

Contradictions to the paramita of generosity: 

r' not giving offerings to the Three Jewels 
2 being seduced by possessiveness 

(these contradict physical giving) 
3 not respecting experienced people 
4 not answering spiritual questions 

(these contradict giving protection from fear) 
5 not accepting invitations as a guest 
6 refusing gifts aggressively 

(these prevent the generosity of others) 
7 not giving teaching 

(this contradicts the generosity of the Dharma) 

Contradictions to the paramita of morality: 

1 rejecting immoral people 
2 not arousing trust by teaching 
3 not developing perseverance for the sake of sentient beings 
4 not committing evil acts for the sake of compassion 

(these contradict morality in working for others) 
5 wrong means of livelihood 
6 obsession with wandering thoughts and feelings of guilt 
7 desire and thirst for liberation 

(these contradict morality in working for oneself) 
8 not preventing getting a bad reputation 
9 not controlling the klesas 

(these contradict morality in working for oneself and others) 

Contradictions to the paramita of patience: 

1 not practicing the four dharmas of a disciple 
(not returning threats, anger, attack or insults) 

2 refusing to work peacefully with aggressive people 
3 refusing forgiveness 
4 giving in to anger 
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Contradictions to the paramita of energy: 

1 collecting disciples for the sake of fortune 
2 not trying to overcome laziness 
3 frivolity and useless chatter 

Contradictions to the paramita of meditation: 

1 not making efforts towards samadhi 
2 not seeing through veils to meditation 
3 attachment to the flavor of meditation and regarding it as a virtue 

Contradictions to the paramita of knowledge: 

1 disparaging and renouncing hinayana 
2 renouncing mahayana and practicing hinayana 
3 studying the literature of heretics 
4 although practicing mahayana, still degrading oneself by associating with heretics 

and hinayana 
5 not taking interest in the characteristics of mahayana 
6 not searching for dharma through the influence of pride and laziness 
7 praising oneself and disparaging others 
8 paying attention to the letter rather than to the spirit 

Obstacles to working for sentient beings: 

general application: 

1 not accompanying rightful friends 
2 not caring for the sick 
3 not removing the suffering of others 
4 not disciplining unmindfulness 

special application: 

1 not returning kindness 
2 not removing the unhappiness of others 
3 not giving, even though you can afford to 
4 not doing good to those around you 
5 not listening to the opinions of otl).ers 
6 sarcastic praise of the learned 

(these six are categories of being unkind) 

Two categories of not striking down: 

1 not striking down those who distort the path 
2 not using miracles and clairvoyance when they are appropriate in order to teach 
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aggression 
15, 85, 86,110,111,130,136,146 

"Always rely on just a happy frame of mind." 
141 

am See ego of dhamias. 
ambition 
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American democracy 

70 
arhat 

61 
aryasangha 

44,45,46 
Asanga 

158 
ati 

37 
atman 

149, 156-157 
awareness 

69, 70, 123 
bhiksu 

51,60 
bhumipala 

159 
binding factor 

65,66 
blind grandmother 

127 
blindness 

134 
blue sky 

55 
bodhicitta See tathagatagarbha. 
bodhisattva 

98,105,109,110,112,116,141,150,151,154,157 
bodhisattva vow 

85, 100, 101' 105, 106, 121' 154 
bowing 

47,48,49,53,54 
Buddha See Sakyamuni Buddha. 
buddha 

35, 40, 41' 44, 105, 106, 155 
buddha-nature See tathagatagarbha. 
cheerfulness 

142, 145 
Christ 

80, 82, 132, 159 
compassion 

116, 124, 140-146 
contentment 

46 
crazy wisdom 

37 
deception 

119, 120 

devotion 
49, 109, 151' 154 

dharma 
7, 42, 43, 45, 46, 48, 127, 133, 134, 140, 141, 
154, 158 
higher dharma 8, 9, 64 
lower dharma 7, 8, 9, 64 

dignity 
152 

discipline 
26-31,47,74,82, 114 
bodhisattva discipline 116-122, 123 

"Drive all blames into one." 
123, 124, 125, 127, 128, 130, 138, 146 

duck 
44 

duhkha See suffering. 
earth, ten levels of 

159 
editing the teachings 

2 
education 

110,111,112,114 
ego 

98, 134, 136, 137, 149, 151 
- of dharmas 12, 16, 20, 24, 26, 29, 30, 43, 

58, 76, 89, 93, 105 
- of individuality 12, 16, 20, 24, 26, 29, 30, 

43,59, 76 
egolessness 

15, 16-25, 30, 38, 39, 40, 57, 140, 145, 156, 157 
- ofdharmas 17, 65,67-69,88,89, 92, 99, 

100, 101,132 
-of individuality 17, 57, 58, 60, 61, 69, 88, 

89, 99, 101 
on.e-and-a-half-fold - 69, 75, 80, 96, 98, 154, 
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twofold - 16-25, 26, 28, 80-85, 89, 98-100, 

132, 143, 154 

emotions 
46,61 

emptiness 
17, 18, 39, 61, 129 

English language 
39 

entering 
46, 47, 123, 129 

evangelical 
144, 146 

evil 
11 

faith 
132, 133 

fixation 
93, 98, 100, 101, 105 
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four maras 
35-36 

four noble truths 
57, 58, 67 

four norms of dharma 
10, 13, 14, 19, 103 

freedom 
56,68, 71 

friendliness 
47, 50, 53, 131 

fundraising 
51,52 

gap 
43, 71,77 

generosity 
50,51,52 

gentleness 
2, 3, 6, 75, 77, 78, 133, 140, 145, 152, 161 

genuineness 
47, 48, 49, 53, 121 

great switcheroo 
42 

groundlessness 
132 

heroism 
149,154,155,157,159 

hesitation 
118 

holy 
45 

humility 
34 

"I" See ego of individuality. 
idiot compassion 

119 
"If you can handle whatever . . . " 

143 
impermanence 

17, 19,101,103 
indoctrination 

150, 159-160 
individual salvation See soso tharpa. 
insanity 

142-143, 145, 147 
Jamgon Kongtrul 

II, 142, 143, 150 
kalyimamitra See spiritualjriend. 
karma 

68, 70, 71,77 
kingship 

148, 158 
klesas 

36, 103, 104 

·loneliness 
133 

luminosity 
89 
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madhyamika 
62, 81, 91, 95, 96 

maitri 
105, 124, 131, 136 

Manjusri 
83 

mark of practice 
1-6 

mark of study 
1-6 

meditation practice (gompa) 
.2, 3, II, 21, 22, 38, 60, 61, 86, 106, 114, 115 

merit 
49, 50, 54, 116, 117 

middle way 
II, 95 

mindfulness 
49,69,123 

miracles 
101 

money 
50,51,100 

monolith 
62, 149, 151, 160 

monolithic/monumental 
144, 149, 150, 151' 153, 155, 161 

monolithic aggression 
130 

Nagarjuna 
85, 157, 158 

nidanas 
70, 71, 75, 77,79,89 

nonprofit organizations 
49,50,51,52 

nontheism 
73, 79, 114, 120, 121, 125, 141, 158 

obstacles 
42 

pain 
II, 32, 58, 81 

paramitas 
81' 82, 85, 109, 154 

passionlessness 
46, 52, 53, 103 

peace 
11, 13, 15, 86, 103 

post meditation experience 
127 

"Practice the three difficulties." 
!50 

"Practice the three leading points of cause." 
150 

"Practice the three that won't diminish." 
151 

prajna 
7, 24, 25, 38, 52, 74, 75, 77, 78, 89, 96, 104, 
105, 107, 108, 110, Ill, 120,153 
higher 8, 14, 107 
lower 7, 8, 104, 107, 1.08 



pratyekabuddhayana 
67-72,75,76, 77,89,93,94,98, 101 

precepts 
59,60,64 

''Prevent any harm to others.'' 
140, 155 

professionalism 
100 

profundity 
80,81,82,85,158 

projection See ego of dharmas. 
projector See ego of individuality. 

prostration 
34,47,48,49,53,54, 134 

protector 
159 

refuge 
32-43 

relative reference point 
67,68,69 

relaxation 
105 

renunciation 
74, 88, 101, 105, 109, 133, 154, 160 

result 
11 

Sakyamuni Buddha 
37,38,42,47,48,50,54,65, 77,80,82,88, 
101, 159 
four qualifications of - 36-37 

salvation Seefreedom. 
samadhi 

37,52, 74 
samatha 

3, 4, 11, 19, 21, 22, 42, 60, 61, 70, 74, 75, 96, 
101, 104, 123, 126 

sangha 
32,44-55 

sat dharma 
44,45,64 

Sautrantika 
59,61,62,66, 71,77 

scholarship 
2, 3, 37, 38, 45, 114, 115 

seppuku 
81 

sherab See prajna. 
sila See discipline. 
skandhas 

30, 79 
skillful means 

95, 154 
soft spot 

151 
space 

34, 62, 63, 114 
spiritual friend 

80,82,84,98, 151,154 

sramanera 
60 

sravakayana 
56-66, 76, 77, 88, 94, 103 

suffering 
15, 19, 57, 101, 102 

sunyata 
14, 40,81' 95, 96, 104, 126, 127, 128, 129, 132, 
133, 147, 153, 158 

surrendering 
72 

tao 
149, 151' 155, 159 

tathagatagarbha 
105, 110-115, 142, 143, 149, 150, 151, 153, 155, 
157 
stained 112, 113 
pure 113 

teacher 
53, 54, 139 

theism 
9, 11, 13, 19, 20, 33, 44, 47, 79, 130, 132, 134 

three marks of existence 
19 

upasika 
59 

Vaibhasika 
58,59,61,62,65,66, 71 

vajrayana 
13, 25, 35, 53, 93, 94, 99, 107, 140, 144, 155, 
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vastness 
80,81,82,85,157 

view 
10, 106 

vipasyana 
11, 19, 29, 70, 71, 74, 75, 96, 97, 101, 104, 123, 
124, 126, 133 

wakefulness 
33, 103, 156 

warmth 
53, 85, 86, 106 

wisgom 
95 

Yogacara 
89,91 
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cho kyi dag 
16, 64, 65, 100 

chomdende 
36 

cho rapdu nampar jed par sherab 
8 ~ 

dampecho 
44 

denpa nyi 
89 

dompa 
33,65 

don dam 
88-97, 109, II3, 126 

drachompa 
36 

drangparshugpa 
45 

gangzag gi dag 
16,57,58,64, 100,103 

gelob 
59 

gelong 
60 

genyen 
59 

getsul 
60 

gewachodu 
II6 

jangchup sempa 
112 

jinpe nesu gyurpa 
50 

jugpa 
123, 125 

kundzop 
88-97, 126 

kuntu yang jinpe nesu gyurpa 
51 

legparshugpa 
46 

logpe kundzop 
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lojong 
150, 15 I 

lung 
37,38,63,64 
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monpa 
123, 125 

namtrang mayinpa dondam 
91 

namtrangpe dondam 
91 

ngeleg 
74 

nyentho 
57 

rigparshugpa 
45 

sakyong 
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sangye 
38 

sonamgyi pelgyi shing 
50 

Sheja Kundrub 
7 

shiwa 
16 

shinjang 
29 

soso tharpa 
56, 57, 67, 88, 101, 103;110, 154 
eight types of 59, 60 

telmo jarwe osu gyurpa 
49 

thunpar shugpa 
47 

ting nge dzin 
38, 74 

togpa 
37,38,63,64 

tro 
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tsultim 
27,28,29,30,38, 74 

tulshug 
27,28,29,30 

yangdagpa 
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yangdzog 
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