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SESSION ONE: 

REALITY, ILLUSION, AND HOW THINGS REALLY WORK  
 

 

I. THE LAWS OF KARMA  

 

A. From the Yoga Sutra by Master Patanjali: 
 

pa á]`lenp]l&h]: lqwu]lqwudapqPr]pĄ*  

te hlädaparitäpaphaläù puëyäpuëyahetutvät ||  

 

There is a connection of cause and effect.  The seeds ripen into 

expereinces refreshingly pleasant or painful in their torment, depending 

on whether you have done good to others, or done them wrong instead. 

(2.14) 
 

 

B. %ÙÖÔɯ+ÖÙËɯ*ÙÐÚÏÕÈɀÚɯÛÌÈÊÏÐÕÎÚɯÐÕɯÛÏÌɯBhagavad Gita: 
 

nehaiÉ³mnazae=iSt àTyvayae n iv*te, 

nehäbhikramanäço'sti pratyaväyo na vidyate|  

SvLpmPySy xmRSy Çayte mhtae Éyat!. 

svalpamapyasya dharmasya träyate mahato bhayät||  

 

No action in this world goes for nought or brings about a contrary 

result.  Even the smallest religious practice protects against great fear. 

(2.40) 

 

 

C. %ÙÖÔɯÈɯÊÖÔÔÌÕÛÈÙàɯÖÕɯ)Ìɯ3ÚÖÕÎÒÈ×ÈɀÚɯThe Three Principal 

Paths (Lam-gtzo rnam-gsum) by Pabongka Rinpoche (1878-1941): 

 

1) If the cause involved is a virtuous act, then the 

consequence it produces can only be pleasure, and never 

pain.  If  the cause involved is a non-virtuous act, then the 

consequence it produces can only be pain, and never  
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pleasure.  Thus the first principle is that actions are certain to 

produce similar consequences. 

  

2) The causes involved may be virt uous or non-virtuous acts 

which are relatively minor, but the consequences they each 

produceɭthe pleasure or the painɭwill be of tremendous 

power.  The second principle then is that the consequences are 

greater than the actions. 

 

3) If one never performs the virtuous or non -virtuous action 

to act as a cause, he will never experience a consequence of 

either pleasure or pain.  Thus the third principle: One cannot 

meet a consequence if he has not committed an action. 

 

4) The fourth principle states that once a person has collected 

a virtuous or non -virtuous action to act as a cause, once an 

action is committed, the consequence cannot be lostɭso long as 

the power of a good deed, for example, is not destroyed by 

an emotion l ike anger, or a bad deed by applying an 

appropriate antidote.  

 

 

II.  THE CHAIN OF PAIN  

 

A. From the Yoga Sutra: 
 

Aiv*aiSmtaragÖe;aiÉinveza> pÂ ¬eza>  . 

avidyäsmitärägadveñäbhiniveçäù païca kleçäù||  

 

The five negative thoughts are ignorance, selfness, liking, disliking, and 

grasping. (2.3) 
 

Aiv*a ]eÇm! %Äre;a< àsuÝtnuiviCDÚaedara[am!. 

avidyä kñetram uttareñäà prasuptatanuvicchannodäräëäà||  

 

Ignorance is the field for the ones that come after it, whether they are 

dormant, dwindling, interrupted, or flourishing. (2.4)  
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AinTyazuicÊ>oanaTmsu inTyzuicsuoaTmOyaitriv*a.  

anityäçuciduùkhänätmasu nityaçucisukhätmakhyätirvidyä||  

 

In ignorance we misunderstand our world.  Things that cannot last, 

things which are unclean, and painful, and which are not themselves, 

seem to us as if they will last, and as if they were clean, and pleasant, 

and very much themselves. (2.5) 
 

»C`vNjvÃu]anag]Pipar]eOip]*  

dågdarçanaçaktyorekätmateväsmitä||  

 

Selfness is where the strong impression of someone seeing something 

and the something someone sees make it seem as if each one were itself. 

(2.6) 
 

suoanuzyI   rag>.  

sukhänuçayé rägaù|| 

 

Assailed by what feels good, we being to like things. (2.7) 
 

Ê>oanuzyI Öe;>.  

duùkhänuçayé dveñaù|| 

 

Assailed by what feels bad, we begin to dislike things. (2.8) 
 

SvrsvahI ivÊ;ae=ip twaêFae=iÉinvez>.  

svarasavähé viduñ'pi tathäruòho'bhiniveçaù||  

 

Grasping is a thought that comes on all of its own, even from those who 

understand, and then grows ever stronger. (2.9) 
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III.   WORKING THE SYSTEM  

 

A. From the Yoga Sutra: 

 

hey< Ê>om! Anagtm!. 16. 

heyaà duùkham anägatam||  

 

The pain that we are ridding ourselves of is all the pain that would have 

come to us in the future. (2.16)  

 
 

B. From the Bhagavad Gita: 
 

y< s<Nyasimit àa÷yaeRg< t< iviÏ pa{fv, 

yaà sannyäsamiti prähuryogaà taà vi ddhi päëòava|  

n ýs<NySts»Lpae yaegI Évit kín. 

na hyasannyastasaìkalpo yogé bhavati kaçcana||  

 

You should know, Arjuna, that yoga is what they call renu nciation.  No 

one becomes a master practitioner who has not renounced expectation 

of immediate selfish advantage.  

(6.2) 
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SESSION TWO: 

THE SIX FLAVORS OF EMPTINESS 

 

The following are six different "flavors" of emptiness that are taught by the 

different schools of classical Indian Buddhism.  They are culled from different 

texts in the lineage of the Tibetan Buddhist teacher Tsongkapa the Great (1357-

1419).  Please note that not all of them would be called true "emptiness," but 

rather "selflessness" in different classical schools. 

 

I. Emptiness, Flavor #1 

 

The lack of a self which is unchanging, whole, and independent. 

 

Things are empty of any self-nature of being unchanging. 

 

Worldview #1 ɭThis too will pass.  

 

 

II.  Emptiness, Flavor #2 

 

The lack of a self which is self-standing and substantial. 

 

["Substantial" can mean a lot of different things; here it refers to the lack of a 

"driver" or "director" of the five heaps over the five heaps.] 

 

Things are empty of any self-nature of being independent. 

 

Worldview #2 ɭI cannot control this in the present moment.  

 

 

III.  Emptiness, Flavor #3 

 

The fact that a visible object and the valid perception which grasps the 

visible object are devoid of any separate substance. 
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["Devoid of any separate substance" means: "It is not true that they come from 

a separate karmic seed; rather, they both arise from the same karmic seed."] 

 

What is seen, and what sees it, are empty of coming from separate karmic 

causes. 

 

Worldview #3 ɭI have put this and myself here.  

 

 

IV.  Emptiness, Flavor #4 

 

The fact that the fact that any particular thing is called what it is is 

something which is devoid of e xisting by definition.  

  

Things are empty of automatically having in themselves the qualities we see in 

them. 

 

Worldview #4 ɭThere is somebody who would find this pleasant.  

 

 

V.  Emptiness, Flavor #5 

 

The fact that objects are devoid of existing from their own side through 

any unique identity of their own, rather than existing simply by virtue 

of having appeared to an unaffected state of mind. 

 

Things are empty of having any unique way of being from their own side, 

rather than simply being established by virtue of their appearing to an 

unaffected state of mind. 

 

Worldview #5 ɭI can use this problem as a path.  
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VI.  Emptiness, Flavor #6 

 

The fact that objects are void of existing from their own side through 

their own identity, rather than existing s imply through names [words] 

and terms [thoughts].  

 

Things are empty of any existence from their own side; rather, they exist only as 

parts of things that I group together and apply a name or mental image of the 

thing, forced to do so depending on whether I  have, every day, taken care of 

others or not. 

 

Worldview #6 ɭWe must be as gardeners. 

 

The Mahamudra Meditation on the Six Flavors  

 

This meditation takes us through six different wrong views of the world 

around us and, one by one, establishes that these views cannot be true, 

that what these views profess is, in fact, impossible.  By this we arrive at 

the six flavors of emptiness.  However, according to the highest school 

of Buddhism, only the last one is really emptiness.  But each of these 

wrong views is a  view we hold constantly in our daily lives, and each 

step of eliminating them gets us closer to a pure understanding of 

emptiness itself. 

Six Wrong Views and Their Antidotes  

 

1. Wrong view:  Things stay the same for a while  

Antidote:  Things are constantly changing every second 

 

2. Wrong view:  I own this; I control its fate  

Antidote:  Absolutely nothing in the present moment is in my control  

 

3. Wrong view:  I am at the mercy of things randomly happening to me  

Antidote:  One past deed caused both the object and myself who 

perceives it at that moment 
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4. Wrong view:  Things are exactly how I see them and no other way 

Antidote:  I am imposing judgment on things; they could be different  

 

5. Wrong view:  Things are coming from their own side completely  

Antidote:  Things com e half from their own side, and half from my 

perceptions 

 

6. Wrong view:  There is some part of the object that comes from its 

own side 

 ÕÛÐËÖÛÌȯɯɯ(ÛɀÚɯÖÕÓàɯÔàɯ×ÌÙÊÌ×ÛÐÖÕ 

 

Applying the Six Flavors of Emptiness to Your Own Mind  

 

This meditation takes these same previous six wrong views and their 

ÈÕÛÐËÖÛÌÚɯÈÕËɯÈ××ÓÐÌÚɯÛÏÌÔɯÛÖɯÈɯÕÌÞɯÖÉÑÌÊÛȯɯÖÕÌɀÚɯÖÞÕɯÔÐÕËȭɯɯ3ÏÌÙÌɯÈÙÌɯ

many different features of the mind ɬ discrimination, raw awareness, 

etc. ɬ but it is advised for this meditation to focus on the mental function 

of feeling.  Feelings are easy to access, and they also tend to cause us a 

lot of trouble when we see them as self-existent, leading us to do bad 

things in order to avoid what we dislike and attain what we like.  

 

Six Wrong Views and Their Antidotes Applied t o Mental Feelings  

 

1. Wrong view:  I will feel this same way for a while  

Antidote:  My feelings are constantly shifting, moment to moment  

 

2. Wrong view:  I control how I feel  

Antidote:  I have no control of my feelings in the present moment  

 

3. Wrong view:  I am a t the mercy of my random feelings  

Antidote:  One of my past actions caused both this feeling and myself 

perceiving it  
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4. Wrong view: This feeling is definitely good or bad  

Antidote:  I am imposing a judgment on the feeling that is not 

inherently part of th at feeling and could be different  

 

5. Wrong view: Outside forces are completely responsible for how I feel  

Antidote: Outside forces combined with my perceptions compose 

how I feel 

 

6. Wrong view: There is some outside factor affecting how I feel  

Antidote: How I feel is entirely a projection 

 

Example of a Mahamudra Meditation  

 

1. I think this feeling of unhappiness will last for a while.  But really, the 

rise and fall of a moment of emotion is just like the rising and fading 

sounds of a plane passing overhead ɬ it comes and goes quickly, and 

even in the space of its short existence it is constantly changing by 

degrees, from softer to louder to softer, etc. 

 

2. I think I can control my feelings.  Actually the thoughts and feelings 

come into my mind completely unbidden ɬ I never invite this 

unhappiness to come and disturb my mind.  

 

3. (ɯÍÌÌÓɯÓÐÒÌɯ(ɀÔɯÉÌÐÕÎɯÉÖÔÉÈÙËÌËɯÉàɯÛÏÐÚɯÙÈÕËÖÔɯÍÌÌÓÐÕÎɯÖÍɯ

unhappiness.  But to be sure, nothing is random.  I have been brought 

to this moment, and the feeling of unhappiness has been brought to 

this moment, by the same karmaɭthe fact that in the past I caused 

someone else to be unhappy.  I am fully responsible. 

 

4. I think this feeling of unhappiness is really lousy!  But does it really 

have an inherent badness about it?  I could look at this feeling of 

unhappiness as a great motivation for me to practice even harder, so I 

can get out of this stupid cycle of pain and then bring others out of it.  

3ÏÌÕɯ(ɀËɯÏÈÝÌɯÛÖɯÚÈàɯÛÏÈÛɯÛÏÌɯÜÕÏÈ××ÐÕÌÚÚɯÐÚɯÈɯÎÖÖËɯÛÏÐÕÎȭ 
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5. I am sure my feeling of unhappiness relies entirely on things outside 

of me: the bad weather, lack of sleep, the start of a cold.  I think if 

ÛÏÖÚÌɯÛÏÐÕÎÚɯÞÌÙÌɯËÐÍÍÌÙÌÕÛȮɯ(ɀËɯÉÌɯÏÈ××àȭɯɯ!ÜÛɯÙÌÈÓÓàȮɯÊÖÔÌɯÖÕȮɯÛÏÌÕɯ

we could all just work on manipulating our outside situations so 

ÞÌɀËɯÈÓÞÈàÚɯÉÌɯ×ÌÙÍÌÊtly happy.  We could all move to Florida or 

ÚÖÔÌÛÏÐÕÎȭɯɯ3ÏÈÛɯËÖÌÚÕɀÛɯÞÖÙÒȭɯɯ$ÝÌÕɯÐÍɯÌÝÌÙàÛÏÐÕÎɯÖÜÛÚÐËÌɯÎÖÌÚɯ

perfectly, there are still unhappy feelings left.  That part must be 

coming from inside of me.  So outside circumstances can only play a 

part in how  I feel, and my own mind provides the rest.  

 

6. These outside circumstances must play some part in how I am 

feeling, right?  It really seems like when I get a nice surprise gift from 

someone I feel happier than if the gift never came.  But there are 

times wheÕɯ(ɀÔɯÚÖɯÚÈËɯÕÖÛÏÐÕÎɯÊÈÕɯÔÈÒÌɯÔÌɯÍÌÌÓɯÉÌÛÛÌÙȭɯɯ ÕËɯÛÐÔÌÚɯ

ÞÏÌÕɯ(ɀÔɯÚÖɯÏÈ××àɯÕÖÛÏÐÕÎɯÊÈÕɯÍÈáÌɯÔÌȭɯɯ3ÏÌÚÌɯÍÌÌÓÐÕÎÚɯÈÊÛÜÈÓÓàɯÏÈÝÌɯ

nothing to do with any outside circumstances I thought were 

affecting them.  It is all a projection forced on me by my past actions.  

And that means that if I plant the right seeds now, I can create a 

future of total joy every moment of the day.  
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SESSION THREE: 

THE TWO REALITIES  
 

 

I. The Importance of Wisdom  
 

 
þ  

imaà parikaraà sarvaà prajïärthaà hi munirjagau  

tasmädutpädayetprajïäà duùkhanivåtttikäìkñayä  

 

The Sage has taught this whole set of teachings in order to prepare us 

for wisdom.  So with a strong desire to end suffering, one should 

cultivate wisdom.  

(Master Shantideva, &4(#$ɯ3.ɯ3'$ɯ!.#'(2 335 ɀ2ɯ6 8ɯ.%ɯ+(%$Ȯɯ

9.1) 

 
 

II.  The Two Truths  

 

     
 é  é   

dve satye samupĕępgrw_ `sbbfĕlĕĩ bf_pk_bcę_lĕ  
jmi_q_ĩtırgq_rw_ĩ a_ q_rw_ĩ a_ n_p_kĕprf_r_ĥ  

 

3ÏÌɯ!ÜËËÏÈɀÚɯÛÌÈÊÏÐÕÎÚɯÖÕɯ#ÏÈÙÔÈɯÈÙÌɯÉÈÚÌËɯÖÕɯÛÏÌɯÛÞÖɯÛÙÜÛÏÚɯɬ the 

mundane and deceptive truth, and the truth that concerns ultimate 

meaning. 

(Arya Nagarjuna, ROOT VERSES ON THE MIDDLE WAY, 24.8) 
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®« 

saàvåtiù paramärthaçca satyadvayamidaà matam  

buddhergocarastattvaà buddhiù saàvåtirucyate (2)  

 

Truth is considered to be of two kinds ɬ deceptive and ultimate.  

Ultimate reality is inaccessible to the intellect, for the intellect is said to 

be deceptive. 

(Shantideva, GUIDE, 9.2) 
 

 

III.  Two Kinds of People  

 

     
  ÷     

ye 'nayorna vijĕl_lrg tg`fĕe_ĩ q_rw_wmpbt_wmĥ  
rc r_rrt_ĩ l_ tghĕl_lrg e_k`fėp_ĩ `sbbf_ęĕq_lc  

 

3ÏÖÚÌɯÞÏÖɯËÖÕɀÛɯÜÕËÌÙÚÛÈÕËɯÛÏÌɯËÐÚÛÐÕÊÛÐÖÕɯÉÌÛÞÌÌÕɯÛÏÌÚÌɯÛÞÖɯËÖɯÕÖÛɯ

ÜÕËÌÙÚÛÈÕËɯÛÏÌɯËÌÌ×ɯÙÌÈÓÐÛàɯÖÍɯÛÏÌɯ!ÜËËÏÈɀÚɯÛÌÈÊÏÐÕÎȭ 

(Nagarjuna, ROOT VERSES, 24.9) 
 

  ÷  
    

tw_t_fĕp_k_lĕępgrw_ n_p_kĕprfm l_ bcęw_rc  
n_p_kĕprf_k_lĕe_kw_ lgptĕį_ĩ lĕbfge_kw_rc  

 

Without relying on conventional reality, the ultimate meaning cannot be 

taught.  Without arriving at the ultimate meaning of things, nirvana 

cannot be attained. 

(Nagarjuna, ROOT VERSES, 24.10) 
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tatra loko dvidhä driñöo yogé präkåtakastathä 

tatra präkåtako loko yogilokena bädhyate  

 

Because of this, the world is seen to be in two camps: the deep 

practitioners and the undeveloped.  And the perspective of the 

undeveloped is invalidated by that of the deep practitioner.  

(Shantideva, GUIDE, 9.3) 

 

 
±« 

lokena bhävä dåçyante kalpyante cäpi tattvataù 

na tu mäyävadityatra vivädo yogilokayoù (5)  

 

The worldly ones see and conceptualize things as if they were real and 

not illusory, and herein lies the point of disputation between the deep 

practitioners and the und eveloped. 

(Shantideva, GUIDE, 9.5) 

 
 

IV.  The Reality of Deceptive Reality  and the True Nature of 

Ultimate Reality  

 

 
®²« 

 
yathä dåñöaà çrutaà jïätaà naiveha pratiñidhyate |  

satyataù kalpanä tvatra duùkhaheturniväryate ||26||  
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It is not things that are seen, heard, and known that is being refuted 

here.  It is the conceptualization of those things as truly existing ɬ which 

is the cause of our suffering ɬ that is here repudiated. 

(Shantideva, GUIDE, 9.26) 

 

 é      
 ÷     ÷   

q_pt_ĩ a_ wshw_rc r_qw_ ęĝlw_rĕ w_qw_ wshw_rc  
q_pt_ĩ l_ wshw_rc r_qw_ ęĝlw_ĩ w_qw_ l_ wshw_rc  

 

For the one to whom emptiness is clear, everything is clear.  And for the 

one for whom emptiness is not clear, nothing is clear. 

(Nagarjuna, ROOT VERSES, 24.14) 

 

     
     

w_ĥ np_rėrw_q_ksrnĕb_ĥ ęĝlw_rĕĩ rĕĩ np_a_iĵk_fc  
qĕ np_há_nrgpsnĕbĕw_ np_rgn_rq_gt_ k_bfw_kĕ  

 

Whatever arises dependently is what is called emptiness.  That which is 

conventionally designated is the middle way.  

(Nagarjuna, ROOT VERSES, 24.18) 

 

     
      

_np_rėrw_ q_ksrn_llm bf_pk_ĥ i_ęagll_ tgbw_rc  
w_qkĕrr_qkĕb_ęĝlwm fg bf_pk_ĥ i_ęagll_ tgbw_rc  

 

There is nothing whatsoever that does not arise dependently, and thus 

there is nothing whatsoever that is not empty.  

(Nagarjuna, ROOT VERSES, 24.19) 
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q_pt_q_ĩtwt_fĕpĕĩęa_ j_sigiĕl np_rg`ĕbf_qc  
w_rnp_rėrw_q_ksrnĕb_ęĝlw_rĕĩ np_rg`ĕbf_qc  

 

When you malign emptiness which is dependent arising, you malign all 

conventionality.  

(Nagarjuna, ROOT VERSES, 24.36) 

 
 

You may master renunciation and the wish,  

But unless you have the wisdom perceiving reality  

You cannot cut the root of cyclic life.  

Make efforts in ways then to perceive interdependence. 

 

A person's entered the path that pleases the Buddhas 

When for all objects, in the cycle or beyond, 

He sees that cause and effect can never fail, 

And when for him they lose all solid appearance.  

 

You've yet to realize the thought of the Able  

As long as two ideas seem to you disparate: 

The appearance of things -- infallible interdependence;  

And emptiness -- beyond taking  any position.  

 

At some point they no longer alternate, come together; 

Just seeing that interdependence never fails 

Brings realization that destroys how you hold to objects,  

And then your analysis with view is complete.  

 

ȹ%ÙÖÔɯ)Ìɯ3ÚÖÕÎÒÈ×ÈɀÚɯThe Three Principal Paths) 

 

 

 

 



16 

 

 

V. Finding Nirvana in Samsara  
 

÷     
÷      
l_ q_ĩqĕp_qw_ lgptĕįĕrigĩ agb_qrg tgęcĵ_į_ĩ  
l_ lgptĕį_qw_ q_ĩqĕpĕrigĩ agb_qrg tgęcĵ_į_ĩ 

 

There is nothing whatsoever 

That distinguishes samsara from nirvana 

Or nirvana fr om samsara. 

(Nagarjuna, ROOT VERSES, 25.19) 

 

 
 

saktiträsättvanirmuktya saàsäre sidhyati sthitiù  

mohena duhkhanämarthe çünyatäyä jïadaà phalam  

 

The result of meditat ion on emptiness is that one stays in samsara, 

liberated from clinging and fear, for the sake of those who are suffering 

due to delusion. 

(Shantideva, GUIDE, 9.53) 

 

 
 

tadevaà çünyat äpakñe düñaëaà nopapadyate  

tasmännirvicikitsena bhävanéyaiva çünyatä  

 

So there is no possible refutation when it comes to emptiness.  Therefore 

one should meditate on it exclusively and without any hesitation at all.  

(Shantideva, GUIDE, 9.54) 
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SESSION FOUR: 

THE INTERDEPENDENCE OF SUBJECTS AND OBJECTS 

 

dzRnï[adIin vednadIin caPyw , 

darçanaçraëädéni vedanädéni cäpyatha  | 

ÉviNt ySy àage_y> sae =StITyeke vdNTyut .  1 

bhavanti yasya prägebhyaù so 'stétyeke vadantyuta  ||  1 

 

9.1 

Some say hearing, sight, and such 

And mental modes like feelings  

Are triggered by their object  

Which must exist before 

 

Arya Nagarjun a anticipates a possible objection to the claim that there is no self -

ÌßÐÚÛÌÕÛɯ×ÌÙÚÖÕɯÖÙɯɁÔÌɂɯ in the first two verses of this chapter.   There must be a truly 

ÌßÐÚÛÌÕÛɯ×ÌÙÚÖÕɯÉÌÊÈÜÚÌɯÐÍɯÛÏÌÙÌɯÐÚÕɀÛȮɯÞÏÖɯÐÚɯËÖÐÕÎɯÛÏÌɯÌß×ÌÙÐÌÕÊÐÕÎ when one 

experiences somethingȳɯɯ3ÏÌÙÌɯÞÖÜÓËɯÏÈÝÌɯÛÖɯÉÌɯÈɯ×ÙÌÝÐÖÜÚÓàɯÌßÐÚÛÐÕÎɯɁÏÌÈÙÌÙɂɯÍÖÙɯ

there to be hearing, a seer for there to be seeing, a feeler for there to be feelings, etc.   

 

In his commentary, Je Tsongkapa says that with this chapter Arya Nagarjuna is 

ÉÌÎÐÕÕÐÕÎɯÈɯËÐÚÊÜÚÚÐÖÕɯÖÍɯÛÏÌɯÌÔ×ÛÐÕÌÚÚɯÖÍɯ×ÌÙÚÖÕÚɯȹÖÙɯÖÍɯÛÏÌɯÚÜÉÑÌÊÛȮɯÛÏÌɯɁÔÌɂȺȮɯ

having completed the explanation of the emptiness of phenomena (objects, the 

ɁÔÐÕÌɂȺȭɯɯɯIf there are hearers and seers and feelers who exist before the hearing, 

seeing, and feeling, then one could say they exist independently and with a self-

nature.  3ÏÌɯɁÖÉÑÌÊÛɯÞÏÐÊÏɯÔÜÚÛɯÌßÐÚÛɯÉÌÍÖÙÌɂɯÞÏÐÊÏɯÛÙÐÎÎÌÙÚɯÏÌÈÙÐÕÎȮɯÚÌÌÐÕÎȮɯÍÌÌÓÐÕÎȮɯ

and so forth is  thus the person who hears, sees, feels, etc.   If there is such a person 

ÞÏÖɯɁÌßÐÚÛÚɯÉÌÍÖÙÌȮɂɯÛÏÈÕɯÞÌɯÊÖÜÓËɯÚÈàɯÛÏÌÙÌɯÐÚɯÈɯÚÌÓÍ-existent person.   

 

.ÕÌɯÊÖÜÓËɯÈÓÚÖɯÈÙÎÜÌȮɯÖÕɯÛÏÌɯÚÈÔÌɯÎÙÖÜÕËÚȮɯÛÏÈÛɯÛÏÌɯɁÖÉÑÌÊÛɯÞÏÐÊÏɯÔÜÚÛɯÌßÐÚÛɯ

ÉÌÍÖÙÌɂɯmentioned in this vers e could refer the objects of sense.  How could there be 

ÈɯÏÌÈÙÐÕÎɯÐÍɯÛÏÌÙÌɯÞÌÙÌÕɀÛɯÚÖÔÌÛÏÐÕÎɯÈÜËÐÉÓÌɯÛÏÈÛɯÖÊÊÜÙÙÌËɯÍÐÙÚÛȳɯɯ'ÖÞɯÊÖÜÓËɯÛÏÌÙÌɯÉÌɯ

a seeing if there werenɀÛɯsomething there visible first?   The imaginary opponent may 

be picking up on what Arya Na garjuna said in the last verse of the last chapter 

ÈÉÖÜÛɯÈɯɁÎÙÈÚ×ÐÕÎȭɂɯɯ%ÖÙɯÛÏÐÚɯÐÚɯÏÖÞɯ×ÌÙÊÌ×ÛÐÖÕɯÞÖÙÒÚɯÈÊÊÖÙËÐÕÎɯÛÖɯÊÌÙÛÈÐÕɯÚÊÏÖÖÓÚɯ

ÖÍɯ!ÜËËÏÐÚÔȯɯɯÈÕɯÖÉÑÌÊÛɯÖÍɯÚÌÕÚÌɯÐÚɯɁÎÙÈÚ×ÌËɂɯÉàɯÈɯÚÌÕÚÌɯ×ÖÞÌr that reaches out to it.   

But there also must be someone whÖɯɁÎÙÈÚ×Úɂ ÍÖÙɯÛÏÌÙÌɯÛÖɯÉÌɯÚÜÊÏɯÈɯɁÎÙÈÚ×ÐÕÎȭɂɯɯ2Öɯ

the objection is that the grasper who grasps that which is grasped must exist prior 

to that which is grasped.  
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kw< ýiv*manSy dzRnaid Év:yit , 

kathaà hyavidyamänasya darçanädi bhavañyati  |  

ÉavSy tSmaTàage_y> sae =iSt Éavae VyviSwt> .  2 

bhävasya tasmätprägebhyaù so 'sti bhävo vyavasthitaù  ||  2 

 

9.2 

If these things did not exist  

How could sight and such occur? 

Objects must already be there 

Existing before we see them 

 

(ÍɯɁÛÏÌÚÌɯÛÏÐÕÎÚɂɯȹÔÌÈÕÐÕÎɯÌÐÛÏÌÙɯÛÏÌ experiencer of experiences, or the objects that 

trigger the experience) did not exist first, who or what would there be to see , hear, 

etc.?   

 

Both of the two great commentators, Candrakirti and Je Tsongkapa, give the same 

ÌßÈÔ×ÓÌȭɯɯ(ÍɯÛÏÌÙÌɯÞÌÙÌÕɀÛɯÈÓÙÌÈdy somebody who existed before he or she obtained 

ÔÖÕÌàȮɯÏÖÞɯÊÖÜÓËɯÛÏÌÙÌɯÉÌɯÈÕàÖÕÌɯÞÏÖɯÖÉÛÈÐÕÌËɯÔÖÕÌàȳɯɯ8ÖÜɯÞÖÜÓËÕɀÛɯÚÈàɯÛÏÈÛɯ

ÚÖÔÌÖÕÌɯÞÏÖɯËÐËɯÕÖÛɯÌßÐÚÛɯȹÛÏÌɯÊÓÈÚÚÐÊɯÛÙÖ×ÌɯÏÌÙÌɯÐÚɯÈɯɁÚÖÕɯÖÍɯÈɯÉÈÙÙÌÕɯÞÖÔÈÕɂȺɯ

accumulated wealth, would you?  

 

(ÍɯÞÌɯÛÈÒÌɯɁÛÏÌÚÌɯÛÏÐÕÎÚɂɯÛÖɯÔÌÈÕɯÛÏÌɯÖÉÑÌÊÛÚɯÖÍɯÚÌÕÚÌÚȮɯÛÏÌɯÚÈÔÌɯÈÙÎÜÔÌÕÛɯÜÕÍÖÓËÚȭɯɯ

'ÖÞɯÊÖÜÓËɯÛÏÌÙÌɯÉÌɯÈɯÚÌÌÐÕÎɯÖÍɯÚÖÔÌÛÏÐÕÎɯÐÍɯÛÏÌÙÌɯÞÈÚÕɀt a previously  existing 

visible thing?  

 

)Ìɯ3ÚÖÕÎÒÈ×ÈɯÈÓÚÖɯÌß×ÓÈÐÕÚɯɁÚÐÎÏÛɯÈÕËɯÚÜÊÏɂɯÛÖɯÙÌÍÌÙɯÛÖɯÉÖÛÏɯÛÏÌɯÍÐÝÌɯsense powers or 

facultie s (sight, hearing, tasting, smelling, and feeling) and also to the various 

mental  ɁmodesɂɯÖÙɯÍÈÊÛÖÙÚɯ(as also indicated in the previous verse).  In the 

Abhidh arma texts, there are fifty -one mental factors listed , beginning with the five 

ɁÖÔÕÐ×ÙÌÚÌÕÛɂ ones of feeling, discrimination, intention, contact, and mental 

engagement.   

 

The point here is that, just as there must be seer in order to see, there must be a 

×ÙÌÝÐÖÜÚÓàɯÌßÐÚÛÐÕÎɯÔÐÕËɯÖÙɯÛÏÐÕÒÌÙɯÐÕɯÖÙËÌÙɯÍÖÙɯÛÏÌɯÔÐÕËɯÛÖɯɁÏÈÝÌɂɯÍÌÌÓÐÕÎÚȮɯ

discriminations, int entions, etc. 
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dzRnïv[aid_yae vednaid_y @v c , 

darçanaçravaëädibhyo vedanädibhya eva ca  | 

y> àaGVyviSwtae Éav> ken à}Pyte =w s> .  3 

yaù prägvyavasthito bhävaù kena prajïapyate 'tha saù  ||  3  

 

9.3 

That thing which is already there  

Sitting by itself  

Before we ever see or hear 

Or sense it or the likeɭ 

Tell me how it is that you  

$ÚÛÈÉÓÐÚÏɯÛÏÈÛɯÐÛɀÚɯÛÏÌÙÌȳ 

 

3ÏÐÚɯÝÌÙÚÌɯÉÌÎÐÕÚɯ ÙàÈɯ-ÈÎÈÙÑÜÕÈɀÚɯÙeply to the contention that there must be a 

previously existing self in order for experiences to be possible, or a previously 

existing sense object in order for it to be sensed. 

 

He first points out that it makes no sense to say that something exists before the 

experience of that something.  For one thing, how can one know something is there 

before it is seen, heard, felt, etc.?  Something or someone who existed prior to being 

perceived would indeed exist independently.  But something that is not perceived is 

not known.  So how would one ever know that that something or someone existed 

until it was perceived?  

 

Furthermore, how can we say there is a seer, hearer, or feeler who exists before they 

see, hear, or feel?  The one who sees cannot exist before the act of seeing that makes 

ÐÛɯ×ÖÚÚÐÉÓÌɯÍÖÙɯÜÚɯÛÖɯÊÈÓÓɯÛÏÌÔɯɁÖÕÌɯÞÏÖɯÚÌÌÚȭɂ  If we imagined things differently, 

then thÌÙÌɯÊÖÜÓËɯÉÌɯÈɯÚÌÌÙɯÉÌÍÖÙÌɯÏÌɯÖÙɯÚÏÌɯÚÈÞɯÈÕàÛÏÐÕÎȮɯÈɯÏÌÈÙÌÙɯÞÏÖɯÞÈÚÕɀÛɯ

hearing, etc. 

 

From another angle we can also say that if there were a self-existent, independent, 

previously existing seer, hearer, smeller, taster or feeler, they would always  be 

seeing, hearing, smelling, tasting, and feeling ɬ and therefore would not need to see, 

hear, smell, taste, and feel again or anew.   
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ivnaip dzRnadIin yid casaE VyvSwt> , 

vinäpi darçanädéni yadi cäsau vyavasthataù  | 

AmUNyip Éiv:yiNt ivna ten n s<zy> .  4 

amünyapi bhaviñyanti vinä tena na saàçayaù  ||  4  

 

9.4 

If you claim it sits there  

Before ever being seen or such 

No doubt their senses also 

Could exist without its presence  

 

Next, Arya Nagarjuna points out that if you assume a previously existing visibl e 

thing which existed as such before being seen, then you would also have to say that 

there were sense powers that could also exist without sensing anything.  If there 

previously existed a visible thing it would be separable from the sense power of 

seeing. . . and vice versa.   

 

So if there were an independently and previously existing  visible object, there would 

also have to be an independently and previously existing sense power of seeing just 

waiting to see the visible object when it appeared.   There couÓËɯÉÌɯÈɯɁÚÌÌÐÕÎɂɯÛÏÈÛɯ

ÞÈÚÕɀÛɯa seeing of something! 

 

3ÏÌɯÚÈÔÌɯÓÖÎÐÊɯÏÖÓËÚɯÐÍɯÞÌɯÛÈÒÌɯÛÏÌɯɁÐÛɂɯÛÏÈÛɯɁÚÐÛÚɯÛÏÌÙÌɯÉÌÍÖÙÌɯÌÝÌÙɯÉÌÐÕÎɯÚÌÌÕɯÖÙɯ

ÚÜÊÏɂɯÈÚɯÛÏÌɯ×ÌÙÚÖÕɯÞÏÖɯÚÌÌÚȭɯɯ(ÍɯÛÏÌÙÌɯÞÌÙÌɯÈÕɯÐÕËÌ×ÌÕËÌÕÛÓàɯÈÕËɯ×ÙÌÝÐÖÜÚÓàɯ

existing seer, then there would also have to be an independently and previously 

existing ability to see that was just waiting to be deployed by a seer who was 

already and always seeing! 
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kutaù kià cidvinä kaçcitkim citkaà cidvinä kutaù  ||  5  

 

9.5 

Which one is identified  

And which identifies?  

(ÕɯÞÏÐÊÏɯÖÕÌɀÚɯÈÉÚÌÕÊÌɯÐÚɯÐÛ 

That the other could not be? 

 

Whichever one is absent, 

How could the other be? 

 

How could t here be a visible object until someone sees it?  And how could there be 

someone seeing something until there is a visible object to see?  If one is absent, so 

is the other.  There is no visible object without someone seeing it, and no seer 

without a visibl e object that is seen. 

 

 ÙàÈɯ-ÈÎÈÙÑÜÕÈɯÐÚɯÏÌÙÌɯ×ÖÐÕÛÐÕÎɯÛÖɯÈɯ×ÙÖÍÖÜÕËɯÎÌÕÌÙÈÓɯ×ÖÐÕÛȭɯɯ2ÜÉÑÌÊÛÚɯȹɁÔÌɂȺɯÈÕËɯ

ÖÉÑÌÊÛÚɯȹɁÔÐÕÌɂȺɯÐÕɯÎÌÕÌÙÈÓɯÌßÐÚÛɯÖÕÓàɯÐÕɯÈɯÔÜÛÜÈÓÓàɯËÌ×ÌÕËÌÕÛɯÞÈàȭɯɯ3ÏÌÙÌɯÐÚɯÕÖɯ

subject without an object, and vice versa.  There is no previously existing me that 

then perceives the world around me, nor is there a previously existing world waiting 

around for me to come and perceive it.   

 

 ÕɯɁÌßÐÚÛÐÕÎɯÛÏÐÕÎɂɯÈÕËɯÈɯɁÒÕÖÞÈÉÓÌɯÛÏÐÕÎɂɯÈÙÌɯÚàÕÖÕàÔÚɯÐÕɯ!ÜËËÏÐÚÛɯÓÖÎÐÊȭɯɯ ɯ

thing literally comes into existence  only when known.  And  if it is not known by 

someone, it literally does not exist.  An object come s into existence only when 

perceived by a subject.  But by the same token, there is no subject who exists until it 

perceives an object.  The mind or subject too only comes into existences when it 

functions as a perceiver or knower of an object. 

 

Everything exists interdependently.  A nd at the highest level this means in a 

mutually dependent way that can only be coming from a mind that projects itself as 

a subject, the objects the subject perceives, and the mutually dependent relationship 

between them. 
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sveR_yae dzRnaid_y> kiíTpUvaeR n iv*te , 

sarvebhyo darçanädibhyaù kaçcitpürvo na vidyate  |  

AJyte dzRnaidnamNyen punrNyda .  6 
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9.6 

(ÛɯÊÈÕɀÛɯÉÌɯÛÏÈÛɯÈɯÛÏÐÕÎɯÌßÐÚÛÚ 

Before the group of sight and such 

 

Or else, establish it exists 

In some other time 

Than that in which you saw it  

And through some other means 

Besides seeing and the rest 

 

This verse seems to be Arya Nagarjuna giving voice to a nother possible objection.   

2ÖɯÔÈàÉÌɯÛÏÌÙÌɯÐÚÕɀÛɯÈɯ×ÌÙÚÖÕɯÖÙɯÚÌÓÍ-existent subject that exists before all  things 

such as seeing and the rest (sarvebhyo darshanadibhyah ).  But there is such a person 

or self-existent subject who exists prior to each of these things indiv idually.  T here 

is a person who sees and who exists while the seeing is going on, and then at 

another time (anyada) there is someone who hears and exists when there is 

something audible, etc.   

 

There is still, the oppo nent might claim, a real, truly existing person, self, or subject.  

But that  person is at one time a seer, and at another time a hearer, etc.  The self 

would under this understanding actually be a series of truly existing selves.



23 

 

 

sveR_yae dzRnaid_yae yid pUvaeR n iv*te , 

sarvebhyo darçanädibhyo yadi pürvo na vidyate  |  
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ekaikasmätkathaà pürvo darçanädeù sa vidyate  ||  7  

 

9.7 

You say a thing does not exist 

Before the group of sight and suchɭ 

How then could it come b efore 

Each individual power of sense? 

 

Arya Nagarjuna replies that this makes no sense.  If you concede there is no self-

existing person before all  the sense powers, how could there be one who existed 

before each one separately?   

 

Je Tsongkapa says that t o deny a self who exists before all the sense powers and 

such, while affirming a self who exists before each of these powers, is like saying 

that although a forest does not exist before all the trees , it does exist before each one 

of them.   

 

If there were a person or self who existed before each of the powers of sense 

individually and sequentially, would the person who is seeing at one time be the 

same or different than the person who is at another time hearing?   
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Ô:ta s @v s ïaeta s @v yid vedk> , 

drañtä sa eva sa çrotä sa eva yadi vedakaù  | 
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9.8 

But neither would it be correct  

If eye or ear or feeler 

Were themselves to come before 

Each of their respective objects 

 

I t would make no sense to say that there was a self who at different times was a 

seer, a hearer, and a feeler while somehow remaining itself ɬ a seer who remains a 

seer while later becoming a hearer and hearing.  For if there were a series of selves, 

and the self at each point in that series was the same self, then again there would be 

a self who had the capability to see, hear, and feel who existed before the seeing, 

hearing, feeling, etc. that it would be doing later.  

 

A seer who remained a seer while hearing a sound could not be seeing a sight at the 

same time as hearing a sound ɬ these things happen only one at a time.  A seer who 

remained a seer while hearing would be a seer who was not seeing while being a 

hearer who was hearing! 

 

The supposed person who pre-exists before one of the sense powers arising could 

not, therefore, be identical to the supposed person who pre-exists before another of 

those sense powers. 
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ÔòaNy @v ïaetaNyae vedkae =Ny> punyRid , 

drañöänya eva çrotänyo vedako 'nyaù punaryadi  |  
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sati syäddrañtari çrotä bahutvaà cätmanaà bhavet  || 9  

 

9.9 

If seer, hearer, and feeler 

Were really separate from each other, 

Then if I saw when I was hearing  

(ɀËɯÕÌÌËɯÛÖɯÔÜÓÛÐ×ÓàɯÔàÚÌÓÍ 

 

 

But if the person who is seeing is completely different from the person who later 

hears, how could these two truly different selves have any relationship to one 

another?  In what sense would such a continuously changing self be a Ɂselfɂ at all?   

 

Furthermore, if these different selves really or inherently existed as completely 

different ɬ if there were a truly existing seer who was different and separable from a 

truly existing hearer ɬ then these truly existing but different selves could exist at the 

same time.  There would, in this case, be (as one commentatoÙɯÚÈàÚȺɯɁÔÜÓÛÐ×ÓÌɯ

simultaneous ÚÌÓÝÌÚȭɂɯɯ 

 

3ÏÌÙÌɯÞÖÜÓËɯÐÕɯÛÏÐÚɯÊÈÚÌɯÏÈÝÌɯÛÖɯÉÌɯɁÈɯÔÜÓÛÐÛÜËÌɯÖÍɯÚÌÓÝÌÚɂɯȹbahutvam atmanam ).  

There would be different seers, hearers, and feelers, but they would all exist at the 

same time!  It would be pretty crowded inside!  
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darçanaçravaëädéni vedanädéni cäpyatha  | 
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9.10 

This seeing, hearing, and the rest, 

And feelings and the like,  

And all the things that come from them  

3ÏÌàɯÚÐÔ×ÓàɯËÖÕɀÛɯÌßÐÚÛ 

 

Arya Nagarjuna is here saying that not only is there no self or person that can 

inherently exist as the seer of seeing, the hearer of hearing and the feeler of feelings.  

Neither is that self somehow grounded in ÛÏÌɯɁÛÏÐÕÎÚɯÛÏÈÛɯÊÖÔÌɯÍÙÖÔɯÛÏÌÔȮɂɯÛÏÌɯ

elements (bhutas) of earth, wind, fire, and water.   

 

The self cannot be found in the physical elements of solidity, mobility, heat, and 

fluidit y, which are the bases for the objects that the sense powers sense, any more 

than it can be found in that which is the seer, hearer, feeler, etc. of those sense 

powers.  The same reasoning as given above would apply.  Could an experiencer of 

solidity exist  before there were solid things to experience?  Could solidity exist 

before there was an experience of solidity? 

 

Everything exists in the same way: relationally and interdependently.  Nothing 

exists independently.  Nothing exists on its own.  Subjects and objects mutually 

create each other. 
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darçanasravaëädéni vedanädéni cäpyatha  | 
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9.11 

Who is it that sees and hears 

And feels and all the rest? 

Without this one, the rest of them  

Would never come to be 

 

Here Arya Nagarjuna does two things.  First, he notes that if there is no inherent or 

true existence to a seer who sees, a hearer who hears, a feeler who feels, etc., there 

cannot be any true existence to sense faculties of seeing, hearing, feeling, and the rest 

either.  If the seer exists only dependently on the seeing, then the seeing also exists 

ÖÕÓàɯËÌ×ÌÕËÌÕÛÓàɯÖÕɯÛÏÌɯÚÌÌÙȭɯɯ Úɯ"ÈÕËÙÈÒÐÙÛÐɯÚÈàÚȮɯɁ(ÍɯÛÏÌɯÖÕÌɯÖÍɯÞÏÖÔɯÚÌÌÐÕÎ and 

the other kinds of perception does not exist, then it has been made evident that 

ÚÌÌÐÕÎɯÈÕËɯÛÏÌɯÖÛÏÌÙÚɯÒÐÕËÚɯÖÍɯ×ÌÙÊÌ×ÛÐÖÕɯËÖɯÕÖÛɯÌßÐÚÛȭɂ 

 

!ÜÛɯÖÜÙɯÈÜÛÏÖÙɯÐÚɯÈÓÚÖɯÏÌÙÌɯÙÌÔÐÕËÐÕÎɯÜÚɯÛÏÈÛɯÑÜÚÛɯÉÌÊÈÜÚÌɯÛÏÐÕÎÚɯËÖÕɀÛɯÌßÐÚÛɯÛÏÌɯÞÈàɯ

ÛÏÌàɯÚÌÌÔɯËÖÌÚÕɀÛɯÔÌÈÕɯÛÏÌàɯËÖÕɀÛɯÌßÐÚÛɯÈÛɯÈÓÓȭɯɯɁ-ÖɯÖÕÌɯÞÏÖɯÐÚɯÕÖÛɯÐÕÚÈÕÌɯÞÖÜÓËɯ

reject the existence of the person who is the agent of such things as seeing and 

ÏÌÈÙÐÕÎȮɂɯÞÙÐÛÌÚɯ)Ìɯ3ÚÖÕÎÒÈ×ÈȭɯɯɁ3ÏÌÙÌÍÖÙÌɯÐÛÚɯÛÖÛÈÓɯÕÖÕÌßÐÚÛÌÕÊÌɯÔÈÒÌÚɯÕÖɯÚÌÕÚÌȭɂ 

 

There is a middle way here.  To say that the seer of sights, the hearer of sounds, etc., 

ËÖÌÚÕɀÛɯÌßÐÚÛɯÈÛɯÈÓÓɯÐÚɯÍÈÓÓɯÖÍÍɯÖÕÌɯÌßÛÙÌÔÌɯɬ the extreme of nihilism or non -existence.  

!ÜÛɯÚÜÊÏɯÈɯÚÌÌÙɯÖÙɯÏÌÈÙÌÙɯÊÌÙÛÈÐÕÓàɯËÖÌÚÕɀÛɯÌßÐÚÛɯÐÕËÌ×ÌÕËÌÕÛÓàɯÖÙɯÚÌÓÍ-existently, 

which would be the other extreme. 

 

"ÈÕËÙÈÒÐÙÛÐɯÚÜÔÔÈÙÐáÌÚȯɯɯɁ!ÖÛÏɯÛÏÌɯÖÉÚÌÚÚÐÖÕɯÞÐÛÏɯÛÏÐÕÎÚɯÈÚɯÙÌÈÓÐÛÐÌÚɯÈÕËɯÛÏÌɯ

ÖÉÚÌÚÚÐÖÕɯÞÐÛÏɯÛÏÐÕÎÚɯÈÚɯÜÕÙÌÈÓÐÛÐÌÚɯÈÙÌɯÛÖɯÉÌɯÙÌ×ÜËÐÈÛÌËȭɂ 

 

The subject arises only when in a mutually dependent relation with an object, and 

vice versa.  Things exist, but only interdependently .  Both subjects and objects are 

empty of existing on their own.  
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9.12 

Whether it comes before 

Or after, or at the same time 

As the seeing and such, 

It simply cannot be  

So give up all these fantasies 

3ÏÈÛɯÊÓÈÐÔɯÛÏÌàɯËÖɯÖÙɯËÖÕɀÛɯÌßÐÚÛ 

 

Arya Nagarjuna summarizes the chapter in this verse.   First, a seer of sights (or the 

ÚÐÎÏÛɯÛÏÈÛɀÚɯÚÌÌÕȺɯÊÈÕÕÖÛɯÊÖÔÌɯÉÌÍÖÙÌɯÛÏÌɯÚÌÌÐÕÎȭɯɯ ɯÚÌÌÙɯÞÏÖɯËÖÌÚɯÕÖÛɯÚÌÌȮɯÈÕËɯÈɯ

ÚÐÎÏÛɯÞÏÐÊÏɯÐÚɯÕÖÛɯÝÐÚÐÉÓÌȮɯÈÙÌɯÐÔ×ÖÚÚÐÉÓÌȭɯɯ%ÜÙÛÏÌÙÔÖÙÌȮɯÐÍɯÛÏÌÙÌɯÞÌÙÌɯÈɯɁÚÌÌÙɂɯÞÏÖɯ

existed independently of the seeing, they would be always and already seeing before 

ÛÏÌɯÚÌÌÐÕÎɯÛÏÈÛɯÔÈÒÌÚɯÛÏÌÔɯÈɯɁÚÌÌÙȭɂ   If there were a pre-existent person, they would 

have to be the same person who saw, then heard, then felt, etc., or they would have 

to different people.  If they were the same, the person who was a seer and then 

became a hearer would still be a seer but would not be seeing because they were now 

a hearer hearing.  And if they were truly existing but different selves who first saw 

and then heard, there would be multiple selves who, being separable and different, 

could also exist at the same time. 

 

Second, a seer of a sight could not exist after the sight seen, for that would imply a 

sight and seeing that existed before a seer who sees a sight.  It would also mean that 

there could be a seer who continued to exist as a seer after the sight was seen. 

 

Finally, if the self -existent seer and the self-existent seeing of a sight occurred 

simultaneously (and not only mutually dependently), then that seer (being self-

existent) could also exist even when not seeing, and the seeing (being self-existent) 

could exist even when there were no seer.  Furthermore, Candrakirti points out that 

ÛÏÌÙÌɯÐÚɯÕÖɯÔÌÈÕÐÕÎɯÛÖɯÈɯÚÌÌÙɯÞÏÖɯÐÚÕɀÛɯÚÌÌÐÕÎɯÈÕËɯÖÍɯÈɯÚÌÌÐÕÎɯÞÏÐÊÏɯÐÚÕɀÛɯÉÌÐÕÎɯËÖÕÌɯ

by a seer, so two impossible things ÊÈÕɀÛɯÖÊÊÜÙɯÚÐÔÜÓÛÈÕÌÖÜÚÓàȯɯɯɁ.ÕÌɯÕÌÝÌÙɯ

experiences simultaneous existence of two things each of which by itself does not 
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exist, like the two horns of a rabbit:  subject and perceiving do not exist by 

ÛÏÌÔÚÌÓÝÌÚȮɯÐÕËÌ×ÌÕËÌÕÛɯÖÍɯÌÈÊÏɯÖÛÏÌÙȭɂ 

 

 

 

SESSION FIVE: 

LIVING A SANE LIFE IN INSANE TIMES  
 

ü $ÝÌÙàɯÕÐÎÏÛɯÎÌÛɯÈɯÎÖÖËɯÕÐÎÏÛɀÚɯÚÓÌÌ×ȭ 

 

Caring for your body and mind is a crucial part of living sanely .  Watching what 

you eat and drink and especially avoiding intoxicants are specifically mentioned in 

many religious  and yogic texts.  But you are also doing yourself and those around 

you a disservice by skimping on sleep and going through your day cranky and 

crabby.  Every night get enough sleep so that you are properly restoring your mind 

and body and are in a calmer, more controlled state of mind less likely to be 

perturbed by the little irritations of daily life.  

 

ü Wake up naturally, without an alarm clock.  

 

Having the first conscious moments of your day be stimulated by annoying sounds 

coming from your alarm clock is not a sane way to live.  Go to bed early enough so 

that you wake up naturally and with plenty of time to get ready for your day.  

 

ü Every morning, before getting out of bed, loll about in bed for a while.  

 

Many of us feel our lives to be so busy and stressful that at the first moment of 

consciousness in the morning we jump out of bed and maniacally begin to run 

around getting ready for our day.  Instead, wake up early enough to spend some 

time each morning in bed setting a more peaceful and sane tone for the rest of your 

day.   

 

Every morning luxuriate in that delicious semi -conscious state between waking and 

sleep and begin your day thinking about what a total miracle your life is, how many 

things are going right, how many adva ntages you have.  But also realize that this 

ÒÐÕËɯÖÍɯÓÐÍÌɯÞÐÓÓɯÕÖÛɯÓÈÚÛɯÍÖÙÌÝÌÙȭɯɯ6ÌɯÈÓÓɯÞÐÓÓɯËÐÌȮɯÈÕËɯÞÌɯËÖÕɀÛɯÒÕÖÞɯÞÏÌÕȭɯ 

 

Recalling our mortality helps us get our priorities in life straight.  So start every day 

appreciative of your life ɬ determine not  to take this precious life for granted and to 

do what is really important with this rare opportunity.  

 

ü Every morning, meditate.  
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A daily meditation practice of at least twenty or thirty minutes is an important 

component of a sane and tranquil life.  Make it an essential part of your day.  You 

can start by focusing attention one-pointedly on your breath.   

 

ü Spend time quiet and alone every morning planning your day.  

 

Before rushing off to work in the morning, spend 20 -30 minutes over coffee, tea, or 

breakfast quietly contemplating your day ɬ preview difficult encounters yo u may 

need to prepare for, unresolved issues with other p eople you need to resolve, mental 

afflictions you will be working to overcome today.  

 

ü Keep track of your moral life, all day long.  

 

Being self-aware and conscious of the effects of your actions on others will involve 

ÊÏÌÊÒÐÕÎɯÖÕÌɀÚɯÔÖÙÈÓÐÛàɯ×ÌÙÐÖËÐÊÈÓÓàɯËÜÙÐÕÎɯÛÏÌɯÊÖÜÙÚÌɯÖÍɯÛÏÌɯËÈàȮɯ×ÙÌÍÌÙÈÉÓàɯÉàɯ

keeping a journal or diary and consulting it every two or three hours.  

 

ü Do something for s omeone else every day. 

 

Learning to live a selfless, other-directed life and diminishing our tendency to think 

only about ourselves is not natural to us and will require self -discipline .  Every day 

do at least one little act of kindness for someone else.  And keep track of it and be 

happy that you are doing things like this in your life.  This reinforces the tendency to 

do more altruistic acts in the future, thereby creating the real causes for your own 

happiness and well being. 

 

ü Every day do some form of p hysical exercise 

 

It could be yoga, tai chi, dance, a morning run ɬ but some movement every day to 

get the inner energies flowing better.  And be sure to do it with the right attitude 

and intention!  Moving with thoughts of helping others in mind rather th an 

narcissistic or competitive motivations transforms your daily exercise regimen into  

an important component of a sane and happy life . 

 

ü  ÛɯÛÏÌɯÌÕËɯÖÍɯÛÏÌɯËÈàɯËÖɯÛÏÌɯɁÊÖÜÊÏɯ×ÖÛÈÛÖɯÊÖÕÛÌÔ×ÓÈÛÐÖÕɂɯÖÕɯÛÏÌɯÎÖÈÓ 

 

At the end of your work day, instead of vegetati ng in front of the TV or reading a 

magazine, curl up in your favorite chair or sofa, shut your eyes, relax, and think 

about what it would be like to a chieve the true purpose of your life  ɬ complete and 

total happiness.  What would it be like to have no pro blems, physical or mental?  

6ÏÈÛɯÞÖÜÓËɯÐÛɯÍÌÌÓɯÓÐÒÌɯÛÖɯÏÈÝÌɯÈɯÏÌÈÙÛɯÛÏÈÛɀÚɯÊÖÔ×ÓÌÛÌÓàɯÖ×ÌÕɯÈÕËɯÓÖÝÐÕÎɯÛÖÞÈÙËɯÈÓÓɯ

beings?  What would it be like to have no doubts about anything, no fears, no 

anxieties or worries?  This is actually a crucial component of a spiritual practice.  If 

àÖÜɯÊÈÕɀÛɯÊÖÕÊÌ×ÛÜÈÓÐáÌɯÛÏÌɯÎÖÈÓȮɯÏÖÞɯËÖɯàÖÜɯÌß×ÌÊÛɯÛÖɯÙÌÈÊÏɯÐÛȳɯɯ2ÖɯÌÝÌÙàɯËÈàɯÚ×ÌÕËɯ




