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D.L./Tenzin Tethong: I want to extend my greetings to all of you, "Tashi Delek
in Tibetan.
Do you have anything to say? (group laughter)
D.L. : I am very, very glad to meet you all here. Although our meeting last
year was short, just a few days; but within a few days, we communicated
not on a superficial level, but somehow, we have some strong communication,
heart to heart. That

IS I

usually call real human contact, human

understanding. So as a result, these almost-last-twelve-months, I
always remember our short-period experience there. So today, again,
meet here.. .1 am very, very glad.
Almost one year passed. See, on the global, many changes took place.
Our own physical selves, also, you see, change (gestures to his
inoculations). And these small ones become one year older. Anyway,
we spent the last almost-one-year; but now you see, the question is,
if you look inside, the time has passed, but within that period, if
we gain some development, inside, then it is very good. If the last
one-year time passed without much development, then that is somethina...
sad thing.
In my part, as soon as I reached India last year, after a long tour
in the United States, I concentrated on the text book, the Prajnaparamita
text book; actually more than 20 years ago I studied it, but the last
20 years there was not much time to look at it. And as soon as I
returned I concentrated on it, and during the summer, I went to south
India, where the big Tibetan Monastery is there. I gave teachings
on that particular sutra almost 40 days. And each day, in the morning
3 hours, in the evening, 3 hours, each day 6 hours. Almost forty days.
Then after that, I went to Ladakh in Northern India. The local population
are Buddhists. Another about a month I spent in that area, and teaching
the same message; kindness, compassion, tolerance, contentment -- these
things I expressed, I told them. So, it is passed one year; for my
side, I did something about teaching, and my own practice was not much...
I had very little time to meditate, or to practice. But while, you see,
teaching other people, telling other people certain points, that gives
me, it helped me also.
D.L./Hopkins: This is how I spent the past year. What have you done? (group
laughter).
D.L.: You see, one's life -- this is very important -- to check. For a
businessman is always checking about a money matter; as is [with]
a spiritual person, it is absolutely necessary to check, year by year,
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-2or month by month, what is really I have done; is it real meaningful?
Is it real worthwhile? Or not? This is something important. So if we
waste the time, the time will not return.
D.L./Hopkins: What has finished, has finished. In general [matters], if you
make some mistake, you can fix it up later. But when time is finished,
it is just finished.
D.L. : And, as a Tibetan, as Dalai Lama, I have responsibility for about 6
million Tibetan people; for the last twelve months I have done something good for a people under difficult circumstances. That also
I myself regard as a Dharma action. So, this is my story.
Now you see future plan. The next year, it is almost decided I will
come to United States for initiation of Kalacakra, Kalacakra Tantra;
I think we discussed something about the Kalacakra Mandala? So, next
year we will have some discussion about Kalacakra. (Shy laughter;
group laughs in response). So now anything you want to say, please tell,
and also any questions, please ask me.

* * * *
David B.: I have one question relating to the Heart Sutra. In the Heart
Sutra, there is a description of the skandas; in the first, the five
skandas. And they are spoken of in a particular way as being identified
with emptiness. Now later, he says there is.. .goes in the Nidana chain...
ignorance. . . is there a difference between the way the skandas are spoken
in the first part of the Sutra, as opposed to how they are to be understood within the Nidana chain?
D.L./H: When Buddha speaks about the emptiness of things, he speaks of the
aggregates, the sources, and so forth, as in the 12 links of dependent
arising, and so forth, as the bases of emptiness. In the "Extensive
Perfection of Wisdom" Sutra of 100,000 stanzas, Buddha sets forth 108
different divisions of the bases of emptiness; these being the aggregates,
sources, and so forth. They are divided into two classes; those in
the class of the very pure, and those in the class of afflicted phenomena.
And then in the 25,000 stanza and 8,000 stanza "Perfection of Wisdom"
Sutras, Buddha condenses these 108 into smaller number. And then in
-

the Heart Sutra, Buddha condenses them even further into the five
aggregates, and the 12 links, and I think also the four truths.

I am
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always reciting the Sutra, but I actually don't remember it now!
(general laughter)
In this case, the 5 aggregates are put into the class of thoroughly
afflicted phenomena, and they are indicated as being the basis for
cycling within this round of cyclic existence. Then with respect to
how one travels within cyclic existence, the 12 branches are set forth.
The four sentences early in the Sutra are very important.. ."Form is
emptiness, emptiness is form, form is not other than emptiness,
emptiness is not other than form." These are called the four "topics
concerning emptiness" in the Heart Sutra.

In Japan, most Buddhists,

especially those practicing Zen, repeat this frequently, and Tibetans
also repeat it frequently.
David: May I ask another question? In the Heart Sutra, where he says, "Form
is emptiness, emptiness is form," then, later on he says, "Where there
is emptiness, there is no form, no feeling, no perception..." he goes
through.. .and he seems to speak of emptiness in two ways; one in which
it would be identified with the phenomena or the aggregates, and in
another, where it seems to deny them in some respect.
D.L./H : When is said that form is emptiness and emptiness is form this is
said in terms of both truths. What this is explaining is that the two
truths are one entity. It sets forth both truths, in that just as
a hand has two sides to it, so the entity or the nature of this form
is emptiness. And the form itself is empty of its own inherent
existence, it is empty of existing under its own power without depending
on something else; therefore once it is separate from not-depending on
something else, it is dependent on something else; and it is by way of
depending on causes and conditions that form is established. Thus in
this passage, it is setting forth both the appearance, which is the
subject, and its emptiness. What it is getting at is emptiness as the
meaning of dependent arising, and dependent arising as the meaning of
emptiness. And it is said very clearly that emptiness here doesn't
refer to the inability to perform functions. And dependent arising
indicates that the thing is not produced under its own power.
Then later on in the text, when it says there are no visible
forms, no sounds, no odors, no tastes, no objects of touch, then
it is talking just about suchness itself there. Since forms and so
forth do not exist as their own reality, in the perspective of that
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consciousness which directly perceives reality, these things do not
appear at all.
D.L. : Understand?

****
Avery: This is probably a general question of sorts, but: we've touched some
surface studies of Tibetan Buddhism over the past year, and we have
tried to get ourselves prepared and get in somewhat to Tibetan Buddhism;
and we were wondering first, in general, could you make some suggestions
to us for how to further deepen our studies of Tibetan Buddhism, while
working mostly on our own; and, second, is there anything in soecific
that we should study that would help us as an introduction to this
Kalacakra tantra which you are going to be expounding?
D.L./H. : In terms of the mode of study, there are two types: the one being
mainly a case of removing false superimpositions with respect to topics,
and the other being mainly for practice. Now in fact this first type,
which involves more hearing and thinking, is for the sake of practice,
and the practice is of those things with respect to which you have done
hearing and thinking; but which do you want to put your emphasis on?
If your main purpose is to remove false superimpositions with respect
to the topics, it would be best to study schools of tenets. When you
do that, it is as if you have arrived on the top of a high mountain -you can see a great deal. If you want to understand the presentations
of the schools of tenets, you must keep from confusing them; and if
you do keep from confusing the schools of tenets, you will arrive at
a special sort of understanding.
But if you are mainly putting emphasis on practice, then it would be
best to practice the Santideva's "The Bodhisattvacharyavatara", or
the "Engaging in the Bodhisattva Deeds" or, "Venturing into the
Bodhisattva's Way of Life."
Avery: Which is one of the books I think you gave us.
D.L./H. : So if you ask, what kind of attitude or perspective you need; you
need not to neglect future life-times entirely, you need not to neglect
this life-time entirely; you need to put some emphasis in your mind on
this life, and also on future life-times. Therefore, first you have
to generate an awareness which is concerned with future life-times;
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that's the first stage. Then in the second stage, you have to reduce
attachment to even the most marvelous states within cyclic existence,
and turn your mind away from that, and seek liberation from cyclic
existence itself, this being more important in the long run.
Then the third stage is to direct your mind not just to your own welfare,
but to the welfare of all persons in cyclic existence. This is the
Buddhist mode of procedure of progressing to liberation and to omniscience.
It is in this type of series of stages of paths that in Dzogchen
in the sacred word of Lama Gun-sang, the Nyingma text sets forth this
order the stages of the path; as does the "Jewel Ornament of Liberation"
by Gon Po Pa in the Kagyu tradition; and the same series of path is
also set forth by Tsongkapa in his "Stages of the Path to Highest
Enlightenment." And in Sakya also, the three forms of the path in
the fruit, most likely proceed in this same procedure.
In the first stage, we need to reduce the amount that our mind is
directed just to the affairs of this life-time. If we direct our
minds mainly towards this lifetime, then our source of refuge, half
of it, at least, will be money. (laughter) And the reason for saying
that it's just half, is that you can't be happy even in this life-time,
just with money. But, in terms of future life-times, money won't help,
will it?
Thus in this first stage, it is necessary to reduce the emphasis, the
attachment to, this life-time, and pay more attention to future lifetimes. And even if we don't have this sort of concern now for future
life-times, we must work at generating this sort of concern.
Then, you need to train in an attitude of turning away from all the
marvels of cyclic existence itself, and develop a wish for freedom
from cyclic existence itself. When you have turned your mind away
from the marvels of cyclic existence, and you are seeking freedom from
that type of existence, this is called the "attitude of intending
to get out of cyclic existence."
These are the types of paths and fruits that are set forth in the
systems of the lower vehicle. Then beyond that, is the "altruistic
intention to become enlightened", which is part of the great vehicle.
Did you understand my answer?
D.L. : Is a further explanation needed?

Avery: Is this something we can actually study and develop?
D.L./H. : These books are in English.
Sidney: What about progressing in the study of the Tenet systems and topics?
D.L./H. : The "Precious Garland of Tenets" is very good... it was written by
Künchoksikmaywangpo, the second incarnation of dam-yan-shay-ba. With
respect to the other part of your question [to Avery], about the
Kalacakra, I have given some commentary to Geshay Sopa who is publishing
this, and also there is the "Yoca of Kalacakra" which they will make
available. They have started translating it at the library in Dharmsala.
****** ***********
Kristal: How does one best strive for the mind of compassion?
D.L./H. : Didn't we talk about how to generate comoassion last year? (general
laughter)
D.L. : You see, in the temple, we discussed long. I think I already mentioned
that usually, for me, the best method is imagination. Imagine this side,
your own selfish-nature person; and one side there is a few poor people,
and at that moment you yourself imagine as a third person, unbiased,
then you see judging which side is more important. Then, naturally,
we do not want, due to our own selfish nature and motivation, we do not
want to make our selves illogical, unreasonable; so naturally we join
on the majority side. (laughter) So you see, do like that, think, think,
think, think; and compassion will naturally develop. And sometimes,
you see, go to the poor animal...
D.L./H. : Some animal that is very stricken or frightened, an animal that has
no one to help him, no source of help, no protector, no refuge ... and
if you look at that animal at that time, and think, that I and that
animal are the same, and that the animal wants happiness, and I want
happiness; the animal doesn't want suffering, and I don't want suffering;
and then when you consider the suffering that that animal is in, you will
naturally generate compassion.
And in the same way, you should look at 000r people. So these are
cases of first viewina persons or beings who are undergoing the fruition
of former wrong actions; when you get used to that -- and they are
presently undergoing suffering due to wrong actions in the past -when you net used to nenerating compassion for them, then you can
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generate compassion for persons who aren't presently undergoing
the fruition of former wrong actions.
That means, the person is not currently undergoing the fruition of
wrong actions that they have already done. If you look at Santideva's,
"Engaging in the Bodhisattva Deeds", that's very helpful. Do you have
any other questions?

Louis: You talked some last year about the Dhyani Buddhas. And I would
just like to ask first, are the Dhyani Buddhas considered dependent
arisings? And if they are, how can we speak of them as eternal?
D.L. : Hm! (laughter)
D.L./H. : There is no Dhyani Buddha that is not a dependent arising; any
Dhyani Buddha is necessarily a dependent arising. Nagarjuna has
already decided the issue!

(laughter) He said, there isn't any

phenomena which is not a dependent arising; therefore, there isn't
any phenomena which is not empty of inherent existence... so either
the Dhyani Buddhas have to be truly established.., but if they were
truly established, persons could not newly attain that sort of state,
whereas they can. And because one can attain those states, it is a
sign that those states depend on causes and conditions. Once they
depend on causes and conditions, there is no way that they can be
achieved under their own Dower.
D.L. : Clear? Clear.
D.L./H. : There are many different meanings of permanence. One meaning of
permanence is that something lasts forever, its continuum lasts forever.
Another meaning of permanence is that it doesn't disintegrate moment
by moment. I think you can probably think of the Dhyani Buddhas as
beinq permanent from the point of view of their continuum. For instance,
our very subtle deep mind, our deepest mind, most subtle mind, is said
to be permanent from the point of view of the fact that (END OF TAPE -BREAK).. .are uncaused, or are not products. They do disintegrate
moment by moment, therefore it is from the point of view of their
being permanent by way of their continuum, that he said they were
permanent.
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D.L. :

Clear.

Andrew: Your Holiness, in your book, "Key to the Middle Way", you talk
about the two extremes, of eternality or annihilation. What advice
could you offer about how to avoid those extremes?
D.L./H. : The extreme of permanence can be refuted or avoided. .the extreme
of true establishment can be refuted by the fact that when you search
for the phenomena that are imputed, you cannot find them. If something were truly established, you would have to be able to find it
when you sought it. And you would have to find it from the side of
the basis of designation itself.
If there were something that could be found from within its own basis
of designation itself, then the object designated, and the basis of
designation would absurdly be one. So that's the way to avoid the
extreme of permanence. It is by way of the valid cognition, that these
phenomena, which cannot be found under analysis, do bring about help
and harm, that one knows that they do exist; and it is through this
that one can avoid the extreme of non-existence.
Then, when your understanding of dependent arising becomes more
profound, then through ... then when it comes that the meaning of emptiness
appears as the meaning of dependent arising, and the meaning of
dependent arising appears as the meaning of emptiness, and when you
understand that emptiness means the emptiness of inherent existence,
the lack of not-depending on something else; that things do depend
on other things, then the understanding of emptiness itself becomes
the means of avoiding the extreme of non-existence. Then when you
understand dependent arising as being mere appearances, without any
inherent existence, this understanding of dependent arising can be
the means of avoiding the extreme of permanence. But this can't
happen until you develop this uncommon understanding. of
emptiness as dependent arising, dependent arising as emptiness. The
reasoning of dependent arising is the most profound. As Buddha says
in sutra, that which is produced from causes and conditions is not
produced. It doesn't have any inherent existence of production.
That which depends on causes and conditions is empty; and one who
knows emptiness is aware.. .(D.L. adds).., is conscientious.
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* * *
Eleanor: Is continuum considered emoty?
D.L./H. :

Yes

Eleanor: We're talking about that being the most permanent part.
D.L./H. : When you investigate to see what a continuum of consciousness is,
it is not the former moment, it's not the later moment, it's not the
moment in between.. .and the continuum itself is not something separate
from these three either.
When you search for the present, for instance, under analysis... if
you search for the three times under analysis, there isn't anything
that can appear to your mind that is the present. No matter how you
divide themoments, there will only be the two groups; of those that have
passed, and those that have yet to pass; so there isn't any present
To you, does some 'present' still appear? (laughter)
Eleanor: I enjoy what is appearing! (laughter)
D.L./H. : When we don't analyse, there's some present that does appear to
our minds, and this is sufficient. But if you search for that present,
you can't find it.
Thus a continuum can only be posited in dependence on parts; you
can't posit a continuum except in dependence on parts. Thus, a
continuum must be

DOS ited

dependently. Once it must be posited in

dependence on something else, it is separate from independence; and
thus it is empty of inherent existence.

* * * *
Richard G.: Before you said the reason why the Dhyani Buddhas are not
real existents was because a person could attain to that. Why is
that a mark of its non-existence?
D.L./H. : That you can attain the state, means that the state is dependent.
The reason why we haven't attained it now, is that all of the conditions
are not present.
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R.G. : I don't understand why that's a criterion of its non-existence.
D.L./H: This is because inherent existence means something that exists
in itself, that can't be made up, can't be fabricated. For instance,
if you say that such-and-such is a person's nature, in common talk,
this means that there is not too much that you can do about it, can
be changed about it. Thus when you talk about inherent existence
' an inherently established nature, it means a nature that can't be
fabricated, can't be affected by causes and conditions. And thus
it means that it can't depend on something else, can't rely on somethinq
else. Now, to rely on something and to not-rely on something are
contradictories. Are they contradictories?
Hopkins: To rely on something, and not to rely on something? The independent
and the dependent?
R.G. : Yes, if spoken of from the same side, let's say, both from the object
side.
-

D.L./H. : Are there contradictories amongst things that exist, or not?
R.G. : If they existed, they would not dependently arise, no.
Hopkins: Answer, he asked you: are there contradictories among what exist,
or not?
D.L. : This, this is very important, you see. Very important!
R.G. : That really exist?
Hopkins: No, exist. Are there contradictories, or not?
R.G. : That appear to exist, yes.
D.L./H. : Are you thinking that nothing exists?
R.G. : Well, I'm not clear on that. (laughter)
D.L. : I am very glad you are thinkinci seriously. This is really wonderful!
Key Doint. Key ooint. Because, you see, there are difficulties; there
all these different interpretations about sunya. So the key point is
this...
D.L./H. : The key point is on this tonic of appearance and emptiness: people
thinking that if empty, then how could it exist? and if it does exist,
or does appear, how could it be empty? This sort of thinking that
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there is a contradiction here. The dependent and the indeoendent
are mutually exclusive. They are contradictory. If we consider the
two things; the dependent, and one. Are they separate?
D.L. : Separate? Is it contradictory, or not?
Hopkins: They are separate, but are they mutually exclusive, or contradictory,
a

or not?
D.L./H. : Now, you can posit something that is dependent and is one.
R.G. : Can't?
Hopkins: c-a-n.
R.G. : Can?
Hopkins: Is there something?
D.L. : So now you see that...
D.L./H. : So you can posit something that is dependent and is one, but you
cannot posit somethirio that is dependent and is independent. Therefore
they are contradictories. They are mutually exclusive.
For instance, human and animal are separate or different, right?
The two are mutually exclusive, rthht? However, you can posit something that is not a human and is not an animal, riqht? Thus there is
no rule that if something is not a human, it must be an animal, or
is not an animal, must be a human.
However, if something is not dependent, it must be independent. If
something is not independent, it must be dependent. So these two
are explicit contradictories.
Thus, because the five Dhyani Buddhas are states that can be attained,
that some have attained it, some have not attained it, that it is not
yet attained by those who do not have all of the conditions, this means
that the Dhyani Buddhas depend on conditions.
R.G. : But doesn't only that say that the realization of Dhyani Buddhas depend
on conditions, and not necessarily if there are or are not Dhyani
Buddhas that are to be attained?
D.L.: HMMMM! Hm...
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D.L./H.: Is there a difference between having become a Buddha and not having
become a Buddha?
R.G. Yes, (aside) from one who has not become a Buddha
D.L./H. : Is it that you don't know that you are a Buddha, but you actually
are a Buddha?
R.G.: Yes, I would say that.
D.L./H.: Are there afflicted emotions in your mental continuum, or not?
R.G.: Yes, many!
D.L./H. : Is it not that there is no Buddha who has afflictive emotions?
R.G.: Yes...
D.L. : Ohhh?
Hopkins: No, double negative, that means, 'no'. (aside)
D.L./H. : Can you establish that someone is not a Buddha by the fact that
that cerson has afflictive emotions?
R.G.: By analysing what is real about them. That part of them is always
a Buddha, if they weren't, how could they ever attain it?
D.L./H. : I think it would be good if you distinouished between the nature
of a Buddha, and being a Buddha.
R.G.: Yes, O.K.
D.L. : You see, because, you see, we have the subtle consciousness.. .that is
the, roughly speaking, the seat of Buddha, measure of Buddha. So we
have the measure of Buddha; but not yet become a Buddha...
D.L./H. : So thus in the same way, though you would have the nature of the
Dhyani Buddhas, you wouldn't be them.
R.G.: Correct.
D.L./H. : Since you have said, "Correct," that means I have won.

(laughter and

applause)
R.G.: No, no.
D.L./H. :

I only agreed to that point!

Says, I'm just kidding; I don't care at all about being [riqht]... there is

nothing important about winning or not winning.
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D.L./H.: Has my answer responded to your question, or not?
R.G. : I don't still fully understand the answer, but that's all right.
D.L./H. : It is important to make the distinction between the four different
interpretations of the doctrine of the two truths. One that is set
forth in Nagarjuna's treatise on the middle way; one that is set forth
in Guhyasamaja; one that is set forth in Kalacakra; one that is set
forth in the Great Perfection system of Nyinqma. One needs to know
how to distinguish between the two truths in these four different
interpretations. Similarly, also, in the sutra systems, there are
four different presentations of the two truths, in the four schools
of tenets.
D.L. : This is very interesting, very interesting.
(Tenzin tells His Holiness that time is up.)
D.L./H.: Thank you. (group responds, "Thank you.")
I am really happy. I have great hope that we will have time in the
future to leisurely sit down and talk about our own spiritual experiences,
and help each other in terms of the spiritual.
And I'm also very thankful that through our meeting you are taking some
interest in the affairs of the Tibetans.
D.L.: I deeply appreciate it. Thank you, very much, thank you.

