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Homework:			
	 	 	 Continue	contemplating	the	words	“defining	characteristics.”	
	 	 	 	
	 	 	 Get	a	feeling	for	how	knowing	the	defining	characteristics	of	a	thing	can	be	a	path		
	 	 	 to	a	feeling	for	the	thing’s	interdependence	or	interdependent	arising.	
	 	 	 	
Contemplations	
	 	 	 The	way	things	appear,	and	the	way	things	are.	
	 	 	 Wisdom	sees	interdependence.	
	
Suggested	readings,	in	order	of	complexity	and/or	sophistication:	
	
Contemplating	Reality	by	Andy	Karr		(Andy	does	a	good	job	of	making	the	various	“schools”	of	emptiness	
understandable.)			
	
Progressive	Stages	of	Meditation	on	Emptiness		by	Khenpo	Tsultrim	Gyamtso.		(A	slim	volume,	but	very	
dense.		A	good	primer	to	get	the	traditional	vocabulary	of	emptiness	in	your	mind.		With	the	vocabulary	at	
hand,	there’s	a	common	language	you	can	share	with	your	teacher.		.	)	
	
The	Sun	of	Wisdom	by	KTGR.		(Khenpo	Tsultrim’s	folksy	reading	of	key	verses	from	Nagarjuna’s	
Mulamadhyamikakarika.)	
	
The	Fundamental	Wisdom	of	the	Middle	Way	by	Jay	Garfield.		(A	tenured	professor	of	philosophy	
translates	the	Mulamadhyamakakarika.		Very	dense,	but	worth	reading	alongside	the	other	material.)	
	
Readings	
	
Analysis 
 
Since this is a text of the sutra tradition, it involves analytical meditation, which for some people is an 
obstacle.  I often hear the statement, “1 can’t do analytical meditation.  It’s not something for me.”  
This confirms the mind-only view: it is mind only, only an attitude (laughter), not something real. 
Since it is a state of mind that you have gotten into, you can also get out of it.  The sutra texts provide 
us an opportunity to get out of our habit of confusion.  Analysis is a natural gift that we use 
constantly.  When a eye consciousness sees a form, it sees the form by isolating it from everything 
that is not the form.  Even seeing something is an analytical process, so do not tell me that you cannot 
analyze (laughter). 
 
You cannot even button your shirt without analysis, because you have to line up the holes with 
buttons.  You need to employ your natural gift, so that you do not get stuck on the button:  “This 
button is so beautiful; it has this color, this shape, this size, and comes from Taiwan.”  You use 
analysis to get the button into the hole. Otherwise, you will become a button collector and will never 
get your shirt on.  Similarly, we only use analytical meditation to get the mind to rest in its natural 
state.  It is easy.  After using analytical meditation, the mind slides into the natural state, just as the 
button slips in after you have lined up the button and the hole.  We use the natural process of 
analysis, which is already familiar to mind, to rest in the natural state, since mind, for some reason, 
does not seem to know how to get into it. 
 
The mahamudra method, which directly points out how to rest the mind naturally, is only very 
slightly analytical.  However, it often seems that this method works only when a realized master is 



present, pointing out the nature of mind.  Then you do not have to do anything; it just happens by 
itself. But as soon as you get home, you no longer know how to do it. 
 
That is where the sutra tradition comes in handy.  It is a gradual approach for changing our habits of 
mind.  In the direct pointing-out of mahamudra and dzokchen, there is a danger that our mind does 
not really change.  Therefore, when we go home, our mind slides back into its old habits. The 
sutrayana addresses those old, down-home habits.  Since changing our habits can only happen 
gradually, the sutrayana techniques are gradual in character.  That is very fortunate for us.  It enables 
us to change mind’s habits.  We will naturally to be able to get the button in the hole when we change 
our habit of clinging to the button—that is, the objects of experience—as truly existent. 
 
Once we relax and no longer cling to objects as truly existent, experiencing any object will put our 
mind into its natural state.  That is what we are attempting to do here.  
 
    
Jim Scott, commenting on studying the book he translated:  Distinguishing Phenomena and Pure 
Being  (Dharmadharmatavibhanga) 
 
 
Rangtong	View	Precedes	Shentong	Understanding	
	
However,	before	one	comes	to	the	Shentong	(“empty	of	other”	“wisdom-only”)	view,	it	is	very	important	
to	understand	the	Rangtong	(“self-empty”)	view.		That	is	why	it	is	explained	in	this	order.		Why	is	that?	If	
one	doesn't	have	a	strong	grounding	within	the	Rangtong	view	first,	there	is	a	danger	that	one	will	cling	
to	luminosity	as	truly	existent.		To	prevent	that,	one	is	given	a	strong	foundation	in	the	Rangtong	view	
first.		If	one	doesn't	know	this	view	of	the	second	turning	of	the	wheel	of	the	dharma,	one	will	not	
understand	luminosity	as	inseparability	of	luminosity	and	emptiness.	
	
It	would	be	extremely	difficult	to	refute	or	negate	all	elaborations	whatsoever	right	away,	in	a	moment,	
simultaneously.		Therefore	one	proceeds	in	a	gradual	way	and	goes	by	way	of	stages.			
	
First,	in	order	to	negate	the	conception	of	a	self	or	person,	one	must	understand	the	nonexistence	of	self	
or	persons.			
	
In	order	to	negate	dualistic	conceptions,	one	must	understand	the	emptiness	that	is	taught	in	the	
Chittamatra	or	Mind-only	School,	which	is	an	emptiness	that	is	empty	of	apprehended	and	apprehender.			
	
In	order	to	negate	one's	adherence	to	or	discrimination	of	things	as	true,	one	must	understand	the	
enumerated	emptiness	that	is	presented	in	the	Autonomy	or	Svatantrika	School.		
	
To pass beyond that one must recognize the freedom from elaborations, the elimination, negation, 
refutation of all elaborations whatsoever that is taught in the Consequence or Prasangika School 
(Nagarjuna’s school).             
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Verses	from	Nagarjuna’s	Mulamadhyamikakarika	
	
Dedicatory Verses 
 
I prostrate to the Perfect Buddha, 
The best of teachers, who taught that 
Whatever (appears) dependently arisen is 
Unceasing, unborn, 
Unannihilated, not permanent, 
Not coming, not going, 
Without distinction, without identity, 
And free from conceptual construction. 
	
Chapter II   Examination of Motion 
 
Motion cannot be grasped.  Consider motion in the past:  it is gone.  Motion in the future has not occurred.  
Motion in the present is like a photo-finish in a horse race.  Motion must be linked with the past and the future 
for it to make sense.   
 
Furthermore, since nothing persists, and changes the moment it arises, there is nothing to move.  
 
1. What has been moved is not moving. 
 What has not been moved is not moving. 
 Apart from what has been moved and what has not been moved, 
 Movement cannot be conceived. 
 
Things Have Been, Or Will Be In Motion 
 
One might, of course, suggest that there is a simple tense fallacy here--that things that were moving 
in the past were then in motion, that things that will move in the future will then be in motion.   
 
But this would be problematic.  For that would mean that all motion would be in the past or in the 
future, and this could be said at any time.  So there would be no time at which it would be true of any 
thing that it is in motion. 
 
There is no movement in the present.  A non-moving movement makes no sense.  Where do we find motion in 
the present instant? 
 
The phrase "present moving" implies actual movement.  But in saying there is movement this instant, it 
follows that there can be movement without motion.  Nothing holds still long enough to be impermanent. 
 
The appearance of motion:  a bunch of still shots appears as a movie and there is the appearance of motion.  
What is moving?  Your mind is moving.   
 
The Commencement of Movement Cannot Be Established 
 
12. Motion does not begin in what has moved,  
 Nor does it begin in what has not moved,  
 Nor does it begin in what is moving. 
 In what, then, does motion begin? 
 
There's no edge to it.  Motion is not denied, what we think of as motion cannot be grasped.	


