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Middle Length Lam Rim       Lesson 12

From The Foundation of All Good Qualities

The foundation of all good qualities is the kind and venerable guru,

Correct devotion to him is the root of the path,

By clearly seeing this and applying great effort,

Please bless me to rely upon him with great respect.

The foundation of all good qualities is the spiritual friend. For ‘spiritual friend’, it can be an inner spiritual friend or an outer spiritual friend. 
Inner spiritual friend is the result of listening to teachings from the outer spiritual friend. As a result, the qualities we attain are posited as the inner spiritual friend. The inner spiritual friend is posited as an essential point of what to adopt and of what to discard within our mental continuum.

An outer spiritual friend is posited as a person who we can rely on. So in dependence on an outer spiritual friend who reveals the path to us, we generate faith in him by looking at his good qualities. This type of faith can be posited as an inner spiritual friend. This faith in your own mental continuum arises as a result of the good qualities in the other person’s mental continuum. This is the foundation of all good qualities.
There can be an inner root guru and an outer root guru. The principle one is the inner root guru. The outer root guru is the person who reveals the path to us. In dependence on this person, we generate faith. The person in whom we generate the strongest faith can be posited as our outer root guru. As for the inner root guru, the strongest faith that is being generated in our own continuum among the many different faiths is our inner root guru.

“Please bless me to rely upon him with great respect.”

The blessing here refers to the inner spiritual friend and not referring to the outer spiritual friend. In dependence on the faith we have in our mental continuum which is the inner spiritual friend, we should pray that this faith does not degenerate but increase more and more. We have only this type of faith in all our lifetimes. 
As it is mentioned, as long as we have faith in our mind, there is no way that we can be reborn in the lower realms. The faith that can protect us from lower realm is the faith in our mental continuum; the inner spiritual friend.

It is difficult to posit that the outer spiritual friend can protect us from lower realms. If an outer refuge able to protect us from lower realm does exist, as the Buddha and the omniscient mind do exist, then there should be no sentient being in the lower realms now. But this is not the case.

Principally it is the inner spiritual friend in our mental continuum that protects us from the lower realm. It also enables us to attain liberation and achieve Buddhahood. So rely on faith, the inner spiritual friend, with great respect. 

It is important to understand the factor of faith and what object it observes. So we do not discard this faith but we increase it more and more.

In the case of the faith that relies on the qualities of the spiritual guru, then the object of observation is the qualities of the spiritual guru. By recollecting these qualities again and again, it will cause the faith to increase.
We should understand the reason why we have faith in the 3 Jewels. By understanding the reasons why we have such faith, we are then able to generate very strong determination and courage. We can then continuously make effort to practice and not give up when we meet with difficulties. In dependence on faith, then the factor of aspiration will arise.
The factor of aspiration is the seeking of an object. By looking at the qualities of the Buddha, we generate faith towards the Buddha. Then we generate the aspiration to seek the qualities of the Buddha. With strong aspiration, this will give rise to joyous effort which then gives rise to the factor of belief.
The factor of belief is the state of mind that ascertains the object just as it is and says “the object is just as I have ascertained”.  This factor of belief is important and is necessary. So we will not be distracted or drawn by others because of our strong belief in the object. 
The factor of mindfulness involves recalling the object that has been ascertained again and again. From the factor of mindfulness then comes the factor meditative stabilisation in which the mind is placed single pointedly on the object. Meditative stabilisation gives rise to wisdom. There are many kinds of wisdom. From this discussion, faith being the mother of all qualities is very important.
There are three main types of faith:-

1. clear faith

2. faith of conviction &

3. wishing faith.

Pure faith (clear faith), such as the faith that we cultivate in relation to our spiritual teachers.

Faith of conviction, arising through a sense of belief, as we experience when we take refuge in the Buddha, Dharma and Sangha.

Aspiring faith (wishing faith), such as the faith in enlightenment and liberation. This is the faith that arises due to wishing to attain these results.

The faith of conviction is the law of cause and effect. When we perform virtue, this gives rise to happiness. When we perform non-virtue, this gives rise to suffering and unhappiness.

We need to check in our mental continuum whether we have all three types of faith. If we are able to find that our mental continuum has the complete three types of faith, then we do have the inner spiritual friend in our own mind.
We need to make prayers that we are not separated from this inner spiritual friend. In order for this to happen, we need to  familiarise ourselves with such a mind as in the last line of the verse: “Please bless me to rely upon it with great respect”. 

Who do you posit as your root guru? If you look at your own mental continuum, you do generate faith towards an outer spiritual friend. Your root guru then is the one in whom you generate the strongest faith. It is important for us to always rely on the inner spiritual friend constantly because it is the one which always accompanies us and helps us. So it is not important whether the outer spiritual friend can accompany us day and night, all the time. It is the inner spiritual friend that we can rely on day and night, all the time. The best inner spiritual friend is the realisation of emptiness or bodhicitta in our mental continuum. We have to make an effort to develop them regardless of our type of rebirth at anytime.
Why can’t we say that the realisation of emptiness is the one that liberates us from cyclic existence? Similarly for the mind of enlightenment, is it the quality that helps us to achieve enlightenment? The mind of compassion and the mind of bodhicitta are our best inner root guru as they prevent us from falling into the extremes of solitary peace or nirvana. We need to make an effort to generate the quality of the inner spiritual friend because they will quickly lead us to enlightenment, close the door to the lower realms and prevent us from falling into the extreme of solitary peace. However for those of us who have no realisation yet or have not understood what emptiness is, we need to rely on the outer spiritual friend to explain the path to us. We need to pay respect to them as they are very kind. 

The outer spiritual friend who is extremely kind helps to explain bodhicitta and compassion to us. It is from him that we generate these qualities (bodhicitta and compassion) in our mental continuum which helps to prevent us from falling into the extreme of solitary peace. This outer and inner spiritual friend can also apply to the three objects of refuge. 
The main root guru is the wisdom that realises emptiness and bodhicitta. We must make effort to generate these qualities.  We generate the mind of compassion when we see sentient being undergo terrible suffering. We do already have the foundation for generating such a mind in our mental continuum. What we need to do is to train it increasingly and observe each and every sentient being and generate the mind of great compassion.
We also have the potential to generate the wisdom realising emptiness. When we observe the impermanent aggregates, we are able to realise that they do not exist from their own side and the presentation on how they arise in dependence on causes. If we are able to have perfect understanding of dependent arising, such as how the sprout arises from the seed, then we are able to understand ultimate dependent arising. We do have the potential to generate the wisdom realising emptiness and bodhicitta in our mind. Just like the sprout depends on the soil conditions, water and fertiliser, similarly we are able to generate such a mind by depending on the right conditions.
The mind of enlightenment, bodhicitta, is the mind that we want in order to attain enlightenment or Buddhahood for the sake of all sentient beings. In order to attain such a state of enlightenment, it is necessary to have a method that is both unmistaken and complete. In order to show what the unmistaken path is, we have discussed the mistaken path based on the view of the Chinese Buddhist monk He Shang in the previous lesson. We used reasoning and scripture to refute his mistaken views. 


We also discussed that the final object of attainment or goal for those who follow the Mahayana path is non-abiding in nirvana. This is the final enlightenment for those following Mahayana and can be attained through the method of wisdom realising emptiness and compassion. 
The Teaching of Vimnlakirti states at length:
What is bondage for the bodhisattvas and what is their liberation? Attachment to wandering through cyclic existence without method is bondage for a bodhisattva; proceeding through cyclic existence with method is liberation. Attachment to wandering through cy​clic existence without wisdom is bondage for a bodhisattva; pro​ceeding through cyclic existence with wisdom is liberation. Wisdom that is not imbued with method is bondage; wisdom imbued with method is liberation. Method not imbued with wisdom is bondage; method imbued with wisdom is liberation.
Therefore, when you are on the path-right from the time of want​ing the goal of Buddhahood-you must depend on both method and wisdom; you will not attain it by either one alone. The Fore​most of Gaya  says:
If you summarise the paths for bodhisattvas, there are these two. Which two? Method and wisdom.
If we do not have the compassion (the factor of method) and we only have the wisdom realising emptiness (the factor of wisdom), this is a bondage that binds us to solitary peace. Similarly if we do not have the wisdom realising emptiness (the factor of wisdom) and we have only the compassion (the factor of method), we will not be able to liberate ourselves from cyclic existence. This is also bondage. If we have the union of method and wisdom, than we are able to attain liberation.
Furthermore, to take emptiness in isolation as what is to be medi​tated on and say, "There is no need to cultivate anything else," ex​presses an idea that the Bhagavan set forth as a view to be opposed, and he thereupon refuted it. Were the statement true, then the many eons of a bodhisattva's practice of generosity, observance of ethi​cal discipline, etc. would be an exercise in faulty wisdom that did not comprehend the definitive, as the Bhagavan says in the Sutra Gathering All the Threads:
Maitreya, fools intending to repudiate the other perfections will speak thus about the bodhisattvas' correct practice of the six per​fections for the sake of perfect enlightenment: "Bodhisattvas should train in perfect wisdom alone; the remaining perfections have no use." Ajita [Maitreya], what do you think? Was he who was the king of Kasi [Sakyamuni Buddha in a previous life] exer​cising faulty wisdom when he gave his own flesh to the hawk for the sake of the pigeon?
Maitreya replied, "No, Bhagavan, he was not." The Bhagavan continued, "Maitreya, when I was performing the deeds of a bodhisattva, did the roots of virtue that I accumu​lated- the roots of virtue that go with the six perfections- harm me?"
Maitreya replied, "No, Bhagavan, they did not." The Bhagavan continued, "Ajita, you have so far practiced the perfection of generosity over sixty eons, you have practiced the perfection of ethical discipline over sixty eons, the perfection of patience over sixty eons, the perfection of joyous perseverance over sixty eons, the perfection of meditative stabilization over sixty eons, and the perfection of wisdom over sixty eons, in re​gard to which these fools will say that enlightenment is only reached through a single way - the way of emptiness. Their deeds will be completely impure.
Therefore, to say "It is unnecessary for someone who knows emp​tiness to strive hard to cultivate method" is a mistaken denial that states, in effect, "The period of Our Teacher's previous holy lifetimes was a time when he had no understanding of the definitive."
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In the [sutra] Gathering All the Threads it says:

“Foolish people criticise the practice of the six perfections by bodhisattvas

‘You only need to train in the perfection of wisdom, what is the point in practicing the others?’”

and

 “Foolish people also say: ‘You only get enlightened by one single means: by means of emptiness that is.’ However, they will not reach purity in their behaviour”
Although there are people who assert that only wisdom is necessary for us to attain liberation, such an assertion is incorrect. 
Opponents’ position: Practicing the deeds of generosity and so forth in a variety of ways is for when you do not have a firm knowledge of emptiness. When you do have this firm knowledge, then this is enough.
Reply: This is a very wrong view. If it were correct, then the chil​dren of the conquerors who have ascended to the great levels where they have attained the non-conceptual sublime wisdom that per​ceives the ultimate truth, and, in particular, the eighth-level bodhisattvas, who have control over non-conceptual wisdom, would not need the bodhisattva deeds. This is incorrect because the Sutra on the Ten Levels says that even though on each of the ten levels there is an emphasis on one of the deeds - gener​osity, etc. - it is not the case that they do not perform the other deeds, so it is said that they practice all six or ten perfections on each level. Further, since Ajita [Maitreya], Nagarjuna, and Asanga explain the meaning of these sutras in this fashion, it is not possible to inter​pret them otherwise.
In particular, bodhisattvas eliminate all afflictions on the eighth level. Therefore, when they stabilize on the ultimate, wherein they have quelled all elaboration, the buddhas exhort them, explaining that they have to train in the bodhisattva deeds: "With just this knowledge of emptiness you cannot become enlightened because the sravakas and pratyekabuddhas have also obtained this non-conceptuality. Look at my immeasurable body, immeasurable sublime wisdom, immeasurable realm, and so forth. You also do not have my powers and so on. Joyously persevere for the sake of these at​tributes. Think about the living beings not at peace, disturbed by various afflictions. But do not discard this forbearance [meditation on emptiness]," and so forth. To be satisfied with a certain, trivial meditative concentration and to set aside everything else is something ridiculed by scholars.
The Sutra on the Ten Levels says:
Listen! There are children of the conquerors, bodhisattvas, who abide in this bodhisattva's immovable level [eighth level], who have generated the power of previous aspirational prayers, and who are stabilized in the "stream of entrance to the teaching" meditation [meditation on emptiness]. The bhagavan buddhas have themselves accomplish a tathagata's sublime wisdom, saying this: "Children of good lineage, very good, very good! This goal - the knowledge of all the buddha qualities - is a forbearance of the ultimate. Nevertheless, you do not have my ten powers, fearless​nesses, and so forth, the buddha qualities in all their richness. Joyously persevere at seeking these perfected qualities of a buddha. Do not throw away this very entrance to forbearance [meditation on emptiness]. Children of good lineage, though you have thus attained peace and liberation, think about the ordinary, childish beings, who are not at peace and are driven by various upsurges of diverse afflictions. Children of good lineage, recol​lect your earlier aspirational prayers, what you should attain for the welfare of living beings, and the inestimable entrance to sub​lime wisdom. Also, children of good lineage, this is the reality of phenomena. Whether there are tathagatas or not, the sphere of reality simply remains; it is the emptiness of all phenomena, the non-apprehension of all things. Not by this alone are the tathagatas to be distinguished; all sravakas and pratyekabuddhas also attain this non-conceptual real nature. Also, children of good lineage, look at my immeasurable body, my immeasurable sublime wis​dom, my immeasurable buddha-realm, my immeasurable actu​alization of sublime wisdom, my immeasurable halo of light, and the immeasurable pure modulations of my voice - and produce something similar in yourselves."
For the assertion “if you think training in modes of conduct like giving etc is only necessary for someone who does not have a stable realisation on emptiness, but if that realisation is present, it is sufficient”, we need to refute such a position (of saying that if we do not have to train in the six perfections at all if we have a stable realisation of emptiness) by using our system.
As explained in the sutras, even though the Bodhisattva has already attained the stable realisation of emptiness on the 1st ground, he still has to train in the six perfections. The Bodhisattva in fact has to increase his training on the six perfections more and more all the way from 1st ground up to 10th ground. The Sutra on the Ten Levels specifically mentions how the bodhisattvas on the 8th ground have to train in the conduct of the six perfections.
As taught in Tenets, once the bodhisattvas have reached the 8th ground, they have abandoned all the afflictive obstructions. When they have reached 8th ground, the Buddha will come along and remind them that they have not yet achieved Buddhahood even though they have a stable realisation of emptiness. Solitary Realisers and Hearers also have stable realisations of emptiness. The bodhisattvas have yet to attain all the qualities that they have strived for. The Buddha tells them that they need to engage in conduct. This is how our system responds to the incorrect view that says that we do not have to train in the six perfections at all if we have a stable realisation of emptiness.
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Although on the high paths of the unsurpassed mantra (refer to Highest Yoga Tantra) there are also differences in this regard, it has already been explained that, generally speaking, mantra and perfection [vehicles] share the same overall structure of training paths for the generation of the two mental attitudes (refer to mind of enlightenments) and the six perfections.

Qualities such as bodhicitta and the six perfections are common to sutra and tantra. Even if you are practicing tantra, you have to practice the six perfections, bodhicitta and the mind of love and compassion, which are the common basis for these practices. For example in the practice of the deity Yamantaka, the two horns represent the two truths; the 34 arms plus the body, speech and mind represent the 37 harmonies of enlightenment. For those practicing tantra, they need to know the 37 harmonies of enlightenment and the two truths, which are common to sutra and tantra. Especially for those who practise tantra - they need to have very strong bodhicitta and a very strong realisation of emptiness. 

In the advanced path of HYT, one utilises the primordial exalted wisdom, which is the combination of both method and wisdom. The special feature of HYT is that one can have both method and wisdom in a single continuum. Such an unusual mind of wisdom can only occur for the advanced path of HYT and not on the lower path. Even if there are differences between the advanced path of HYT and the lower path, bodhicitta and the six perfections are common to both sutra and tantra. 
Opponents' position: I do not assert that generosity and so forth are unnecessary, but rather that they are fully present in the state of mind that lacks any thought, because the absence of adherence to a giver, gift, and recipient makes non-apprehending generosity fully present, and in the same way the remaining perfections are fully present, too. It is also because the sutras say that you include the practice of all six perfections within the practice of each.
Reply: If they are fully present in a state of mind that lacks thought, then when non-Buddhist meditators are in meditative equipoise even in single-pointed states of serenity, all the perfec​tions would be fully present because they also are not adhering to a giver, gift, and recipient. In particular, when sravakas and pratyekabuddhas non-conceptually perceive the real nature, as in the earlier quotation from the Sutra on the Ten Levels, all bodhisattva deeds would be fully present-so they would, absurdly, be Mahayana practitioners. And if you assert that just one practice is sufficient because the sutras say that all six perfections are included in each, well then, since it also says all six are present even when offering a mandala while reciting the verse beginning, "Giving cow dung together with water...," it would also be enough to do only this. [350]
This person asserted that all the perfections are complete in the practice where nothing at all is taken to mind. His reason is that such a practice has no grasping at the giving of gift and the recipient; so the perfection is complete.
To refute this- if it is the case that the six perfection are complete where nothing at all is taken to mind, then when the non-Buddhists place their mind in meditative equipoise on single-pointed calm abiding, as they have no grasping, then it follows that these non-Buddhists are also Mahayana practitioners. Another consequence is that Hearers and Solitary Realisers also have the realisation of emptiness, (a non-conceptual realisation), then they should have the six perfections complete also. This means they are also Mahayana practitioners. This is not true.
How do method and wisdom combine together? How does each influence the other?

The analogy below shows how conduct conjoins with the view and the wisdom conjoins with method. 

Deeds imbued with the philosophical view and wisdom imbued with method may be understood by way of an analogy. When a mother stricken with grief at the death of her beloved child engages in conversation and other activities with others, the feelings she expresses do not eliminate the force of her grief. Yet not every feel​ing she expresses is necessarily grief. Similarly, if the wisdom that knows emptiness is very strong, even though the states of mind associated with giving, making obeisance, circumambulating, or reciting are not cognitions of emptiness, this still does not preclude your being involved in them while endowed with the potency or force of the cognition of emptiness. For instance, at the start of a meditation session, if you first generate a very strong spirit of en​lightenment, this spirit of enlightenment is not manifestly there when you then enter meditative equipoise in a concentration on emptiness. Yet this does not preclude this concentration's being imbued with the potency of the spirit of enlightenment.
It is this sort of thing that is referred to by the term "non-appre​hending generosity." It is not the complete absence of a generous attitude, wherein giving is not feasible. Understand the remaining perfections in a similar way. Know also that this is how method and wisdom are inseparable.
The mother is overcome by sorrow as her attractive child has died. Even though she is sorrowful, she can still have other thoughts come to her mind when she meets with others and makes conversation. Even though her sorrow still stays deep inside her heart, her other thoughts can conjoin with the sorrow. She may also have many thoughts in her mind when she is walking. These thoughts are not the mind of sorrow but nevertheless they still conjoin with or are influenced by the sorrowful mind.

The force of sorrow affects whatever thought she has. This analogy shows that wisdom and method influence each other.

Furthermore, you should not misconstrue statements that things in cyclic existence such as your body, resources, and a long life span are the result of collections of merit; they are so only in the absence of skill-in-means and wisdom. When collections of merit are im​bued with these, it is entirely proper that they are the causes of lib​eration and omniscience. 

When the practice of generosity is separated from method and wisdom, it becomes the cause of cyclic existence and does not become the cause of liberation and omniscience. When generosity is not conjoined with method and wisdom, it just becomes the cause of high status i.e. good rebirth, good resources, long life etc. When generosity is conjoined with method and wisdom, it will accumulate the collection and become the cause of liberation, omniscience and Buddhahood. It is not correct to say that the accumulation of merit is the cause of cyclic existence such as good body, good resources and, long life. 
The response is ‘no pervasion’ or ‘not necessarily’ because if generosity is not conjoined with method and wisdom, it just becomes the cause of high status. Only the other hand, if generosity is conjoined with method and wisdom, this will accumulate the collection and become the cause of liberation, omniscience and Buddhahood.

There are limitless passages in the scrip​tures which say as much, such as this one from the Precious Garland:
To sum up, the embodiment of form,
O King, is born from the collection of merit.

Moreover, it looks like you are saying that even all ill deeds and afflictions that cause the miserable realms can sometimes become causes of buddhahood, and that virtue-generosity, ethical disci​pline, and so forth that lead to high status—causes cyclic existence, but does not become a cause of buddhahood. So compose yourself before you speak.

Buddha has two types of bodies: Form body (Rupakaya) and Truth Body (Dharmakaya)

The main cause of Form body is the collection of merit and 

The main cause of Truth body is the collection of exalted wisdom.

Form body can be divided into Emanation Body and Complete Enjoyment Body.

Truth body can be divided into Wisdom Truth Body and Nature Body.

Response: The collection of merit is the cause of Buddhahood under the condition that the wisdom and method conjoin.

If we do our prostrations, make offerings, circumambulate, recite prayers and perform generosity conjoined with refuge, the realisation of emptiness, the mind of enlightenment or bodhicitta, then these activities are the causes of Buddhahood.

Whatever activities we do, we should have refuge and bodhicitta. Although we do not have an actual realisation of the mind of enlightenment, we generate the contrived form of bodhicitta through contemplation. Then we engage in whatever activities with such a mind.
The Chinese monk He Shang cited three quotations from the Sutra in order to substantiate that nothing at all is taken to mind and that there is no need to practice the six perfections.
From the sutras:
Adhering to the six perfections - generosity and so forth - is de​monic activity.
From the Three Heaps Sutra:
Confess each of these: descending to the level of objective exist​ence and giving gifts, observing ethical discipline because of a belief in the supremacy of ethics, etc.
And from the Sutra Requested by Brahma:
All analysis is conceptual thought; the nonconceptual is enlight​enment.
The meaning of the first passage is that generosity, etc. motivated by a mistaken adherence to the two types of self [the self of per​sons and the self of objects] is not pure, and, therefore, is stated to be "demonic activity." This passage does not teach that generosity and so forth is demonic activity; otherwise, since it mentions all six perfections, you would also have to assert that the perfections of meditative stabilization and wisdom are demonic activity.
The second scriptural passage means that the perfections are impure because of being motivated by a mistaken adherence and explains that you must confess them. It does not teach that you should not be involved in generosity, etc.; otherwise, the mention of a descent to the level of objective existence in the phrase, "de​scending to the level of objective existence and giving gifts" would be unnecessary, and it would instead have stated, "confess the giv​ing of gifts in general," which it does not in fact say.
This method of response, formulated in the third Stages of Medi​tation, emphasizes an extremely important point, because Ha-shang's view misunderstands this passage and asserts that the whole range of deeds is qualified by signs, wherein the deeds are taken to be the apprehension of signs of a self of persons and ob​jects. If every sort of virtuous conceptual thought—such as the gen​erous attitude when thinking, "I shall give this thing," and the at​titude of restraint when thinking, "I shall restrain from this wrongdoing"—were an apprehension of a self of objects that mis​conceives the three spheres [agent, object, and recipient], then it would be right and proper that everyone finding the view of the selflessness of objects should completely reject virtuous conceptual thought just as they reject hostility, pride, etc., and it would be quite wrong for them to purposefully cultivate those virtues.
If all conceptual thoughts, which think, "This is this," were con​ceptions of the self of objects that misconceive the three spheres, then what about contemplating the good qualities of a teacher; contemplating leisure and opportunity, death, and the suffering of the miserable realms; training in the practice of going for refuge; thinking how a certain action gives rise to a certain result; training in love, compassion, and the spirit of enlightenment; and practic​ing the precepts of the engaged spirit of enlightenment? Since all of these paths require only that you induce certain knowledge by thinking, "This is this," "This comes from that/' "This has this good quality or that fault/' you would increase your conception of a self of objects commensurate to your certainty about these paths. Con​versely, you would become less certain about these paths commen​surate to the certain knowledge of the selflessness of objects you could sustain in meditation. The deeds component and view com​ponent would thus become mutually exclusive, like hot and cold, and you would then never develop a long-lasting and very force​ful certainty about both the view and deeds.
“Adhering to the six perfections; generosity and so forth-is de​monic activity.” He Shang concluded that there is no need to practice generosity. 

Refute: There are two types of generosity: pure and impure. From the 1st ground onwards, the generosity that you perform is the perfect form of generosity (ultimate generosity). So whatever generosity you perform before you attain 1st ground cannot be qualified as the perfect form of generosity.

The meaning of the sutra is that if the generosity is motivated by wrong grasping of the two types of self (conception of self of person and conception of self of phenomenon), then the action is a mara as this constitutes impure giving. Generally, generosity is not the object of abandonment. Therefore He Shang has misinterpreted the Sutra.
“Confess each of these: descending to the level of objective exist​ence and giving gifts, observing ethical discipline because of a belief in the supremacy of ethics, etc.” 

In our system, generally we should not confess whatever giving we make. However if the giving is motivated by grasping at true existence, then we have to confess.
“All analysis is conceptual thought; the nonconceptual is enlight​enment.” 

Our system explains that generosity does not exist inherently and is merely imputed by conception.
