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Middle Length Lam Rim       Lesson 13

From Nagarjuna’s Fundamental Wisdom, in this treatise on the Middle Way he talked about how:-
There is no production from self,

There is no production from others,

There is no production from both self and others, and
There is no production without cause.           <i.e. there is no causeless production>
1. There is no production from self

There is no production from a cause that is of the same entity as oneself. The cause and result are not of the same entity.

2. There is no production from others

This doesn’t mean that, for example, when the seed produces a sprout that the seed is not the cause of the sprout. The seed and sprout are indeed others. What we mean here is that there is no inherent production from others. There is no cause that exists by way of its own character, giving rise to a result that exists by way of its own character.

3. There is no production from both self and others

4. There is no production without cause.

All phenomena are also not all things. All things are not produced causelessly.

 

In this way we refute the four extremes that things can be produced in these four ways.

Generally it is correct to say that all things are produced. Compounded phenomena are produced but things are not produced in any of these four extreme ways. Phenomena are produced in dependent ways and not in independent ways.

Things come about in dependence on causes and conditions. A cause does not exist by way of its own character. Likewise the result that it produces also does not exist by way of its own character.

If the result can exist by way of its own character, then the cause would have to exist by way of its own character. Vice versa, if the cause can exist by way of its own character, then the result would also have to exist by way of its own character. If the cause can exist by way of its own character, then it will not able to produce a result. 
If we have a cause that exists by way of its own character, then such a cause will be necessarily independent from others; it will not be dependent on anything at all.  If this is the case, then it has to give rise to a result that exists by way of its own character. This contradicts with reasoning.
If we have a cause that exists by way of its own character, then we cannot change. Since it is something that cannot change, then it is difficult to posit that it can produce a result. 
Therefore we can conclude that cause and result are things that rely on many causes and conditions. They come about through the aggregation of many causes and conditions and do not exist independently. 
 

In our system, a cause that does not exist by way of its own character gives rise to result that does not exist by way of its own character.

This time we have attained a precious human rebirth, met the precious Dharma and are able to generate faith in this Dharma. This occurrence does not come about without causes as it relies on causes and conditions. It is the result of good karma, which we have created and we should not waste this good opportunity. Instead, we should make effort now to create causes for good support. We can deduce from our present situation that we must have accumulated good karma from our previous lives and now we have a good body, faith in the Dharma and we gather here to study Buddhist philosophy. We should create good causes now so we can have good results again in the future. We should contemplate this point again and again so when we feel discouraged, we can generate courage from these points. We should make effort in the methods that give rise to such courage and determination for whatever activities (whether it is worldly, Dharma or study activities) we are doing. In order to study, we need to have courage. To have courage, we need to understand clearly the purpose for doing so and listen carefully in class.  
When we are feeling unhappy or discouraged, we should contemplate whether topics such as the lower realms, disadvantages of cyclic existence etc are beneficial for us or not. 

When we encounter suffering, we generate aversion or anger. So when anger manifests, we need to temporarily rely on good things in cyclic existence such as food to help us to inhibit such unhappy feelings. 
When we have happiness, in dependence on good conditions in our life such as good companions and good places, we generate attachment. On such occasions when attachment arises, it is difficult to practice the Dharma. Therefore it is necessary to undergo hardship to reduce attachment.
When we feel discouraged, we should contemplate our precious human rebirth, the freedom and leisure and endowments that we have. When we are too happy and we generate attachment, then we should think about death, impermanence, suffering of the lower realms, the disadvantages of samsara etc. So the object of meditation will depend on the situation we are in. 

In the context of generating the mind of enlightenment, we need to generate courage and confidence to make the mind wider. In the case of compassion, we start by observing one sentient being, then two sentient beings and then extend it to many sentient beings. This training can make the mind wider, to increase the compassion and lessen the difficulties to the mind. If we are narrow minded, when we meet with any difficulty, it will become a big obstacle and intolerable. However if we have a vast mind, we will not see difficulties as big obstacles or intolerable. 
The purpose of training in the mind of enlightenment is to make the mind as vast as possible and so the less will be the suffering. If we take the engaging vows, we need to understand what the vows will involve, 18 roots downfall and 46 infractions as explained in Lama Tsongkhapa’s Highway To Enlightenment.
The Dharma that we engage in must be unmistaken and complete. If we engage in mistaken dharma, we will not achieve the result no matter how hard we strive. Similarly if we engage in incomplete dharma or partial dharma, we can only get partial results.  A complete method means both wisdom and method must be complete. Therefore it is necessary to train in the union of both method and wisdom. 

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.

At the time of the result, there is a union of the two bodies of the Buddha: Form body (Rupakaya) and Truth Body (Dharmakaya).  Also, at the time of the cause of the Buddha’s bodies, there should be such a union of method and wisdom.
Method refers to the factor of bodhicitta (the mind of enlightenment) and great compassion which gives rise to the Form Body of Buddha. 
Wisdom refers to wisdom realising emptiness that gives rise to the Truth Body of a Buddha
In the Sutra system or the Perfection Vehicle, we posit the method to accomplish Buddhahood to be the factors of bodhicitta and compassion. However we cannot have the same assertion for the Tantra system. Wisdom realising emptiness as present in both Perfection Vehicle and Tantra system has some different assertions. 

As explained in previous lessons on taking the bodhisattva vow, the ritual involves taking the engaging vows and is then followed by various training which involves practicing the six perfections.
The explanation of the process of learning the precepts has two parts:
1. How to train in the Mahayana in general 
2. How to train specifically in the Vajrayana 
It is important to ascertain what these trainings involve and after having understood what they are, it is also necessary to check our own mind whether we are capable of engaging in such training.

Establishing the desire to learn the precepts of the spirit of enlightenment
In the discipline of individual liberation and in tantra it is inappro​priate to study the precepts before you have first taken the vows, but these bodhisattva vows are different, First you understand the precepts well and then, after you are trained in them, if you have an enthusiasm for taking them, you are given the vows. In this re​gard the Bodhisattva Levels says:
For persons wanting to take the ethical discipline vows of a bodhisattva you should make known in advance the fundamental precepts and the sources of fault for bodhisattvas taught here in the "Summary of the Bodhisattva Fundamentals" for the bodhisattvas' scriptural collection of the discourses. If after sincere investigation and intelligent analysis these persons are inspired, and if it is not because of being made to do it by someone else and it is not to compete with others, then know that these are reliable bodhisattvas. These persons should be given the vows of ethical discipline and should receive them in accord with the ritual.
This is a very good method because, if you understand the precepts, bring them to mind, establish a wish to train in them from the depths of your heart, and then take the vows, you will be extremely constant.

As explained in the previous lesson, it is a very heavy misdeed if one gives up one’s bodhisattva vows after having taken it. It is important to know what it is before taking the bodhisattva vows. This is different from the case of pratimoksha vows or individual liberation vows.

Taking the vows of the conquerors' children after establishing the desire to learn the precepts
I have already established in detail in my Basic Path to Awakening commentary on the Bodhisattva Levels' chapter on ethical disci​pline first how to take the bodhisattva vows, immediately after that how to guard against fundamental transgressions and trans​gressions which constitute minor infractions, and then how to re​pair vows if they degenerate. It is most definitely necessary that you read this before you take the vows, so understand them from there. <This can be found on the chapter on Ethics in Lama Tsongkhapa’s Highway to Enlightenment.>
How to train after taking the vows
How to train after taking the vows has three parts:
1. What the precepts are based upon
2. How all the precepts are included in the six perfections
3. The process of learning the perfections 
What the precepts are based upon
There are limitless clear categorizations, but if you arrange the bodhisattva precepts by type, you can include them all within the six perfections. The six perfections are thus the great condensation of all the key points of the bodhisattva path. The four ways to gather disciples [generosity, pleasant speech, working at the aims, and consistency of behaviour] are also included within these six perfec​tions as follows. That generosity is included is obvious. Pleasant speech is giving instructions to disciples, taking the six perfections as the point of departure; working at the aims is establishing oth​ers in the aims of these instructions; and consistency of behaviour is practicing just as the disciple does.
Although it is true that the entire bodhisattva path is also sub​sumed under other condensations such as the two collections, the three trainings [ethical discipline, meditative concentration, and wisdom], and so forth, these are not able to produce the understand​ing that the six perfections do, so the six perfections are the best inclusive sets.
A discussion of the main topic, the fixed number of perfections
The Bhagavan formulated a bare outline of the six perfections, and the holy Regent [Maitreya] produced certain knowledge of these by explicating in accord with the Buddha's intended meaning the key points of the rationale for formulating the perfections in that fashion. These explanations show that there is a fixed number of perfections. When you are convinced of this and astonished by it, you will understand the practice of the six perfections as the su​preme instruction, so obtain such conviction.
The discussion of the main topic, the fixed number of perfections, has six parts:
1. The fixed number of perfections based on high status
2. The fixed number of perfections based on fulfilling the two aims
3. The fixed number of perfections based on perfecting the complete fulfillment of others' aims
4. The fixed number of perfections based on their subsuming the entire Mahayana
5. The fixed number of perfections in terms of the completeness of paths or method
6. The fixed number of perfections based on the three trainings
(a) The fixed number of perfections based on high status
To fully complete the greatly effective bodhisattva deeds you need an immeasurably long succession of lifetimes. Moreover, to attain quick success on the path within these lifetimes you need a life excellent in every aspect. Our present life is not excellent in every aspect but rather has only some of the aspects of full excellence; we do not make progress with it though we practice the teachings. 

You need a life that has four kinds of excellence: 

(1) resources to use [the result of the perfection of generosity], 

(2) a body with which you act [the result of the perfection of ethical discipline], 
(3) com​panions together with whom you act [the result of the perfection of patience], and 

(4) work that you are able to accomplish once undertaken* [the result of the perfection of joyous perseverance]. 
* joyous effort

1. To prove that there are six perfections definite in number, it can be based on high status. There are two types of high status:-     i. temporary high status
        ii.  final high status

High status that is included in the cyclic existence refers to a good rebirth as a human or god. Although it is an object of abandonment, temporarily we need such conditions to practise Dharma. In order to train in the deeds of conduct of bodhisattvas, we need to pass through many lifetimes and practise for three countless eons in order to attain Buddhahood. Therefore we need good support to make such practices. We also need good resources to do our Dharma practice. If we are very poor and tormented by various sufferings, it is difficult to do our Dharma practice. Therefore good resources are important.
2. We also need a perfect body. If we have a sickly body that has always been tormented by diseases all the time, then it is difficult to do our Dharma practice
3. It is necessary to have a good retinue or people who have the same kinds of views and same conduct. If we do not have a concordant companion, then it is difficult to do our Dharma practice.

4. Joyous effort is the factor that is enthusiastic about virtue.
Even if we have the three previous conditions and do not have joyous effort, we cannot make progress on the path.
5.  There are cases where even with these four conditions, one will generate the three poisons or afflictions. Therefore on top of these four conditions, one also requires meditative stabilisation to block the afflictions or three poisons. 
7.   We also need wisdom to remove manifest affliction as this wisdom will help us to understand what to abandon and what to adopt. 
In dependence on these six perfections, one will be able to attain this high status.
	Result
	Cause

	1.  Resources 
	Generosity

	2.  Perfect body
	Ethics

	3.  Retinue (concordant companions)
	Patience

	4.  Work that you are able to accomplish once undertaken
     (Accomplishment of actions, enthusiasm for virtue)
	Joyous effort

	5.  Blocking of three poisons or afflictions
	Meditative stabilisation

	6.  Removal of manifest affliction
	Wisdom


Since in many cases these four kinds of excellence alone may them​selves become conditions for afflictions, you must not fall under the control of the afflictions [the result of the perfection of medita​tive stabilization]. As just the four kinds of excellence are not suffi​cient, you must also distinguish well, in regard to what to adopt and what to cast aside, precisely what things to do and to stop doing [the result of the perfection of wisdom]. Otherwise, just as a bam​boo or plantain tree dies after giving fruit, or a mule dies with preg​nancy, you will be destroyed by the four excellences.

The wise understand how these six - the four excellences, con​trol of the afflictions, and knowledge of what to adopt and what to cast aside - are the results of earlier virtuous actions, and they strive again at steadily increasing their causes. The unwise use the results of their earlier accumulations of virtue and exhaust them; as they do not increase them anew, they reach the brink of their future suf​fering.
When you again produce these six in future lives, their produc​tion will not be causeless, or from discordant causes, but rather from concordant causes that are the perfections, fixed as six in number. Therefore in this lifetime you must repeatedly habituate yourself to constant reliance on the six perfections because the superiority of the effects is commensurate to the superiority of the causes. A life with the four excellences constitutes temporary high status, whereas the ultimate high status, which consists of ultimate excel​lence of body, etc., exists at the Buddha level.
The factor of wisdom is important because with wisdom you are able to analyse and understand the good results that you are experiencing now, which are the result of good causes having been created in the past. Through the understanding with wisdom, one will put in more effort to create good causes again to get good results. Therefore from the factor of wisdom, one will be able to understand that the good result now comes from the good cause that was created in the past. So to ensure one will get the good result in the future, one needs to put in effort to create good causes now.
High status occurs in dependence on concordant causes and not discordant causes. In order to attain high status, then one needs to create the cause for high status to come about through the aggregation of causes. If we want to have high status again in future lives, then we need to train in concordant causes which are the six perfections. In order to train in the deeds or conduct of bodhisattvas, we need to train for a long time; not on one occasion of high status. Therefore we need to create causes to have high status repeated. These causes are the six perfections. In order to practice these six perfections, we need both ourselves and others. 
(b)The fixed number of perfections based on fulfilling the two aims
When someone in such a life of high status learns the bodhisattva deeds, these activities are comprehensively categorized as two: those which fulfill your own aim and those which fulfill the aims of others. Therefore, there is a fixed number of perfections based on fulfilling the two aims.
To fulfill the aims of others you must first help them with mate​rial goods. Since no benefit will come from generosity accompa​nied by harmfulness toward living beings, you need ethical disci​pline, which has a great purpose for others in that it is the state of desisting from harm to others and the causes of such harm. To bring this to its full development you also need patience that disregards the harm done to you, for, if you are impatient with harm and re​taliate a time or two, you will not attain pure ethical discipline. When you do not retaliate because of your patience, you prevent others from accumulating a great amount of sin and bring them to virtue by inspiring them with your patience. So this practice has a great purpose for others.
You attain your own aim, the bliss of liberation, through the power of wisdom. Since you will not attain this with a distracted mind, you must set your mind in meditative equipoise by means of meditative stabilization, obtaining a mental serviceability wherein you intentionally set your attention on any object of medi​tation. Since a lazy person does not produce this, you need joyous perseverance day and night that never slackens, so this is the basis of the other perfections.

For accomplishing the two aims, then, the number of perfections is fixed as six. The Ornament for the Mahayana Sutras says:
Those who strive for the aims of beings
Work at giving, non-harm, and patience;
And completely fulfill their own aims
With stabilization and liberation, together with their basis.
In these six there is no complete fulfillment of others' aims. The mention of "stabilization and liberation" differentiates between the two as 

(1) the stabilization of the mind on the object of meditation, this being the imprint of meditative stabilization, and (2) the lib​eration from cyclic existence, this being the imprint of wisdom
If you train in the bodhisattva conduct with such a support, the activities can be divided into two:
bringing about one’s own purpose

bringing about others’ purpose

The six perfections are definite in number from this viewpoint of accomplishing the purpose of self and the purpose of others.

The first three perfections  bring about the purpose of others because:

we need to give them material gifts, 

refrain from harming them and 

we need to practice patience.

One of the four means of gathering disciples is the giving of material gifts in order to gather others into the retinue. If someone is suffering from poverty and encountering a lot of difficulties, then giving material gifts will be the best way to help him. It is important to give the material gift with a pure motivation and not with the motivation to deceive such a person. It is not good if we are practicing generosity accompanied by harming other people; as it will not be able to achieve others purpose. Therefore on top of generosity, we have to practise ethics; as this involves not harming other people. In ethics, we abandon the thought of harming others. So in this way we are able to reduce the harm to others. Although we do not harm others when we practise ethics, there is a possibility that others will harm us instead. So when others harm us, it is important for us not to retaliate. We must practice patience when others harm us. We must try to tolerate and practise forbearance. If we were to retaliate, then there is no way we can accomplish the purpose of others. 
Four guidelines:-

If somebody scolds you, you don’t scold back,

If somebody beats you, you don’t beat the person back,

If somebody criticises you, you don’t criticise back and

If someone talks about your faults, you don’t talk about their faults.

It is important for us to think about the reasons when we practice patience. Patience is not attained by just not retaliating and by remaining quiet.  It is important for us to go through the reasons why patience is so important. When we are talking about patience, it does not mean not retaliating outwardly. It can be the case that someone gets angry and remains quite but inwardly, they are boiling with anger. If this happens once and then twice, it can be of great danger. Suppressing the anger within you and keeping quiet can be a dangerous practice. So just remaining quiet is not practising patience.
It is important to reflect on the purpose of practising patience and thinking about the reasons so we can reduce the anger in our mind. In some cases, it is beneficial for us to immediately try to resolve the issue by talking about it. So we need to check what is appropriate for different kinds of situations. Sometime it is better to resolve it immediate and sometimes it is not. 
As mentioned in one of the four guidelines “If somebody scolds you, you don’t scold back”, however sometimes it can be beneficial to scold back but we need to check out the reason for doing so. 

It is not correct that if somebody harms us we should try to harm back. We need to think about the reasons for trying to cultivate the mind of the enlightenment as this retaliation contradicts with the training. 

Generally the practice of patience is important and necessary especially if you have taken the bodhisattva vow. This is because you have made a promise that you will work for the benefit of others, will practice six perfections for others and engage this training for the purpose of others. So it is especially important for you not to harm others if you have taken this vow. 

Among the six perfections, the three perfections bring about the welfare of others are:

1) generosity

2)  ethics


3) patience

When we are talking about bringing about one’s own welfare, this refers to one’s own attainment of liberation and enlightenment. We need meditative stabilisation and wisdom to achieve one’s own purpose.

We need meditative stabilisation to attain freedom or liberation from afflictions. When we have meditative stabilisation, we will have a very stable mind and not be under the influence of distractions. When we are under the influence of distractions such as when attachment and confusion arise, we cannot develop wisdom and cannot attain liberation. Therefore meditative stabilisation is necessary. In order to cut through the root of afflictions, it is not sufficient just to have a stable mind. We also need wisdom to cut through the root of afflictions. 

How joyous effort becomes the foundation of both welfares: We need joyous effort to accomplish our own purpose and the purpose of others.

Others are not brought to the state of complete liberation only based on wisdom
This does not comprise all aspects of the welfare of others.

<Geshela requested students to explain the meaning>

