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Middle Length Lam Rim       Lesson 10

Previously we went through the ritual for generating the mind of enlightenment and the two methods for generating bodhicitta i.e. seven cause-and-effect instructions and exchanging self and other. Under the section on ritual for generating bodhicitta, we have discussed the generation of the aspirational mind of enlightenment, the promise to have the aspirational mind of enlightenment and as well as adoption of the engaging vow of bodhicitta. Having generated the mind of enlightenment, you must train in not giving up this mind of enlightenment but instead to have it increase more and more. You can do this by reflecting on the great disadvantages of giving up the mind of enlightenment and also think of the benefits and to generate joy at the generation of the mind of enlightenment. 
As explained previously, you can increase the mind of enlightenment by reciting the prayer for refuge and generating the mind of enlightenment or bodhicitta six times everyday. That is for maintaining the mind of enlightenment in this life and for the sake of future lives. There is a discussion on abandoning the 4 black dharmas and adopting the 4 white dharmas.
The first black dharma is deceiving the abbot, master, guru or those worthy of offerings.

1st black dharma: Deceiving abbots, masters, gurus, and those worthy of offerings. 
Understand this in terms of two approaches: the objects of your action and what you do to these objects. According to the explana​tion in Sthiramati's Commentary on the Kasyapa Chapter, the objects are abbots and masters (this is obvious), gurus (those who want to help), and those worthy of offerings (though not included in the rank of the previous two groups, they have good qualities). What might you do to these objects that would be a dark practice? It is a dark practice if you consciously deceive any of them. 
Corresponding to this we have the first white dharma as an antidote which is not to lie to sentient beings. 
1st white dharma:  Forsaking consciously lying to any living being whatsoever even in jest or even for the sake of your life. 
The object of the first of the four light practices is any living being. What you do is forsake con​sciously lying even for the sake of your life or even in jest. In this way, you do not deceive special objects of your actions-your ab​bot, master, etc-with lies.
Basically you have to train in not deceiving any sentient beings with lies, even if only to save one’s life or as a joke. If you are able to abandon telling lies to sentient beings, then you will not deceive special objects such as masters, gurus or those worthy of offerings.
The second black dharma is to cause someone to feel regret about something that is not regrettable, eg - if the person has done a virtuous deed, which he does not regret, and you cause him to regret it. It is still considered to be a black dharma whether this person ended up with regret or not.
2nd dark dharma: Making others feel regret about something that is not regrettable. 

This is understood through the same two approaches mentioned previously. The object is persons cultivating virtue without regret. What do you do to them? You intentionally make them regret some​thing they should not regret. The Commentary on the Kasyapa Chap​ter explains that deceitfully misleading fellow practitioners with respect to a training's wording when they are observing the train​ing correctly is "dark."

Corresponding to this, we have the antidote which is the fourth white dharma; the object is sentient beings to be ripened by you and you cause them to uphold the full enlightenment instead of desiring to enter the lower vehicle.

4th white dharma: Causing the living beings that you are helping to mature to not want the modest vehicle but to adhere to perfect enlightenment. 
The object of the fourth light practice is the living beings that you are helping to mature. What you do to them is cause them to not want the modest vehicle [Hinayana] but to adhere to perfect enlightenment. Moreover, from your perspective it is necessary for them to con​nect to the Mahayana path, but if your disciples do not develop the intention for it, you incur no fault, because you were simply un​able to accomplish it. This light practice eliminates the second dark practice [making others feel regret about something that is not re​grettable], because if you want from the depths of your heart for others to set forth toward the culmination of all happiness, you will not do something that brings about unhappiness in others so as to make them feel some regret about their virtuous activity.
The objects are sentient beings to be ripened by you. The action consists of engaging them in upholding perfect enlightenment rather than wishing for the lower vehicle. From our side, we should try to cause the disciple to engage or enter the Mahayana path. If we do not succeed in doing so, as the thought does not arise within the disciple’s mind, then it is not considered a misdeed. This fourth white dharma serves as the antidote to the 2nd dark dharma. With this 4th white dharma, you wish to place sentient beings in the ultimate happiness of enlightenment and you avoid causing them to regret their virtuous actions. Note that regret is a form of mental unhappiness. You are trying to cause sentient beings to be ripened by you and to enter the Mahayana path.
The third black dharma involves saying something unpleasant or disparaging to someone who has already entered the Great Vehicle.

        3rd black dharma:  Speaking disparagingly, etc., to beings who have correctly entered the Mahayana. 
What is done to these bodhisattvas is to speak disparagingly, with blame, with libel, and so forth. The assertion that what is said has to be motivated by hatred accords with the Commentary. But even though the Commentary says that the bodhisattvas to whom it is spoken are diligently seeking the teachings, and the words are spo​ken in order to stop their belief in or wish to practice the Mahayana; it seems to be enough if they understand the meaning of what is said. The Commentary explains that something disparaging is, for example, saying that he or she "has poor character," wherein you do not mention any specific fault. Blame is, for example, saying "He is not celibate," wherein you are specific. And a libel is, for example, saying "In this or that way he engaged in sex," making it more specific. The Commentary attaches the term "criticism" to these three.
I have already discussed briefly the danger of this great offense arising in us. Indeed, if bodhisattvas have even a despising thought toward other bodhisattvas, they have to stay in hell for as many eons as the moments of that thought's duration. And the Sutra on the Magic of Final Peace says that no other action apart from slandering another bodhisattva can make a bodhisattva fall into the miserable realms. 
Thus it says that they must travel along the path, starting over again, for eons commensurate with their angry attitude; they become very far distant from their enlightenment. For this reason stop your an​ger on all occasions, and if it arises, immediately confess it and strive to restrain yourself. 
The object is - saying something unpleasant or disparaging to someone who has already entered Mahayana; i.e. bodhisattva. 

This other party to whom these words are spoken is a bodhisattva and the bodhisattva actually understands what is being said. We should constantly avoid speaking unpleasant things to anyone. We should be careful with this as we often do say unpleasant things to other people. Anyone who disparages or behaves negatively towards a bodhisattva creates a great negativity and it may be a cause for falling into the hell realm. It is said in the text that if there is a bodhisattva abiding on the great path of accumulation who disparages another bodhisattva who is on the path of preparation, he will degenerate and as a result he has to start the path right from the beginning again.
The antidote to this is the third white dharma, which involves generating the understanding that bodhisattvas are like teachers and praising their qualities.
3rd white dharma: Developing the idea that all bodhisattvas are the Teacher.
The ob​ject of the third light practice is all bodhisattvas. What you do is develop the idea that they are similar to the Teacher, and voice in the four directions praise of their character. We cultivate some small likeness of virtue, but find that it has no signs of increasing and has many signs of decreasing; this is simply the outcome of our hating, despising, or reviling bodhisattvas and friends. Therefore, it is said that if you are capable of eliminating the first two faults as well as the reviling of bodhisattvas, all the harm related to persons men​tioned in the Compendium of Trainings will be averted. This is based on the consideration that you do not know who is a bodhisattva, so, as stated in the Kasyapa Chapter you should train in the pure perception of all living beings that comes from developing the idea that all beings are the Teacher. You should praise bodhisattvas when there are listeners at hand, but you incur no fault if you do not go out into the four directions praising them. This is the remedy for the third dark practice.
Here there is a need to discriminate bodhisattvas as like your teacher and training with pure appearance.

In some text the object is all bodhisattvas but in some other texts it’s said that the object is all sentient beings. We should train with pure appearance towards all sentient beings. If we are able to train in pure appearance towards all sentient beings, then there is an advantage that our own qualities will also increase. Why should we train in pure appearance towards all sentient beings? This is because we do not know who the bodhisattvas are, where the bodhisattvas are and it is difficult to ascertain. In training on this 3rd white dharma, we can try to overcome the three poisons and practice on each other and other sentient beings, look at their good qualities and try to praise them. The problem for us is that we can see the faults of other people very easily in the ten directions and we don’t see the good qualities of others. We should not see others’ fault but instead praise their qualities. We shall see their faults as small and their qualities as great. 

Sharawa says: Although we are constantly busy scraping together small virtue, there are few indications of success but many signs of exhaustion. Virtue is exhausted through: anger towards bodhisattva and helpers, disdain towards them, and through insulating them. 

When there is an opportunity, we should praise their good qualities. However if there is no opportunity, when there is no listener, and we do not do it in the four directions, then this does not constitute as misdeed. 

The fourth black dharma involves actions committed with the intention to deceive or dissimulate any sentient beings.
4th black dharma. In an absence of sincerity, using deceit and misrepresentation to get the service of others.
The object is any living being other than your​self. What is done to this being? You act with deceit and misrepre​sentation. Sincerity is explained in the Commentary on the Kasyapa Chapter to be your ordinary attitude. Deceit and misrepresenta​tion are cheating while measuring with a scale and so forth. As Gyal-wa-yen-jung says, it is, for instance, like send​ing somebody to Do-lung in order to get them to go to Rag-ma [a place far past Do-lung], and later asserting that they might as well go on to Rag-ma. Asahga's Compendium of Knowl​edge says that both deceit and misrepre​sentation arise because of attachment to goods and services and are similarly included in the category of either attachment or ignorance. He says that deceit is to pretend that you have a good quality that you do not have, and misrepresentation is hiding your fault. Hid​ing means using some method to conceal a fault.
It is important to distinguish between the terms: deceive and dissimulate.
To deceive is to behave as if you have the qualities which you do not have.

To dissimulate is to hide faults which you do actually have.

The antidote to this is the second white dharma - not deceiving or dissimulation toward sentient beings and being honest and sincere towards them. 
2nd white dharma: Not deceiving but remaining sincere to all living beings. 
The object of the second of the four light practices is all living beings. What you do is not deceive them but maintain your sincerity; that is, re​main honest. This is the remedy for the fourth dark practice.
We should train to abandon the four black dharmas and to cultivate the four white dharmas. 
[The ritual for] generating the aspirational mind of enlightenment has to be distinguished from the engaging the mind of enlightenment, because the engaging the mind of enlightenment is taken on the basis of taking bodhisattva vows. So here it says that if you have not taken the vows and you make a transgression with these training then this does not constitute a downfall but it is considered a transgression of what’s known as ‘in-between virtue’.  It is only at a later stage on the basis of having taken the bodhisattva vow that one is considered to have the engaging mind of enlightenment.  If you have not taken the bodhisattva vows and you make a transgression in the training, this does not constitute a downfall but is considered as transgression of in-between virtue. With the exception of these two: giving up the mind of enlightenment and giving up on sentient beings, as long as you have not taken the bodhisattva vows, it will not constitute as downfall [in terms of the mind of enlightenment] in the training. However as this is a faulty behavior, it will result in some negativity as this contradicts the intermediate virtue training – also known as ‘in-between virtue,. We need to make a confession using the four opponent powers.  
The training of abandoning the four black dharmas and cultivating the four white dharmas occurs after taking the vows. You should adopt this type of training for the sake of not giving up the mind of enlightenment in future lives. The pratimoksha vow is only taken for this lifetime and it will not continue after death. However the bodhisattva vow is taken until one achieves the state of enlightenment. If you have taken the bodhisattva vow and have not committed the root downfalls (giving up the mind of enlightenment and giving up sentient beings), your vow does not degenerate. Given that the bodhisattva vow continues for future lives, it is possible to contradict and you need to check whether this is the case. For example does the child who had taken bodhisattva vows in his previous life still have the vows? Yes, he still has and the vow is still intact and not destroyed.
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The second series of advice from the Lamrim Chenmo is given for us to follow in order to ensure that we will never be separated from the mind of bodhichitta in any of our future lifetimes. In order to ensure that, we must abandon the four black dharmas that create obstacles to encountering bodhichitta in future lifetimes, and practice the four white dharmas that ensure that we will meet with bodhichitta in future lifetimes.
The first of the four black dharmas is telling lies to your abbots, your preceptors, or your spiritual teachers; the beings who have taken the role of caring for you in your spiritual practice. An example of lying to them would be if you are not actually doing your practice, but tell them how wonderfully well it is going; deceiving them with information you know very clearly not to be fact. It doesn't matter whether the lama or the pre​ceptor has actually been deceived or not; as long as you fulfill the act from your side, you incur the transgression.
The second black dharma is causing other people who have done vir​tuous things in their lives to regret those actions. Again, it doesn't matter whether you are able to succeed in that activity or not; as long as you inten​tionally try to generate the mind regretting a virtuous act in someone else’s mind, you incur this transgression.
   The third black dharma is saying harmful, unpleasant, and untrue things about a person who has generated the mind of bodhicitta. In order to complete the third black dharma, three criteria must be fulfilled. The first is that you must express these things with the motivation of one of the three poisons. The second is that you must say these negative things about a person who has generated the mind of bodhicitta. The third is that you say these things to someone else who has generated aspiring bodhicitta.
   The fourth black dharma is employing guile and pretentiousness, mean​ing that you do something negative and blame it on someone else, or that you pretend to have a quality you do not have. These two activities are completely contradictory to the pure altruistic aspiration of bodhicitta and thereby are regarded as the fourth of the four black dharmas.
   After having taken the bodhisattva commitment, if you engage in the four black dharmas, not only will the bodhisattva precepts that you have taken in this lifetime degenerate, but you can be assured that in future life​times you will also be separated from bodhicitta. Even if people who have not made the commitment to the mind of bodhicitta engage in any of these four black dharmas, the result will be that they remain apart from the altruistic mind of bodhicitta.
   The four white dharmas stand in direct opposition to the four black dharmas, and are the advice on what one should practice.
   The first is not deceiving by lying either directly or in the form of a joke to your abbots, preceptors, or virtuous friends even at the cost of your life.
   The second is abandoning all pretense and guile even in the form of a joke, and living with complete and total honesty in relation to all sentient beings even at the cost of your life.
  The third white dharma is praising the qualities of the holy body, speech, and mind of the buddhas and bodhisattvas of the ten directions, and making sure that everyone in the four directions knows these qualities. It is also explained that if a good opportunity should arise in which it would be appropriate to talk about the good qualities of the buddhas and bodhisattvas and you do not do so, you incur a transgression. However, if you are in a situation in which it is not totally appropriate to talk about the qualities of these buddhas and bodhisattvas, then by not speaking you incur no transgression.
   The fourth white dharma is ripening sentient beings' minds. This par​ticular practice includes taking caution not to be the cause of generating negativity in the minds of others. To cause others to experience positive mental states is the best, but taking care through the course of your actions not to directly or indirectly cause them to think negatively is also the fourth white dharma.
When we incur transgressions in the category of the aspiring bodhisattva vows, or when we do not live in accordance with the advice of the vows, we accumulate a lot of negative karma. After having taken the aspiring bodhisattva vows in the form of a ceremony, we can purify them with the four opponent powers. Although this section of the Lamrim Chenmo primarily addresses the ritual for taking the aspiring bodhicitta vows, we may also have the opportunity one day to take the engaging, or bodhisattva vows. When we do so, we should remember that if we take these vows and break them, we incur a downfall that cannot be purified by the method of the four opponent powers alone.

Explanation of how one trains in modes of conduct after having generated the mind of enlightenment.

How to learn the bodhisattva deeds after developing the spirit of enlightenment
How to learn the bodhisattva deeds after developing the spirit of enlightenment has three parts:
1. The reason why you must learn the trainings after devel​oping the spirit of enlightenment
2. Demonstrating that you will not become a Buddha by learning either method or wisdom separately
3. Explanation of the process of learning the precepts 
It is indeed the case that great benefit comes from mere develop​ment of the aspirational spirit of enlightenment without learning the trainings of generosity and so forth. Consider in this regard the passage from the Life of Maitreya cited earlier. However, you still have to practice the bodhisattva trainings. If you do not emphasize this practice, you will never become a Buddha. So learn the bodhisattva deeds.
Those who have great compassion for others feel the need to re​lieve others' suffering. To relieve it, the kind thought, "May they be free of their suffering," is not enough; they must engage in the methods that will bring it about. Now, if they do not first engage in those methods themselves, they will be unable to free others. There​fore, if you want to work for others' welfare, you must first disci​pline yourself. In reference to this the King of Concentrations Sutra says that you should "take practice to heart." Practice is said to be learning the training in the precepts associated with the bodhisattva vows after you have taken them. Therefore, it is very important that you are not mistaken about just what is entailed in taking practice to heart.
How one should act or train in the behavior after having generated bodhicitta?  It is not enough for one to just generate the mind of enlightenment. If one does not engage in practice, then one will not attain enlightenment. If one has the mind of enlightenment and also engages in the practice, then it is not difficult to attain enlightenment. As a Buddhist, one has to go through hardship by oneself to attain the enlightenment of Buddhahood and the omniscient mind. The omniscient mind has to be attained through one’s meditation practice and not by relying on others. Without doing meditation practice, one will not get any realization. If you want to subdue others, then you must subdue yourself first as there is no way for you to subdue others without first subduing yourself. To subdue oneself, one has to pacify the three poisons in one’s mind and then get rid of them. In order to act for the benefit of others, we need to achieve the state of omniscience. Without such a state, then it is very difficult for one to work for others. Therefore it is absolutely necessary to attain the state of enlightenment through trainings.
 One has to undergo hardship to attain enlightenment as sometimes the state of enlightenment is mentioned as inconceivable or inexpressible. In this worldly life, whether one earns a living either through business or working, one also has to undergo hardship for long time in order to achieve the worldly aim. As in this worldly life, one also needs to take time even to make a tiny sum of money. Similarly, when we generate bodhicitta, we also need to take time to generate a little bit of love and compassion. We need to engage in forceful meditation in order to achieve the mind of enlightenment. As bodhicitta does not come easily, we need to train for it. So many trainings are necessary. 

It is not enough just to want to attain buddhahood; you must en​gage in the method of achieving it. This method has to be unmistaken because no matter how much you strive on a mistaken path, you will not obtain the result; like milking a horn in the hope of getting milk. Even if the method is unmistaken, if it is not com​plete in all particulars, striving will not bring the result, just as the absence of a seed, water, earth, or the like will preclude the pro​duction of a sprout.
We need to meditate over four sessions. We need to know how and which bodhisattva yoga we need to engage in again and again. Only having done so can we can generate the inconceivable bodhicitta. It is already quite difficult even to think of every sentient beings has been our mother. As explained previously, such recognition can come about through repeated habituation. In order to prove that all sentient beings have been our mother, we also need to use logic & reasoning and think about our past & future lives and how our lives are beginningless. However the reasoning by itself is insufficient as we also need to accumulate enough merit and exalted wisdom. If the person can have good reasoning but without enough merit, he will not have any realization. Therefore it is important to accumulate a lot of merit, purify all obscurations, and have a clearer mind. It is necessary to train in the conduct of a bodhisattva to achieve the state of enlightenment. One’s training should not be a mistaken path and it also has to be complete. In order to ensure that the path is not mistaken, one has to refer to the texts by the Buddha and also by the Indian pundits such as Asanga, Nagajurna and so forth for unmistaken instructions. On the basis of this Middle Length Lamrim text, it does not have a lot of advice but with recitation from Atisha’s Lamp on the Path of Enlightenment, Asanga’s text etc. The source of this Middle Length Lamrim is from Atisha’s Lamp on the Path of Enlightenment. If one traces further, one can find that Atisha’s text has its source from Asanga which in turn has the source that comes from Maitreya’s text. It is important that the method must be unmistaken or else whatever effort one puts in will be wasted if the method is mistaken. Therefore in order to determine whether the path is mistaken or not, it is important for one to engage in listening and contemplation right from the beginning and study the great texts. We need to analyze the great texts and check whether they contradict the Buddha’s teaching or not. We also need to make sure that the method is complete in addition to making sure it is not mistaken. We will not achieve any result if the path is not complete. So from the start it is important to identify the conventional mind of enlightenment and the ultimate mind of enlightenment. In brief, you have to be trained in the conventional mind of enlightenment and the ultimate mind of enlightenment. 
What is the conventional mind of enlightenment? It is to generate this mind through the seven cause-and-effect instructions to generate the mind of bodhicitta for the sake of all sentient being. 

The ultimate mind of enlightenment is the mind that directly realizes emptiness in the continuum of a Bodhisattva superior.

In order to attain enlightenment, it is necessary to have the union of the conventional mind of enlightenment and the ultimate mind of enlightenment. Without such a union, then there is no enlightenment.

Opponents' position: Some persons like the Chinese Ha-shang (Hva-shang), who have a mistaken idea about the path of the two types of spirit of enlightenment, say that any thought—non-virtuous thoughts, of course, but even virtuous ones—binds us to cyclic existence, so their results do not transcend cyclic existence. It is like being tied up with a golden rope or with an ordinary rope, like white or dark clouds covering the sky, or like the pain from being bitten by a white or a black dog. Therefore, just setting your mind in a state that lacks any thought is the path to future buddhahood. Such virtues as generosity and ethical discipline are taught for foolish people incapable of such meditation on the definitive [emptiness]. To engage in those deeds after you have found the definitive would be like a king descending to a common status or like finding an elephant and then searching for its footprints. Ha-shang attempts to prove his position by citing, from the sutras, eighty passages which extol this state of mind that lacks any thought.
Reply: Ha-shang's saying, "Everything to do with method is not an actual path to buddhahood," is a tremendous denial of the conventional. And, since he refutes analyzing with discerning wis​dom the selfless reality that is at the heart of the Conqueror's teach​ing, he banishes the system of the ultimate to the far distance. The great bodhisattva Kamalasila excellently refuted with a mass of scriptural citation and stainless reasoning this epitome of wrong views in which it is maintained that the sublime path consists of stabilizing the mind in a state that lacks any thought. Such stabiliz​ing of the mind is a practice properly subsumed under the mere category of meditative serenity, no matter how superior it may be. Kamalasila then wrote at length on the good path pleasing to the conquerors. 
The path that is regarded by the Chinese monk, He Shang, is a mistaken view as he asserted that all conceptions - whether good or bad - are the object of abandonment.  According to him, the conceptions bind one to cyclic existence and prevent one from achieving liberation.

Whether you are bound by gold chain or ropes, you are still bound. Just like white and black clouds still obscure the sky. Also whether we are bitten by a white or black dog, we will still suffer. In this way, we have to abandon the conception regardless of whether it is good or bad. Based on his view, to be on the Buddha’s path, we should place our mind in the non-conceptual state, ie not to take any object on the mind at all, or to place the mind in a non-conceptual state. He said that there is no need to take anything to the mind and there is no need to take training in the six perfections. We do not have to penetrate the meaning of the path and we do not need to take any of these things to mind. Basically what he was saying is to take nothing at all to mind. Then those people who try to train in the six perfections such as generosity and ethical discipline are considered to be foolish.
Sometimes when we have good thoughts, we will have suffering. Sometimes when there is no thought in our mind, we are comfortable and having a good time. On some occasions it is beneficial to have no thoughts at all especially when you have undergone mental hardship or you’re very upset. On such occasions it is beneficial not to have any thoughts whether good or bad. However we need to ask if no thought is the path to enlightenment? No, it is not. The path that leads to enlightenment is the one with method and wisdom. 

When we have meditative stabilization, the mind will observe an object clearly and the mind itself also has to be clear.
If there is such a path that is without any object in the mind at all – if it can lead to Buddhahood, then we would have doubts about the state of Buddhahood when we attain it through such methods. Also if indeed there is such a path, then we can also achieve enlightenment just by sleeping. Therefore there should be reasons to support the view that taking nothing to mind is considered the best method.  However, the Indian master Kamashila was able to refute He Shang’s view while in Tibet using many reasons and citing many scriptures. In our system, when we are talking about liberation, it is necessary to destroy afflictions. If we were to adopt He Shang’s view of not taking anything at all to the mind, then it would not be possible to destroy the afflictions. At most what we could achieve, would be that the affliction wouldn’t manifest. But the only way to remove afflictions is through wisdom realising emptiness which can be realised through habituated meditation. In order to realise emptiness, you need to generate a conceptual realisation of emptiness. Therefore it is necessary to realise emptiness in order to cut the root of affliction.  
In our system, conceptual realisation of emptiness is necessary and not something to be abandoned. It is wrong to say to stop the conception of emptiness. On the contrary, we need to cultivate this conception through habituated meditation in order to realise emptiness directly. In order to achieve non-abiding nirvana, both method and wisdom are necessary. Non-abiding nirvana is a nirvana that abides in neither cyclic existence nor solitary peace.
