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We have already finished with the section on “Mentally emanated offerings”, of which there are 12 mentally emanated surpassable offerings and unsurpassable offerings.

For those who have time, one should familiarise oneself with those different kinds of offerings and try to make those offerings with one’s  mind by visualising them; try to create images of them and make those offerings. As said in the commentary, just by making those emanated offerings even for a single instant, one can accumulate a lot of merit.

For the practice of unsurpassable offerings, we should think,  “In the same way the great bodhisattva Samantabhadra made offerings by emanating countless replicas of himself and making offerings filling the entire space to all the buddhas and bodhisattvas, so likewise, in the same way, I would like to make offerings like him.”

Samantabhadra is a bodhisattva and not only a bodhisattva but an  arya bodhisattva, someone who is abiding on the grounds. If such a bodhisattva makes such extensive offerings to all the buddhas and bodhisattvas, it goes without saying that we ordinary beings have to make  extensive offerings to them too.

Bodhisattvas like Samantabhadra make such extensive offerings in order to finish the accumulation of merit. They make emanated offerings filling the entire space in order to accumulate vast amounts of merit. Relying on the factor of wisdom alone is not sufficient. They have not yet achieved the final goal, although they are bodhisattvas, because they still have the obstructions to omniscience i.e. they have obscurations in their mind that prevent them from having complete knowledge of all phenomena. In order to remove such obstructions to omniscience, they need to accumulate vast stores of merit. Bodhisattvas have to do that. 

Since  this is the case for these high level bodhisattvas, then it goes without saying that for us as ordinary beings, who are bound by afflictions, so we have to strive in the practice of making offerings, like the bodhisattvas, by mentally emanating skies of offerings and by making these offerings continuously, day and night non-stop. 

The reason why we need to make extensive offerings is already stated in the first line of verse [1] of chapter 2. “In order to seize that precious mind” means in order to generate this precious mind. This precious mind is bodhicitta; the altruistic intention to achieve enlightenment for the benefit of all sentient beings. In order to generate this precious mind within our own continua, we need to make these offerings. It is a very difficult thing  to generate bodhicitta especially if we do not purify our minds of obscurations; obviously, it is going to be difficult. What prevent us or create obstacles for us from developing bodhicitta are the obscurations and negativities which we have accumulated. We need to purify those negative obscurations. We need to accumulate the collection of merit that will provide the favourable conditions for developing bodhicitta. We need to gather the necessary conditions and eliminate the opposing ones. Therefore, we need to make these offerings - different kinds of offerings to the Buddha, Dharma and Sangha, the Three Jewels. The text speaks of many different kinds of offerings, that is, offering unowned substances, offering one’s own body and the practice of mentally emanated offerings. We have already dealt with those. Now we are at the outline of prostrations.

A. Explaining the chapter’s material

a. Offerings

b. Prostrations
1) Verbally expressing homage

2) Physically prostrating

When we talk about prostrations, there are different kinds of prostrations - prostrations that are done with the body, speech and mind. Based on the outline of this commentary, first is the practice of making prostrations with one’s speech or paying homage that involves reciting praises to the buddhas and bodhisattvas. With  melodious and beautiful voices, pleasant tunes and with  minds of faith, we offer these by reciting different verses of praise. There are many different kinds of praises that one can recite and offer to the Three Jewels. There are some praises that use the names of the buddhas and there are some prayers that talk about the qualities of the buddhas, their compassion, wisdom and power. There are many different kinds of prayers and verses of different praises that we  can do. Whatever praises we know, we can recite them with a melodious tune and offer them to the buddhas and bodhisattvas and we can think: “Due to all these praises, the buddhas experience great bliss in their holy minds.” 

The next outline deals with the physical prostrations or paying physical homage.
2) Physically prostrating

a) Three Jewels

b) The basis for the arising of bodhicitta and so forth

c) Prostrating to the abbot, acharya, master and so forth

a) Three Jewels

The practice of paying physical homage to the Three Jewels is shown in verse [24].

We make physical homage to the Three Jewels: the buddhas of the three times (past, present and future), the Dharma Jewel (comprising of the scriptural Dharmas and the realisational Dharmas) and the Sangha Jewel which refers to the Supreme Community. These are the objects to whom we make physical prostrations. 

How should we perform such a prostration? We visualise making prostrations with bodies as numerous as all the atoms that can be found in the universe of the ten directions. We then show our respect by putting both of our hands together in the mudra of prostration and pay homage to the Three Jewels.

There are two kinds of physical prostration:-
1. the short prostration involves touching the five points of one’s body to the ground (two hands, two knees and the forehead) and 

2. the long prostration which is basically laying one’s body flat on the floor.

What about making mental prostrations? While one is physically prostrating, one’s mind is reflecting on the qualities of the Three Jewels. When we reflect on the qualities of the Three Jewels, then faith and respect will arise for them. Within this mental state, we perform the prostration.

b) The basis for the arising of bodhicitta and so forth

Literally, we are physically prostrating to the basis for the generation of bodhicitta. This is indicated in the 1st two lines of verse [25].

Likewise I prostrate to all the reliquaries,

To the bases of Awakening Mind,

Literally, ‘reliquaries’ refers to the base of offerings. What is meant by prostrating to  the base for the generation of bodhicitta? We generate bodhicitta within our mental continua. What is it that helps us to generate bodhicitta or what are some of the conditions? 

They are the representations of the Buddha’s holy body, speech and mind such as the physical representation of a statue of the Buddha, the Mahayana scripture etc. These are the bases for the generation of bodhicitta, so we make prostrations to them. One pays homage with physical prostrations to the person who is the condition for us to develop bodhicitta in our mental continua as well as the place where we develop bodhicitta.

c) Prostrating to the abbot, acharya, master and so forth

This is shown in the last two lines of verse [25]
 To all learned abbots and masters

And to all the noble practitioners.

“To all learned abbots and masters” - We make prostrations to the abbots and the masters. Here the word is “masters” but the Tibetan word is lopon, which in Sanskrit is acharya. The abbots and masters or acharyas refer to those who conferred on us ordination vows of monks and nuns be they novice vows or vows of full ordination. There is a person who acts as the abbot in the ceremony. There is also an acharya who performs the act of transmitting or giving the vows. We make prostrations to these two persons.

“To all the noble practitioners”- In Tibetan, the noble practitioners are called  tulshug,  which literally means someone who has abandoned the former conduct of a lay life and now engages in the lifestyle or conduct of ordination or becomes an ordained person. Tulshug can also be interpreted from another perspective: it can refer to any practitioner or person who is correctly following the footsteps of the Buddha, i.e. taking the Buddha as the example and doing what has been done by the Buddha. From this perspective, this can include lay people as well. Of course ordained people are still included. Whether as lay practitioners or ordained persons, they have abandoned the way and the mode of conduct of non-Buddhists and adopted the way or mode of conduct of Buddhists.

In short, we make prostrations to all the abbots, masters and to all practitioners, those who are following in the footsteps of the buddhas. We are saying that any person who is a follower of the Buddha, who is within the community of Buddhist practitioners, becomes an object of homage, an object of prostration of one’s body, speech and mind. This implies mutual respect for anyone belonging to this group. 
We are like one family because all of us are the followers of the same teacher and it is important to have mutual respect and to practise pure perception towards one another, as mentioned earlier at the end of Chapter One. When we talked about the need to practise perfect perception, the advice is “to see all sentient beings as the Buddha”. 
When we put our hands together in the mudra of prostration, our two palms should not be pressed completely flat against each other. It is said that making prostrations with both palms completely pressed against each other is actually the tradition of non-Buddhists. We should place the palms of our hands together to form the shape of a lotus, leaving some space in the middle. Buddha explained this practice in the Great Nirvana Sutra. We should put our palms together, making the shape of a blossomed lotus with space in the middle. We are advised to visualise holding a wish-fulfilling jewel inside the palms, with the thumbs touching and tucked inside the palms.

When we prostrate, we should straighten our bodies upright when we get up from each prostration. If possible, we should touch our foreheads, throats and hearts with both of our palms in the mudra of the blossoming lotus. 
First, we touch our crowns with our palms. At the same time, we contemplate the qualities of the holy body of  the Buddha. We generate faith by doing this. Then, we touch our palms together to our throats and reflect on the qualities of the holy speech of the Buddha and generate faith. Finally, we touch both of our palms to our hearts and, at that time, we contemplate the qualities of the Buddha’s holy mind. This is a method for us to generate faith in the Buddha. 
At the same time when we touch our palms to our crowns, we make the prayer: ‘
May I and all sentient beings achieve all the qualities of the Buddha’s holy body.’
When we touch our palms to our throat, we make the prayer, ‘
May I and all sentient beings achieve all the qualities of the holy speech of the Buddha
.’ When we touch our palms to our heart, we make the prayer, ‘
May I and all sentient beings achieve the qualities of the Buddha’s holy mind.’
There are some who contemplate, when they touch their palms to the crowns, that all negativities they have accumulated with their bodies are completely purified. When they touch their palms to their throats, they visualise that all negativities they have accumulated with their speech are purified. When they touch their palms to their hearts, they visualise that all negativities they have accumulated with their minds are purified. 
When we perform short prostrations, there are five points of our body touching the ground: the two knees, the two palms and the forehead. When these five points of our bodies touch the ground, we make the prayer, ‘
May I and all sentient beings be freed from the five obscurations.’
It is extremely important to prostrate correctly. The number of prostrations is not that important but it is important that the quality of the prostration is done very well. We should not rush but contemplate. As already explained earlier, we can think of many things when we prostrate. We should not do them hastily. When we do prostrations, we should remember those visualizations and do them with very clear minds. We should do them with a mind of faith. 
It is important to do prostrations that are of good quality. It is said that it is better to do good quality prostrations than many but mindless prostrations. Compared to making many of those mindless prostrations, where the mind is not thinking of anything, doing a fewer number of good prostrations creates far more merit – immeasurable merit. In fact there are many things to think about when we touch the three points of our body with our palms. If we do them very quickly, there is  nothing to contemplate as there is not enough time. We should do them  at a comfortable pace. 
When we put our palms together at our crowns, we reflect on the inconceivable qualities of the Buddha’s holy body. When we touch our palms to our throats, we think of the inconceivable qualities of the Buddha’s holy speech. The holy speech of the Buddha is said to possess 60 different qualities. When we touch our palms to our hearts, we think of the inconceivable qualities of the Buddha’s holy mind. For example, how the Buddha is someone who has perfect compassion. We do these prostrations with faith and make this prayer, ‘ 
How wonderful it would be if I and all sentient beings achieve these inconceivable qualities. ‘
By doing this reflection, we do long prostrations with our whole bodies in contact with the floor. One will accumulate a lot of merit. The temporal benefit is that however many number of atoms is covered by our bodies on the ground, that is the number of rebirths as a Wheel Turning King for which  we have created the causes for  in the future. Ultimately, these prostrations act as the  causes for us to achieve the state of full enlightenment. Whether we experience those benefits or not depends on how well we do our prostrations, such as contemplating the qualities of the body, speech and mind of the Buddha with a mind of faith. If we were to do the  prostrations with all these contemplations, we will obtain all these benefits in the future.
While we are prostrating, we visualise our fathers on the right, our mothers on our left, our enemies in front of us, and surrounding them are all other sentient beings. We visualise we are making prostrations together. We visualise making prostrations with all  sentient beings and prostrating to the Buddha, Dharma and Sangha, the Three Jewels. 

c. Refuge

1) Causal refuge

2) Resultant refuge
Both causal and resultant refuges are covered in verse [26].

The meaning of refuge is this - one makes the mental commitment to take refuge in the Three Jewels, motivated or driven by the desire to be free from fear and suffering. On the basis of having fear and wanting to be free from suffering, one makes the mental promise or commitment to the Three Jewels. The entity of refuge is making the mental commitment or promise to the Three Jewels on the basis of having a wish to be free from suffering and having fear.

Before undertaking this commitment, it has to be preceded by two causes of refuge.
 There are two causes of refuge:-

1. the fear of having to undergo the sufferings of cyclic existence in general and the suffering of the lower realms specifically and combined together with 
2.  2.  the faith of conviction in the Three Jewels’ ability to protect us from those fears. 
These two causes must precede the mental promise or mental commitment which is the real entity of refuge. 
In the outline on refuge, there is 1) causal refuge and 2) resultant refuge

What is causal refuge? We are going for refuge to something that is external and not found within us and is not part of our consciousnesses. We are taking refuge in something that  can be found in the mental continua of those who have already accomplished (or established or achieved) the Three Jewels themselves. With that as the basis, we make a commitment or promise. 
We make the commitment or promise to somebody. 
We are making a commitment to something that exists outside of our mental continua; an external object i.e. the external Three Jewels. 
We have Shakyamuni Buddha who has achieved enlightenment. We have the Dharma Jewel that  refers to the true paths and true cessations. Then we have the Sangha Jewel which refers to the arya bodhisattvas and Superior Beings like Manjushri or the 8 close sons of the Buddha. We hold them as objects of refuge to protect us from our fear and suffering. We take them as the base for generating this mental commitment, making this promise based on the desire to be free from suffering and fear. 
What are the objects of resultant refuge? The objects of resultant refuge are the Three Jewels that have yet to be achieved by oneself but which will be achieved by oneself in the future. They are the Three Jewels that one will become (one will manifest, one will achieve) in the future. These become the objects of refuge or the base for developing this mental promise. We are saying, ‘ I am making a mental promise or commitment to become the Three Jewels.’ The practice of resultant refuge is actually going for refuge in the Three Jewels that we will become in the future. We are relying on them as the base.
Aspirational bodhicitta is generating the intention to achieve enlightenment for sentient beings. When one generates aspirational bodhicitta, one makes a commitment, ‘ I will become a Buddha; I will achieve enlightenment for the benefit of all sentient beings.’ That kind of intention is aspirational bodhicitta and it is also resultant refuge. 
Aspirational bodhicitta is an act of generating the intention to achieve enlightenment for the benefit of all sentient beings and, at the same time, it is also a practice of resultant refuge. In reality they are one. Aspirational bodhicitta is both. If we isolate them conceptually, we can designate them with different names. 

If we are looking at aspirational bodhicitta from the perspective of “for the benefit of sentient beings, I will achieve enlightenment,” it is given the name generating aspirational bodhicitta or mind generation.
If we look at aspirational bodhicitta from the perspective of making a promise that “I will achieve enlightenment for the benefit of sentient beings”, then it is given the name resultant refuge. 
Actually they (mind generation and resultant refuge) are both the same mind; we are just isolating them conceptually. We are talking about the same thing; it is just that they are being given different names depending on how we look at it. 

If you look at refuge from the perspective of motivation, you can have:-
1. Hinayana refuge (refuge of individual liberation vehicle)

2. Mahayana refuge (refuge of the great vehicle)

With further elaboration, we can also have the refuge that is associated with the persons of the three different capacities:-

1. Refuge associated with persons of small capacity: The person of small capacity makes the commitment saying: “I will go for refuge to the Buddha, Dharma and Sangha for the rest of this life out of fear of the suffering of the lower realms.”
2. Refuge associated with persons of medium capacity: The person of medium capacity has a slightly different motivation for going for refuge. That person makes a commitment to go for refuge to the Buddha, Dharma and Sangha for as long he lives out of the fear of having to undergo the sufferings of cyclic existence.
3. Refuge associated with persons of great capacity: The person of great capacity makes the commitment saying,  ‘I go for refuge until I am enlightened to the Buddha, Dharma and Sangha motivated by the fear of falling into the extreme of cyclic existence and the extreme of individual peace or liberation, for oneself and all sentient beings.’
There is another kind of refuge called worldly refuge. This is the refuge we take. It is called worldly refuge as it is associated with the affairs or happiness of this life. One goes for refuge to the Buddha, Dharma and Sangha out of fear of sickness, obstacles and problems in this life alone. In some texts, it is uncertain whether this kind of mental attitude or this kind of refuge is a refuge or not - one needs to check. This is because it is not one of the three that are mentioned above. At the very least, in order for our refuge to become refuge we have to be motivated by a fear of suffering of the lower realms.
In the food offering prayer, Buddha is the unsurpassed (which means non-higher) teacher. The unsurpassed teacher is the Buddha. The unsurpassed refuge is the Dharma and the unsurpassed guide is the Sangha.
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[ 26 ]


I seek refuge in all the Buddhas


Until I possess the essence of Awakening;


I seek refuge in Dharma


And in the assembly of Bodhisattvas.








[ 25 ]


Likewise I prostrate to all the reliquaries,


To the bases of Awakening Mind,


To all learned abbots and masters


And to all the noble practitioners.








[ 24 ]


With bodies as numerous


As all the atoms within the universe,


I prostrate to all the Buddhas of the three times,


The Dharma and the Supreme Community.
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