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Chapter Nine, Verses 11-15, Outline D a 2) a) ii) 2’ a’ 2” c” (4)  onw

Dependent Arising – A Praise of the Buddha
9

For you, emptiness seen as dependent arising
does not render as contradictory 

emptiness of self-nature and ability to function. 
10

To hold to the opposite, however – 
that with emptiness there can be no function

and with function, no emptiness – 

is to fall into a dangerous trap. 
As seen in the previous lesson, there are people who are unable to understand how dependent arising is the rationale for proving that things do not exist inherently. 

“For you” means the Buddha himself critically analysed how phenomena  exist and how they finally abide. He discovered that the ultimate nature of all things and events is emptiness.
When the Buddha critically analysed how the person (“self” or “I”) exists, he discovered the inherently existent person cannot be found on the basis of designation, the five aggregates. At the same time, that same realisation led him to the ascertainment that the person does exist as a dependent arising. 
He understood immediately that things and events do not exist inherently but exist as dependent arising, i.e., in dependence on other factors. 
Based on the understanding that when something is dependent arising, it does not exist inherently and because it does not exist inherently, it is a dependent arising, 

Buddha was able to establish cause and effect – that cause leads to effect and the existence of a functional agent/object/action. 

For those who do not understand these realisations of the Buddha, they see emptiness and dependent arising as contradictory. 
When they talk about emptiness, they cannot posit dependent arising. 
When they talk about dependent arising, they cannot establish the emptiness of inherent existence.


For them, when things do not exist inherently, then cause and effect does not exist and their views fall 
into the extreme of existence or  the extreme of non-existence.
 For the former, if something is dependent arising, it cannot be empty of inherent existence. For the latter, when something does not exist inherently, then that thing does not exist at all. They are unable to establish dependent arising on the basis of things not existing inherently
. 
“For you, emptiness seen as dependent arising/ does not render as contradictory/ emptiness of self-nature and ability to function” is similar to the line, “Form is empty, emptiness is form” in the Perfection of Wisdom Sutra.

***********************

2” Refuting the harm by means of scripture

a”  Showing the scriptures that teach compounded phenomena and impermanence etc. to be [scriptures of] interpretive meaning

b” Refuting that they are [scriptures of] definitive meaning

c” Abandoning contradictions to that


(1) Abandoning [the notion] that it is even relatively established

(2) Abandoning [the notion] that gathering the accumulations in invalid

(3) Abandoning [the notion] that conception is invalid

(4) Abandoning [the notion] that the classifications of virtue and negativity is invalid

(5) Abandoning [the notion] that there are separate and definite

(4) Abandoning [the notion] that the classifications of virtue and negativity is invalid

(9,11)
When a being who is an illusion kills and so forth,

There is no negativity because it is without a mind.

For one who possesses an illusory mind,

Merit and negativity arise.
(9,12)
Mantras and so forth, because they lack the ability,

Do not give rise to illusory mind.

The illusions that arise from

Diverse conditions are also various.
(9,13)
Nowhere does there exist

One condition that is able [to give rise] to all.

Qualm from the 

GES & SS: 
If sentient beings are like illusions (as asserted by the CMWS), then when such a person kills, that person does not accumulate negative karma. This is akin to asserting that the action of killing will not have negative consequences. 
Response from the CMWS: 

This is because the illusory person, the victim, 
does not possess mind and the karma is incomplete so the karma of killing is not incurred. 
A complete karma has four factors: 

1. the basis

2. the intention

3. the action

4. the completion of the action. 
(In the case of killing, the life of the victim must be stopped.)
However, when we harm or benefit a human being with an illusion-like mind, we will create negative karma 
or accumulate virtue accordingly. 

The illusory person and the human being who has an illusion-like mind are similar in that they do not exist inherently. However, they are not the same because the illusory person does not possess a mind.  
Qualm from the GES and SS: 
If they are similar because they do not exist inherently then why does the human being who possesses an illusion-like mind have a mind and the illusory person does not?
Response from the CMWS: 
The answers appear in verses 12 and 13.
An illusory person is an illusion created by the illusionist by reciting mantras and using special substances. These mantras and substances do not have the power to produce a person possessing a mind. The illusionist, the mantras and the substances are necessary for producing an illusion of a person but they are not powerful enough to produce a mind. Therefore, the illusory person does not possess a mind.

In the case of the human being with an illusory-like mind, he arose from the combination of ignorance and compositional activities (or karma). 
These two factors have the power to produce a human being with a mind and are referred to as “true origins”.
So, whether there is a mind or not depends on whether the causes have the potential to produce a mind. 
Different causes produce different effects. Many causes are needed to produce a whole variety of effects. 
The conclusion then is that we will not be able to get a variety of effects from a single cause. 
For example, the production of an illusory person requires an illusionist and the mantras and substances he uses. The illusion can only come about with the coming together of these three conditions.  
To produce a different illusion, say, an illusory horse, the illusionist will use different mantras and substances, i.e., 

different causes need to be used.
Applying this understanding to consciousness, the substantial (or main) cause of consciousness has to be consciousness. It cannot be something else, like form, which do not have the ability to produce consciousness.  Based on this understanding, we can establish past lives. When we can establish past lives, we can establish future lives. This is how we can establish reincarnation.

(5) Abandoning [the notion] that there are separate and definite

(9, 13 cd)
“If ultimately they are nirvana and

Conventionally, cyclic existence,
(9,14)
Since even a buddha would be a cyclic existence,

What use would the bodhisattva conduct be?”

If the conditions are not interrupted,

Also illusions are not turned back.

(9,15)
Since the conditions are interrupted,

[A buddha] does not arise even conventionally.

For the CMWS, there is no ultimate production and ultimate cessation because neither exists inherently. The fact that events and phenomena do not exist inherently is called natural nirvana. 
If we take natural stain to mean true existence, then the state, which is free of this natural stain, is called natural nirvana (or the state beyond sorrow). All phenomena are, by nature, in the state beyond sorrow.

What is samsara to the CMWS? 
Cyclic existence refers to having to take rebirth in samsara under the power of karma and afflictions.
Qualm from the GES and the SS: 
Asserting all phenomena are by nature in the state beyond sorrow means that all phenomena are nirvana. At the same time, asserting samsara is taking rebirth under the power of karma and afflictions means that both samsara and nirvana are equal and not different. It means we are in samsara and nirvana at the same time. 
If that is the case, not only sentient beings but also the buddhas are circling in samsara. 
If this is so, then the hard work the bodhisattvas put into their practice to stop birth and death in cyclic existence becomes meaningless.
Response from the CMWS:
This argument is based on an inability to differentiate between naturally abiding nirvana and the nirvana which is the thorough purification of all the adventitious defilements (or faults). 
Naturally abiding nirvana has existed since beginningless time and its existence does not depend on factors like generating a path or cultivating antidotes. However, whatever is a naturally abiding nirvana is not necessarily nirvana. 
The nirvana attained after the thorough purification of all the adventitious defilements comes from abandoning the objects of abandonment of the path of seeing and the objects of abandonment of the path of meditation. By doing that, cyclic existence is stopped and nirvana is achieved. 
This nirvana  comes about through the cultivation of antidotes and is 
achieved by meditating on the path, which is the antidote to ignorance and karma. On the path, when one is applying the antidotes to ignorance and karma, one will not achieve nirvana until one has put a stop to the continuance of ignorance and karma (even though things are, by nature, in the state beyond sorrow). Otherwise, one continues to take rebirth again in the future under the power of ignorance and karma.

Just as the illusion is produced as long as all the conditions are present (the illusionist, the mantras and substances), in the same way, until we have put a stop to the causes of samsara (ignorance and karma), cyclic existence will continue to exist. When we meditate on the path, which is the antidote to ignorance and karma, and we stop these causes, we will achieve the nirvana which is the thorough purification of all adventitious defilements. When that nirvana is achieved, cyclic existence at both the ultimate and conventional levels ceases to exist. 


b’  A refutation of the Cittamatras’ position in particular

1” Stating their position

2” Refuting that

The SS asserts:

That coarse objects are formed from the aggregation of partless particles, which then act as observed object conditions realised by the sense consciousness. 
The sense consciousness realising an object is produced in dependence on the prior existence of the external object, i.e., 
the object exists first followed by the consciousness that realises it. 
The MOS asserts:

That the appearance of an object and the consciousness to which it is appearing are established simultaneously.  There is no object which is of a different substance from the mind, i.e., there are no external objects but everything is in the entity of mind and objects arise when the mental predisposition is awakened.
The SS asserts: 
External objects exist truly.
The MOS asserts:
There are no external objects and, therefore, they do not exist truly. There are no truly existent external objects because they cannot be found when we look for them. 
This shows that, in reality, there is no such thing as external objects.
On the other hand, other-powered phenomenon, such as the mind (consciousness) exists and exists truly because it can be experienced.  
As the mind is truly existent, there is another mind that realises it known as the self-knower. (This is the peculiar assertion of the MOS).
Consciousness can be classified in different ways, one of which is: other knower and self-knower. The c
onsciousness that realises form is an other knower because it realises something other than itself. 
The consciousness that experiences itself is a self-knower.

Understanding the assertion of the MOS – that everything is in the entity of mind - is useful for understanding the assertions of the higher school, the CMWS that things exist by mere designation.

The MOS (Chittamatrin) can be defined as the proponent of Mahayana tenets who does not assert external objects and asserts self-knower as truly existent.

1” Stating their position

(9,15 cd)
[Chittamatra ]:
If even a mistaken [consciousness] does not exist,

What is it that will observe the illusory?

Qualm by the MOS:

The CMWS asserts that both internal and external objects do not exist truly but are like illusions. If that is the case, then the consciousness that realises those illusion-like phenomena must also be illusion-like. Since such a consciousness does not exist, illusion-like objects also do not exist, i.e, neither object nor subject exist. 

To the MOS, mind (consciousness) truly exists. If the mind does not exist truly, then the mind does not exist at all. So to the MOS, an illusion-like mind does not exist. When that mind does not exist, then there cannot be objects which are realised by that mind. To the MOS, the CMWS is falling into the trap of asserting that neither object nor subject exists.

Answer to question from a  student: 
The definition of an existent is that which is established by a valid cogniser. Anything that is not established by a valid cogniser  does not exist.

Buddha turned the 1st wheel of Dharma to the five disciples. They were Hinayana arhats but that does not mean they were necessarily proponents of Hinayana tenets. 
Proponents of Hinayana tenets can never realise emptiness because they cannot realise that things do not exist inherently. Until one is able to get rid of the conception grasping at inherent existence, there is no way one can realise emptiness. Even to achieve liberation, one must definitely realise that phenomena do not exist inherently.
According to the view of the MOS, Serlingpa was a bodhisattva who realised bodhicitta but he did not realise emptiness as posited by the higher school.

According to the view of the higher school, Asanga realised emptiness. Based on historical accounts, he was a bodhisattva abiding on the 3rd ground. In reality, Asanga was not a proponent of the MOS although he took on the  appearance of being the trailblazer of the MOS. 
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� The superior training of wisdom refers to the highest wisdom, the wis�dom that perceives the empty nature of phenomena. We should therefore concentrate and meditate upon it in order to attain supreme enlighten�ment, but also just in order to be able to free ourselves from all the suffer�ing in the cycle of conditioned existence, and to attain nirvana.


The prison of our bodies is controlled by the three root mental afflic�tions, but mainly by the ignorance that grasps at phenomena as existent from their own side. However, if we apply the direct antidote of the direct perception of emptiness to this wrong conception, it will be the definitive solution. Therefore to understand that phenomena do not exist by their own nature, or intrinsically, is imperative, and for this reason it is impor�tant to discuss and analyze this subject.


Resuming our commentary on the text, the Prasangikas at this point state chat phenomena do not exist by their own nature, and the same applies to our minds, which are by nature pure and free of flaw. We have taken on this rebirth because of impure actions and mental afflictions, and as long as we do not block them, we will continue in the same way in our future lives. As machines are propelled by electricity, so our wheel of rebirths is activated by the ignorance that grasps at a truly existent "I." It is therefore necessary to eliminate this ignorance.


The actual nature of the mind is beyond any impurity, and has always been ours from beginningless time; in fact, the mental afflictions we pos�sess do not have a permanent nature, but are only a momentary, transient obscuration of the mind.


Prasangikas state that it is the mind itself that turns in the wheel of cyclic existence, but that the mind's nature is emptiness. The exponents of the lesser schools raise their objection to this statement, "You maintain that since the mind does not exist by its own nature, cyclic existence too does not exist by its own nature and, furthermore, that the nature of cyclic existence is the same as nirvana. If this is so, it then follows that the Buddha, in his state of nirvana, is nevertheless still in cyclic existence, and that therefore there is no use in practicing what the Buddha practiced— that is, the six perfections and so forth." [14]


They raise the above question because they are unable to distinguish between "nirvana" and "natural nirvana" (or emptiness nature), unlike the Prasangikas who answer, "We do not maintain that the Buddha exists in the wheel of conditioned rebirths, because he has gone beyond these forms of existence. We differentiate between nirvana and natural nirvana, saying that nirvana is that state of the cessation of suffering obtained through applying the direct antidote to the mental afflictions that obscure the mind, whereas natural nirvana is the very nature of the mind itself, its emptiness."


Nirvana is the state of mind in which all causes of suffering, and there�fore suffering itself, have ceased, the state attained only after having com�pletely purified the obscurations of all mental afflictions and having thus gone beyond cyclic existence. 


Natural nirvana, on the other hand, being the ultimate nature of the mind, or its emptiness, is a characteristic accom�panying it all the time, and is not therefore a successive attainment. The meaning of "natural nirvana" is that the nature of the mind is empty of intrinsic existence. 


No mental training is needed in order to realize natural nirvana, whereas in order to attain nirvana it is necessary to follow the path and, through it, achieve purity of mind by removing from it transient stains. As long as stains exist, ordinary sentient beings will continue to wander in samsara in the same way that a magical emanation will manifest if the appropriate conditions are present. The Buddha, having discontinued its causes, no longer wanders in samsara, whereas ordinary beings, not having eliminated them, continue to do so. Cyclic existence exists if its causes exist, and it ceases if its causes cease.


This argument is being brought forward because it allows us to estab�lish the correct view with regard to the nature of phenomena: the empti�ness of true existence, the direct antidote to the mind that grasps at the true-existence of phenomena. In order to establish the right view we must first of all distinguish the correct way of thinking from the erroneous one.


When the Prasangikas state that phenomena do not exist truly, or by their own nature, the exponents of the lesser schools do not understand, and think that the former maintain that phenomena do not exist at all. The aim of this discussion is precisely to clarify this misunderstanding.


It is not easy to explain and understand the content of this chapter. It is necessary, in order to more easily access the meaning of the philosophical principles expounded here, to have a good foundation in this knowledge, which means having already listened to and studied the Dharma in its gen�eral aspects, and therefore to know what is meant by conventional exis�tence. Without these prerequisites, hearing particular terms such as "natural existence" might seem very strange, even bizarre.





Refuting the Objections of the Chittamatrins


Concerning Ultimate Truths





The Chittamatrins maintain the true existence of other-powered phenom�ena—impermanent phenomena they consider to be under the influence of causes and conditions which are other, or different from, those phenom�ena in question—but state that these do not exist as substantial entities external to the mind. In other words, they believe that the objects we see are of the same substance as the mind perceiving them because they arise from the same imprint and that therefore they do not exist externally.


When we visualize the mandala of the deity, it is not something sepa�rate from the mind perceiving it, since it is a manifestation of the mind, an object visualized by the mind. Whatever the object might be, they say, it is always of the nature of the mind perceiving it. For example, if we dream of the body of our father, though he is not actually there at that moment, the mind perceives it as if it were present. So, that body seen in the dream is a phenomenon produced by that same dreaming mind.


Instead, Prasangikas say that phenomena do not exist by their own nature as they appear to, and this is precisely why they are like an illusion. Furthermore, since mind too is a phenomenon, it also lacks natural existence or existence by its own characteristics, and is similar to an illusion, just like all other phenomena. Then the Chittamatrins object to the Prasangikas, "Since according to you phenomena do not exist by their own nature or are like an illusion, it follows that they do not exist at all and that also the mind that perceives phenomena as illusions does not exist. What then perceives phenomena as illusions?"


The Prasangikas reply by asking in turn, "Do phenomena exist the way the mind perceives them, that is, as they appear? If they exist in the way they appear to the mind, that means they exist externally, because the way in which they appear to the mind is that they exist externally. But this would be in contradiction with your own view."


The Chittamatrins must necessarily answer that even though phenomena appear as if they have external existence, actually they do not. For them, the appearance of phenomena as external objects is a deceptive appearance, and this leads them to state that phenomena are illusions. However, this answer is also in contradiction with their view, because stating that phenomena are like illusions is for the Chittamatrins like stating that phenomena do not exist by their own nature, which according to their own system would mean that they do not exist at all.


In summary, the Prasangikas ask the Chittamatrins, "Do phenomena exist the way they appear?"


If the Chittamatrins' answer is no, the Prasangikas retort, "If phenom�ena do not exist the way they appear, then they do not exist by their own nature; and therefore, according to your previous objection (if phenomena do not exist by their own nature they do not exist at all), it follows that they do not exist." 


If the Chittamatrins' answer is yes, then they are in contra�diction with their own view (that phenomena do not exist externally), because phenomena appear to the mind to be externally existent. There�fore their thesis is proven wrong.


There are cases in which the exponents of a school, even though they do not accept at first a certain conclusion from another school, on the basis of their own premises, however, must welcome in the end what the others propose.


The Chittamatrins then try to state their view by saying, "According to us, phenomena are not entities external to the mind that perceives them, but are of its same nature." They maintain that phenomena partake of the same substantial nature of the mind; they also maintain that, although phenom�ena do not exist externally, they appear to exist that way, that therefore they are like an illusion, and that such illusion-like phenomena are perceived by a truly existent mind. The Chittamatrins do not say that phenomena are like an illusion, because for them the mind is not like an illusion.


The Prasangikas instead say that a "truly" existing mind cannot be accepted—they admit the external existence of phenomena, but maintain that the mind does not exist by its own nature. The Chittamatrins, on the other hand, do not accept the external existence of phenomena, and main�tain that the mind does exist by its own nature. It is on the basis of these different views that the Chittamatrins and Prasangikas are in disagreement.


In this context, the Chittamatrins try to refute the Prasangikas' view with the following objection, "You maintain that phenomena are like an illusion because they are not truly existent, but in that case they would not exist by their own nature; therefore they would not exist. Who is it, then, that understands that phenomena are like an illusion?" [15]


The Prasangikas reply by applying the same logic used by the Chitta�matrins, and in turn formulate a question, "You maintain that only the objects' appearance is external to the mind, and this is the meaning you attribute to existing like an illusion; but we maintain that objects exist externally. Now, since you accept that the existence of phenomena is like an illusion, you must also accept that phenomena do not exist with a nature of their own; consequently the mind too cannot exist with a nature of its own, which for you means it does not exist at all. But if the mind does not exist, who maintains and perceives the appearance of phenomena as an illusion?" The very same question that had been formulated by the Chitta�matrins, followers of the "mind-only" school, is now being asked by the Prasangikas!


The Chittamatrins answer, "Phenomena as they are perceived, as sub�stantial entities external to the mind, do not exist. They exist in another way, that is, they have the same substantial entity of the mind, since the aspect of forms appearing to the perceiving consciousness is itself mind. For this reason objects are suitable to be perceived by consciousness." [16]


The Prasangikas reply by asking a further question, "Since you maintain the true existence of the mind and deny the existence of phenomena as sub�stantial entities external to the mind, who is it that understands such true existence of the mind and that it is of a single substantial entity with the phenomena it apprehends? What proof do you have that the mind exists truly or intrinsically?"


The Prasangikas ask this question because they want to know how Chitta�matrins can establish the existence of true mental consciousness. Since the Chittamatrins maintain that the mind exists truly, the Prasangikas ask them which mind is able to know this.


The Chittamatrins answer, "There are two types of mind: one perceives only sense objects and so forth, and the other perceives only the mind per�ceiving the objects, and it is called self-perceiving, or self-knowing, or self-cognizing.”





What is this self-perceiving mind? To clarify, the Chittamatrins make the following example: when a visual consciousness that perceives the blue color of an object is generated, at the same time there is perception, there is also another mind that apprehends that perceiving consciousness, and this is the self-perceiver. (The Way of Awakening by Geshe Yeshe Tobden, pgs. 278-285) 
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