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Lesson No: 3

                            Date:10th July  2007

Chapter Nine, Verses 33-40, Outline D a 2) a) ii) 2’ c’ 2” b” (2) onw

The great Kadampa masters advised us to grasp the opportunity to study the three scriptural collections of the Buddha’s teachings to dispel our ignorance and doubts when we are still young.   We should always remember this advice.  
In essence, what it means is that when our minds are still active, have analytical power and the ability to discriminate between right and wrong, we should put our brains and intelligence to good use and not confine ourselves to just reciting mantras and prayers. Of course, such recitation is beneficial but it is also important to exercise our intelligence. 
Will our minds change by just hearing the teachings? The answer is, “No.” The Kadampa masters say that we cannot expect any realisations or mental transformation simply by hearing words. On the basis of hearing, we have to relate what we have heard and understood to our minds and critically reflect on and analyse the teachings. We should meditate on the knowledge we have gained to familiarise our minds with whatever we have understood. 
The Kadampa masters say it is extremely difficult to destroy the armies of afflictions simply through listening to the teachings. We must engage in  reflection and meditation or familiarisation. This threefold process is very important. 
The text we are studying now is tough. Having decided to attend this module and come to class, from your side, you must try your best to pay full attention to what is said. Along the way, please ask when you find anything that is difficult to understand. You are not following the advice of the Kadampa masters when you are physically present but not using your critical faculties to analyse what you are hearing. 
2” The response

a” The reasons an illusionist generates attachment

b” Showing the validity of [the position that says] along with the imprints they’ve left behind are abandoned familiarizing oneself with the wisdom realizing emptiness

(1) A general presentation

(2) Explaining the particulars

c” Showing that the excellent effect of abandonment





Once we are able to identify and refute the object of negation (i.e., true existence) with respect to any phenomena, we can reduce or eliminate the sense of grasping at that phenomenon as being truly existent. This is the view of the major texts and treatises such as the Four Hundred Stanzas by Aryadeva. Once we realise emptiness with respect to a particular phenomenon, that realisation can be easily applied to all existent phenomena. When we focus on another object, we would effortlessly understand that that phenomenon is also empty of true existence.
(2) Explaining the particulars

(9, 33)
When it is said “Nothing exists,”

The thing that is investigated is not observed.

At that time, free from a support that is a non-thing,

How does it abide in front of an awareness?

(9, 34)
What neither thing or non-thing

Abide in front of the awareness,

Since there is no other aspect

[That awareness] is utterly pacified, lacking an observed object.

What appears during the meditative equipoise of the person who has attained the direct realisation  of emptiness is emptiness. This is referred to as the ‘complete pacification of all elaborations,’  
which means that to the perspective of the wisdom directly realising emptiness, nothing appears except emptiness. 
The object which is the basis of that realisation of emptiness does not appear. There is also no appearance of truly existent emptiness, conventionality or any mental image. There is no dual appearance or the appearance of any other phenomena. What appears to the perspective of the wisdom directly realising emptiness is only emptiness.
On the five paths, there is the wisdom that realises emptiness (though this is not a direct realisation) on the first two paths, the paths of accumulation and preparation. 
This wisdom realising emptiness however still possesses the elaborations of mental images and dual appearance, i.e., the subject (the mind realising  emptiness) and the object (emptiness) remain separate.

The path of preparation is divided into four stages: (1) h
eat (2)
 peak (3) 
forbearance 
and (4) the supreme mundane quality. This is so because when one is on this path, the mind still has 
the elaboration of duality, which becomes increasingly subtle as one progresses through the four stages.  One realises emptiness directly when the separation of subject (the mind realising emptiness) and the object (emptiness) is eliminated. At that time, what appears to the mind that directly realises emptiness is only emptiness.
According the CMWS, the mind that directly realises emptiness is the only unmistaken mind in the continua of sentient beings because to that mind, there is neither the appearance of conventionality nor true existence but only the appearance of emptiness.  All other consciousnesses  in the continua of sentient beings are necessarily mistaken as they are accompanied by elaborations and conventional phenomena appear to them as truly existent when, in reality, things do not exist truly. 
One gradually progresses along the 10th bodhisattva ground with the direct perception of emptiness until one attains enlightenment. Once enlightenment is achieved, there is a complete pacification forever of all elaborations of true existence and conceptual thought. 
Answer to student’s question: 
When the yogi directly perceives emptiness in meditative equipoise, nothing appears except emptiness.
 All sense consciousnesses are not manifest during  meditative equipoise. If we were to say that the sense consciousnesses are manifest then true existence will appear to the consciousnesses with the realisation of  their respective objects. Those objects will appear as truly existent. At that time, one would have already arisen from the state of meditative equipoise. 
We can say that when the yogi directly perceives emptiness in meditative equipoise, only that particular consciousness is manifest and other consciousnesses do not manifest. 
c” Showing that the excellent effect of abandonment

(1) The validity of fulfilling the hopes of the disciple despite the fact there is no conception, along with an example

(2) Abandoning objections to that

(1) The validity of fulfilling the hopes of the disciple despite the fact there is no conception, along with an example

(9, 35)
Just as wish-fulfilling jewels and wish-granting trees

Completely fulfil hopes,

Likewise due to the power of their prayers for those to be subdued,

The exalted bodies of conquerors appear.

(9,36)
For example, having accomplished

The Garuda Shrine, he passed away,

Yet even though he passed away a long time ago

It still pacifies poisons and more.

(9,37)
Likewise, the shrine of a conqueror is also accomplished

In accordance with the enlightened conduct, and,

Although the bodhisattva has passed beyond sorrow,

He still accomplishes all welfares.

Qualm: 
Here we are looking at the assertion that all conceptual thoughts cease once one has achieved full enlightenment. When we think of benefiting sentient beings, this involves the 
motivation and the conceptual thought that, “I am going to do such and such.” 
If it is true that once one is fully enlightened, no conceptual thought will exist at all, then it is questionable as to whether the buddhas, who no longer have any conceptual thought, can generate the motivation to work for and benefit sentient beings. The buddhas will not generate the thought, “I am going to benefit and work for sentient beings.” 
Response: 
Wish-fulfilling trees and wish-granting jewels are said to exist. When human beings and gods found them, prayed to and made offerings to them, their wishes were all accomplished. From the side of the wish-fulfilling trees and wish-granting jewels, they do not have any intention to benefit human beings  and gods. Likewise, although the buddhas do not have the conceptual thought,  “I am going to benefit sentient beings,” due to the merit of the disciples together with the prayers made by these buddhas when they were bodhisattvas on the path to enlightenment, they manifest in various forms to benefit sentient beings.
An example is given in the sutras. When the sun shines, the flowers of those lotus seeds that are ripened will bloom in sunlight. The flowers of lotus seeds that are not ripened will not bloom. Likewise, for those disciples to be subdued, when their karma ripens, the buddhas will appear in various forms to benefit them.

Qualm: 

The prayers made by the buddhas when they were on the bodhisattva path occurred so long ago. How is it possible for them to yield any positive effects now? 

Response: 
The example of the Garuda shrine is used to support the assertion of the power of the prayers made by the buddhas while on the path. In the past, there was a Brahmin who made a shrine containing a statue of the garuda (a mystical bird) and consecrated it with mantras and prayers to pacify poisons. The shrine is still able to benefit sentient beings even though the Brahmin   passed away a long time ago. Likewise, the bodhisattvas made many powerful prayers while on the path. When they passed into parinirvana and achieved enlightenment as buddhas, they can still benefit sentient beings. 

(2) Abandoning objections to that

(9,38)

[Some hearers: ]
“What result will come to be possessed

By making offerings to one without mind?”

[Madhyamaka: ]
It is has been explained that it is similar

Whether he is alive or has passed beyond sorrow.


(9,39)
Either conventionally or in thusness it is suitable;

That there is a result is found in the scriptures.

For example, it is just like there is a result

With respect to truly existent buddhas. 
Qualm from the GES and SS:
“If the buddhas have no conceptual thought, then what is the point of making offerings to them as they would not have the thought, “This offering is for me  and I will partake of it.” If the buddhas do not take the offerings, then what benefit is there for the person making the offerings?”  This qualm appears in the first two lines of verse 38: “What result will come to be possessed by making offerings to one without mind?” We may also have such doubts:
 how do we accumulate merit by making such offerings?

Response from the CMWS: 
Although the buddhas do not have the thought, “This offering is mine and I am accepting the offering,” nevertheless, when we make offerings to the buddhas, we do accumulate merit. This is established through scriptural authority. It is  mentioned in the sutras whether we make offerings to the Buddha directly in person (when he was alive) or to holy objects or reliquaries after he had passed into parinirvarna, the merit accumulated is exactly the same, when the offerings are made with faith.  

We should set aside debating whether one will conventionally or ultimately accumulate merit when making offerings to the buddhas or holy objects. The main point is that we do accumulate merit by making such offerings and this is established by scriptural authority in dependence upon valid texts.

Phenomena can be classified into three categories: (
1) manifest phenomena, (2)
 hidden phenomena and (3) 
extremely hidden phenomena. 
A manifest phenomenon can directly be realised by a valid cogniser, without any logic or reasoning. 
A slightly hidden phenomenon is realised initially through the use of logic and reasoning. 
Then, finally, there are extremely hidden phenomena which existence  cannot be realised through logic and reasoning but only by reliance on scriptural authority, i.e., through generating an inferential cogniser depending on valid texts.
Accumulating of merit by making offerings to the buddhas is an extremely hidden phenomenon. We cannot realise it directly and it cannot be established by using logic and reasoning. This can only be understood by relying on valid texts which help us to generate the inferential cognition that this is so.
2) The methods by which one develops the wisdom realizing suchness

a) A presentation of the two truths

b) Establishing that even someone who wants to attain mere liberation must realize emptiness

i) Objections

ii) Response

c) An extensive explanation of the reasoning establishing emptiness




i) Objections

(9,40)
[Vaibhashika:]
 “By seeing the truths, one will be liberated,

So what is accomplished by seeing emptiness?”

Qualm from the hearers’ schools (i.e., the GES and the SS): 
According to 
the Abhidharmakosha (Treasury of Knowledge) and Compendium of Knowledge, one can achieve liberation with the realisation of and familiarisation with the presentation of the Four Noble Truths and its sixteen features. As such, there is no need to develop the wisdom realising the selflessness of phenomena in order to achieve liberation. Realising the 
 selflessness of person, i.e., realising that the self-sufficient substantially existent person does not truly exist is enough to achieve liberation.


ii) Response

1’ Establishing the wisdom of realizing emptiness as the very path by which one is freed from craving

a’ Establishing it by means of [quoting] scripture - the teachings of the Mahayana sutras

b’ Establishing it by means of reasoning

2’ Establishing it as the path by which one attains non-abiding nirvana

3’ Instructions on the reasonableness of someone who strives for freedom to meditate




a’ Establishing it by means of [quoting] scripture- the teachings of the Mahayana sutras
(9,40 cd)
[Madhyamaka:]
 It is because in the scriptures it is taught that

Without this path there is no enlightenment. 
Response from the CMWS: 

The direct perception of the presentation of the Four Noble Truths and its sixteen features and familiarisation with that realisation alone cannot lead one to liberation.

It is clearly mentioned in the Perfection of Wisdom Sutras that, without the realisation of the emptiness of inherent existence, there is no way one can achieve any of the three kinds of enlightenment: the enlightenment of the hearers and solitary realisers and the full enlightenment of buddhahood. 

There is a quotation in the Perfection of Wisdom in Eight Thousand Verses which  states: “If one has this discrimination of phenomena as truly existent, then there is no liberation.” Even if one’s goal is only to achieve liberation, one must develop the wisdom realising emptiness as explained in the Perfection of Wisdom Sutras.  This is the path followed by the past and present buddhas and will be followed by the future buddhas. This is also the path followed by the stream-enterers, once-returners, non-returners and solitary realisers. 
We should use logic and reasoning to counter the objection raised by the hearers’ schools, but here, we refuted the objections by using scriptural authority. 
Using scriptural authority such as the Perfection of Wisdom Sutras will not work for the person of hearer lineage, who does not accept that the Mahayana was taught by the Buddha. So why is this approach used? 
When the lower tenets object that the Mahayana sutras were not taught by the Buddha, we have to counter them by asserting that the Mahayana sutras were taught by the Buddha by using scriptural authority. To impress upon the hearers that the Mahayana sutras were taught by the Buddha, 
scriptural authority is used to prove that the wisdom realising emptiness is needed to achieve liberation. 
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� If we investigate true existence appropriately, we will understand that it does not exist. And when we realize it, the true existence of phenomena will disappear—that is, the object that must be negated will no longer be an object conceived by the mind.


What we must do in practice is try to understand the meaning of the �true existence of phenomena and then try to negate it through analytical meditation; subsequently we need to perceive their non-true existence through concentration. During meditation we deny the true existence of phenomena and, by the end of the analysis, what remains before the mind is only their non-true existence, their emptiness—but then, understanding' that emptiness itself is empty of true existence, the concept of the true existence of the emptiness of phenomena also dissolves. [33]


Someone could think, "Phenomena are devoid of intrinsic existence, but emptiness is real." Actually, the emptiness of phenomena does not exist truly or intrinsically either. This is what we mean when we speak of the "emptiness of emptiness." When the lack of true existence of things and non-things is understood, the mind that grasps their true existence is completely pacified. And at the moment when that mind perceives emptiness directly, the dual appearance that is typical of conventional existence disappears. When things (for example, the vase) and non-things (for example, its emptiness) are both understood to be non-truly existent, the minds grasping at the true existence of things and non-things will be completely pacified.


For the yogi who possesses more than a mere intellectual understanding of emptiness, during meditative absorption on the ultimate nature of phe�nomena the appearance of true existence will disappear, and there will not be any kind of conventional appearance. In contrast, one who possesses only a conceptual realization of emptiness will know that phenomena do not exist truly but will not have eliminated the duality between conventional appearance and the non-true existence of phenomena.


Exponents of other Buddhist schools ask, "When a buddha concen�trates on the authentic nature of phenomena, all kinds of conceptualiza�tions disappear. How then can he act for the benefit of beings since, in order to do so, some kind of conceptual activity is needed? And given that conceptual activity is illusory and that a buddha no longer engages in any illusory activity, how can he help beings?'  [34]


The Prasangikas reply, "When the Buddha was a bodhisattva, he prayed that he would be capable of benefiting all sentient beings, and therefore, his mere appearance is beneficial to them. However, for a buddha to appear and give teachings also depends on sentient beings' accumulation of merit."


As a cloud gives rain without need of conceptual activity, so the buddhas give teachings and benefit all beings. It is like the wish-fulfilling gem that, although devoid of conceptual motivation, through its mere existence ful�fils a desire whenever someone expresses one. It is like the wish-granting tree found in the heavens that, although devoid of concepts of doing or non-doing, produces a particular thing for the simple reason that someone desires it."


The other schools still ask, "If the Buddha had this aspiration long before, how canits effect be produced at the moment of his enlighten�ment?" [35J


The Prasangikas reply, "This is possible. For example, a long time ago the Brahmin Sanku blessed Garuda's reliquary with the strength of his mantras, and to this day it still has the power to neutralize poison. Like�wise a bodhisattva, because of his prayers, aspirations, and dedications, is able to benefit beings once he has become a buddha, in spite of not hav�ing any conceptual motivation." [36—37]


The Vaibhashikas and the Sautrantrikas then say, "If a buddha is not engaged in conceptual activity, how can praying and making offerings to him generate merit?" In other words, since a bodhisattva does not have a conceptual mind but only direct perception, and therefore lacks the con�ceptual thought that accepts or does not accept offerings, how can merit accrue from offerings addressed to him?


The Prasangikas reply, "It is said in the sutras that one accumulates merit in making offerings both to a relic of the Buddha and to a living buddha." [38]


The Vaibhashikas and the Sautrantrikas reply, saying that a person can�not accumulate merits by making offerings that do not exist truly to a buddha who does not exist truly. The Prasangikas, however, refute this argu�ment by observing that if it is possible to accumulate merits by making truly existent offerings to a truly existent buddha, likewise it is possible to accumulate merits by making non-tnily existent offerings to an illusion-like buddha. [39]


Among the four Buddhist philosophical schools, the two Hinayana schools maintain that in order to attain nirvana it is not necessary to realize the emptiness of phenomena; it is enough to realize the four noble truths. These two schools do not accept the selflessness phenomena, only the self�lessness of persons.


Unlike the Vaibhashikas and Sautantrikas, the Madhyamikas state that without comprehending the empty nature of the true existence of phe�nomena, the final aim of Mahayana or Hinayana nirvana cannot be attained. The Prasangikas maintain that this is written in the Mahayana scriptures, in which it is stated that one who possesses the view of phenom�ena as being truly existent cannot understand or see the truth, or realize awakening. Furthermore, in order to attain liberation, a follower of the Hinayana path must study and realize emptiness as explained in the scrip�tures on the perfection of wisdom. [40]


(The Way of Awakening by Geshe Yeshe Tobden, pgs. 300-305)
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