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Dependent Arising - A Praise of the Buddha 

26

Having seen the truth, you taught it.

Those following you will leave all troubles far behind,

for they will cut to the root of every fault.

27
Those, however, outside your teachings,

though they practice long and hard,

are those who beckon back faults,

for they are welded to views of self.

28
Ah! When the wise see the difference,

how could they not revere you

from the very depths of their hearts!

These three verses show the reasons why we should respect the Founder and Teacher, the Buddha and his teachings. Buddha had seen the nature of reality - the final mode of abiding of all phenomena and he taught this realisation to others. When we follow and practise his teachings on emptiness, we will be able to leave the faults of both cyclic existence and peace behind us for we will then be able to get rid of the root of all these faults, self-grasping.  
Hence,  verse 26 reads: “Those following you will leave all troubles far behind/for they will cut to the root of every fault.”  
“Those, however, outside your teachings,/ though they practice long and hard, /are those who beckon back faults” points out that, if we were  to follow a teacher  other than the Buddha, like non-Buddhists, we would not be able to overcome our faults no matter how hard and long we practise. Instead, in the end, we would naturally acquire faults. 
We would be unable to eliminate the faults of cyclic existence as we remain “welded to views of self,” which is the root of all the problems of cyclic existence and, as our self-grasping grows stronger, liberation is no longer possible. 

The exclamation ‘Ah!’ (Tib.: E MA HO) in verse 28 is an expression of amazement on how marvellous the Buddha is and how wonderful it is to be able to differentiate between the Buddha’s teachings and those of non-Buddhists. 
The ‘wise’ refers to those who are able to use their intelligence to see the difference between the Buddha and the founders of non-Buddhist traditions and, as a result, generate heartfelt respect for the Buddha. 
Lama Tsong Khapa is talking here about his  own experience. Having seen the differences between the Buddha’s special qualities and other non-Buddhist teachers,  he generates  heartfelt faith in and respect for the Buddha.
Amongst the different kinds of faith, 
this is the best faith of all and the kind of faith we need to generate, i.e.,  the faith that is generated as a result of analysing the teachings of the Buddha. When we use our intelligence to critically analyse the Buddha’s teachings, the faith that arises from such  analysis will be stable and irreversible, regardless of whatever obstacles we may encounter. This is the faith of those with sharp faculties and this is the kind of faith  we should all aspire to develop.  
29

What need to talk of many teachings!

The simplest conviction in just a single part

brings on the greatest of joy!

Merely knowing the words and having conviction in a single portion of the Buddha’s teachings without in-depth understanding of those teachings can  bring so much joy.
For example, by simply hearing the phrase, “dependent origination” and having a rough understanding of what it means, although   we have yet to achieve ascertainment of its profound meaning, it will help us to achieve  liberation and enlightenment one day. If that is the case with just a partial understanding of a portion of the Buddha’s teachings, imagine what will happen when we can ascertain all aspects of his teachings. 
Aryadeva mentioned in his Four Hundred Stanzas, “For those who have no merits, they would not bother to think about the meaning of dependent origination, much less wonder what it is. But if such a person were to think about the meaning of dependent origination alone, it would cause his samsara to shake.”
There are three types of doubt: (1) 
doubt tending to the non-factual, (2) 
equal doubt and (3) 
doubt tending to the factual. 
Here,  Aryadeva is referring to a person who develops the doubt tending to the factual with respect to dependent origination. When that happens, the process of removing the root of all problems and faults, which manifests in grasping at true existence, and the end of that person's cyclic existence will have started.
Although we have yet to gain any ascertainment through generating the valid cognition of dependent origination, emptiness or inherent existence, at least now we may have this doubt that tends towards reality, “Maybe things are dependently originated and not inherently existent.” 
Having this kind of understanding alone shows how unbelievably fortunate we are and how much merit we have accumulated. Great virtue and merit are generated by simply studying a verse of any teachings on emptiness. Hearing and reflecting on teachings of emptiness is such a meritorious activity. It is  mentioned in a sutra that the merit that comes from listening, reflecting or simply reading a verse of the teachings on emptiness surpasses the merit one gains from offering all the different precious substances existing in the three thousand world systems to the Buddha.
We have to consider whether the merit arising from such an extensive offering to the Buddha can harm our self-grasping or not? I think it is difficult to say that such merit can harm our self-grasping. But if we were to study and reflect on the meaning of emptiness of inherent existence, such as how the I does not exist inherently, we can gain an ascertainment and the correct understanding of emptiness which can destroy our self-grasping. This self-grasping, which is the root  of all our problems, must be destroyed if we do not want any problems.  When  our problems cease, naturally happiness comes. 
Since we know the essence of the Buddha’s teachings is the teaching on emptiness and dependent origination, it is extremely important to listen to and  reflect on such teachings. We are so fortunate to have the opportunity to listen to and reflect on the teachings on emptiness. We have to know why we are so fortunate and so lucky and remind ourselves of our good fortune. 
We need to examine how fortunate we are from all possible different angles because there are Buddhists who have no awareness of their fortunate circumstances. Not only do they fail to appreciate their good fortune and rejoicing and being happy about it but due to this ignorance, they spend their whole life in depression.
The Buddha turned the wheel of Dharma in the presence of the five fortunate disciples for the first time at Sarnath by teaching the Four Noble Truths. He said: “This is the truth of suffering. This is the truth of the origin of suffering. This is the true path and this is true cessation.” Upon hearing these words, the five disciples immediately realised the Four Noble Truths and became arhats. 
Although we may believe such accounts, we do not think deeply about them and perhaps, deep in our hearts, we suspect that such occurrences are impossible. We are then going against the law of cause and effect. Such things occur as the result of causes and conditions. There is a reason why the five disciples were able to immediately realise the Four Noble Truths simply upon hearing the verses from the Buddha. 
During the time of the previous Buddha, Buddha Kashyapa, these five disciples had reflected and practised the teachings correctly after hearing them  from the Buddha. As a result, when Buddha Shakyamuni taught the Four Noble Truths, the imprints from their previous lives ripened, enabling them to understand  them immediately. 
The moral of this story is that it is not easy to realise emptiness. We have to receive the teachings over and over again and thereafter reflect on whatever we have heard. Now that we have this human rebirth, with human intelligence, we must listen to as many teachings on emptiness as possible. But we cannot leave it at the level of listening. We should use our minds to study and analyse the meaning of emptiness as much as possible and make sure that we can leave a very stable imprint of its meaning on our mental continua. 
Then, in the future, when Buddha Maitreya descends and turns the wheel of Dharma, there is hope that we may be born as his disciples. When he teaches  emptiness, he may say: “All things do not exist truly because they are dependently arisen.”  Because of having studied and reflected on emptiness now, there is hope that we can realise emptiness there and then upon hearing that statement from Buddha Maitreya.
So it is extremely important to always critically analyse and reflect on the meaning of the teachings from many different angles. Otherwise, it will be very difficult to actually study and gain an understanding of his teachings. 
Of course it is not easy. When we do not think about the teachings from many different perspectives, we cannot see their relevance and we might question,  “What has this to do with my life?” Such excuses coupled with the difficulty of understanding the text, we may then think: “Never mind. Forget about it. It has nothing to do with my life. I do not need it.” We will then close the book and that’s the end of that. We must make sure that this will not happen to us. 
This will not happen when we understand and see,  at all times, how important it is to study and analyse the teachings and see the benefit that comes from such effort. 

Earlier on we have already established how the mental consciousness does not exist inherently. Next we are establishing that the five sense consciousnesses do not exist inherently as well.

1’ Explaining the selflessness of phenomena by means of the four placements of mindfulness

a’ Meditating on placing mindfulness on the body

b’ Meditating on placing mindfulness on feelings

c’ Meditating on placing mindfulness on mind
1” Teaching that mental awareness is not inherently existent

2” Teaching that the five consciousnesses do not inherently exist
d’ Meditating on placing mindfulness on phenomena 
2’ Rejecting the dispute that the two truths would be invalid

3’ Stating the syllogism that acts to establish selflessness

2" Teaching that the five consciousnesses do not inherently exist

(9,104)
If the consciousness existed before the object to be known,

Through observing what would it be produced?

If the consciousness and the object to be known are simultaneous.

Through observing what would it be produced?

(9,105)
Well then, if it exists after the object to be known,

From what is consciousness produced?

The eye consciousness apprehending form is produced in dependence on its observed object condition, form. If the eye consciousness is inherently produced, does the observed object condition, form, exist:-
(1) b
efore the eye consciousness or 
(2) at the same time as the eye consciousness or 

(3) after the generation of the eye consciousness?

The eye consciousness has to be produced in dependence on perceiving an object. If 
we say that the sense consciousness, in this instance, the  eye consciousness, is generated before observing its object, form, then what is the observed object condition for the generation of that eye consciousness? On what basis is that eye consciousness generated? 
If
 
we say that the eye consciousness and the object, form, perceived by that eye consciousness exists simultaneously, it is akin to saying that one does not depend on the other. 
This means the eye consciousness need not depend on seeing its object, form, for it to be generated.

But for a sense consciousness to be generated,  it must first depend on its observed object condition.  Since that is the case, then the sense consciousness cannot be generated before contacting its object and it cannot be generated simultaneously with its respective object. Why? Because cause and effect are sequential.

“Well then, if it exists after the object to be known,/From what is consciousness produced?”: If we then say that the eye consciousness is produced after the object, form, then from what observed object condition is it ultimately produced?

Since we say that the object, form, has to exist before an eye consciousness apprehending it due to cause and effect, how is it then 
possible for that eye consciousness to be ultimately produced? 
We are refuting here the ultimate, not the conventional, production of the eye consciousness apprehending form because even the CMWS asserts  that the eye consciousness is generated by depending on its observed object condition,  form, and that production of the eye consciousness apprehending form exists conventionally. However, the CMWS does not assert that the eye consciousness is ultimately produced in dependence on its observed object condition, form. 
If an eye consciousness apprehending form is ultimately produced (inherently generated) in dependence on its observed object condition, form, we then have to analyse how that can happen. 
As the eye consciousness has to depend on the visual form for it to be generated, at the time of generating the eye consciousness, does the form exist or not? Or has it already ceased to exist?

If we say that at the time of generating the eye consciousness apprehending form, the form has already ceased to exist, then it is difficult to say that the eye consciousness is produced. Where is the form?

If we say that the form exists simultaneously with the eye consciousness apprehending it, there is a also a problem because cause and effect are sequential.

If we say that the ultimate production of the eye consciousness  depends on the continuum of the moments of that form as the observed object condition, it is also incorrect to say this because even the collection of moments themselves do not exist inherently, as explained earlier.

If the form can neither exist simultaneously nor after the production of the eye consciousness, the only option left is for the eye consciousness to be  inherently produced in dependence on the form that precedes its generation. But this option is also refuted here.




d' Meditating on placing mindfulness on phenomena

(9,105 cd)
Hence, the production of all phenomena

Is not to be realized.

We have now established that the body, feeling and mind do not exist inherently. Of the five aggregates, we had dealt with form, feeling and consciousness. The remaining two aggregates are discrimination and compositional factors. 
So all phenomena including the aggregates of discrimination and  compositional factors are not inherently existent and also not inherently produced. If composed phenomena are not inherently produced, then all uncomposed (permanent) phenomena will also have to be empty of inherent existence and not inherently produced. Once we are able to establish that composed phenomena do not exist inherently through the force of realisation, we will also be able to establish that uncomposed phenomena are not inherently produced.
Therefore, the object of observation for placing mindfulness on phenomena will include the aggregates of discrimination and compositional factors and also  uncomposed phenomena.  This means all existents and objects of knowledge are observed when we place mindfulness on these four things; feeling, body, mind and phenomena.
2" Rejecting the dispute that the two truths would be invalid

a' Rejecting the extreme consequences

b' Rejecting the consequence of infinite regress

c' Teaching that there is no evidence that object awareness is truly established
a' Rejecting the extreme consequences

(9,106)
If, like this, they would not exist conventionally,

How could there be two truths with respect to them?

Moreover, if they are conventional due to other,

How could sentient beings pass beyond sorrow?

(9,107)
This is a projection of someone else's mind,

It is not his own all-obscuring [mind].

Later, if ascertained, it would exist;

If not, it does not exist conventionally.

(9,108)
That which investigates and that which is investigated,

These two, are mutually dependent.

Thus, in dependence on being renowned,

All the thoroughly analytical are expressed.

Objection by schools below the CMWS
(Verse 106 is the objection raised by the schools below the CMWS (the AMWS, MOS, SS and GES) against the CMWS.)

  
You have gone to great lengths to prove that all phenomena do not exist inherently. Since you have established that all phenomena are not inherently existent, this means that phenomena are not even conventionally existent. If conventional phenomena do not exist, then the final modes of abiding of those conventional phenomena also do not exist, which would mean that the two truths will be non-existent as well. 
The fact is that when you assert phenomena are conventionally existent, you do so from the perspective of the mind grasping at true existence. Such a mind is no different from the mind that apprehends a coil of rope to be a snake, which is a wrong mind and a mistaken consciousness. This is no different from your saying that although all phenomena do not exist inherently, they conventionally exist. This is a mistaken mind for if this was the case, there will will be no sentient beings achieving nirvana. There will be no nirvana. It will be pointless then to exert so much effort to establish the meaning of emptiness.
In summary, it has been established earlier in the section on placement of mindfulness on the body, feeling, mind and phenomena that all phenomena do not exist inherently. But from the perspective of these lower schools, if phenomena do not exist inherently, they cannot exist at all. When they consider the assertions of the CMWS, to them, it means phenomena will become non-existent. In which case, the CMWS’ assertion that phenomena exist conventionally would also be invalid. 
To these lower schools, there is no point in talking about emptiness as emptiness of phenomena will be non-existent since both conventional and ultimate truths will also be  non-existent. To them, when the CMWS asserts that phenomena exist conventionally, this is posited from the perspective of the mind grasping at true existence, i.e., a mistaken mind. This will entail that sentient beings do not exist and no one will achieve nirvana, which means there is no nirvana. It will be pointless to establish the meaning of emptiness and dependent arising.
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� (8, 101)


Such things as a continuum and an aggregation


Are false in the same way as prayer beads and an army.


We think of the “I,” who experiences the passage of time, as the same, unchanging person as the present “I”. We think that it is the continuum that is moving. When we consider a continuum of I or person and our collection of aggregates, we also think of them as existing very solidly and independently.  Such conceptions are refuted by the first two lines of Verse 101: “Such things as a continuum and an aggregation/Are false in the same way as prayer beads and an army.” 


We conceive of the “I” as existing inherently and independently. In the same way, we think of our bodies and minds as being solid and real, existing independently and inherently. But that is not how they truly exist. E.g. A rosary (or mala) is made up of many prayer beads. When all the prayer beads are strung together, the result is a rosary. We impute the collection of prayer beads to be a rosary. How does an army exist? It exists in dependence on a group of soldiers. When a group of soldiers come together, we impute and label it as an army. This is how an army exists. 


The rosary does not exist inherently and independently other than being merely imputed upon the collection of prayer beads. Why is this so? When we search for the inherently existent rosary amongst the individual prayer beads, we will  not be able to find it there. If there is an inherently existent rosary,  when we look amongst the beads, we should find the rosary there. But after checking and setting aside each and every single prayer bead, we do not end up with a rosary. We apply this reasoning to the army. When we look for the army amongst the group of soldiers, we will not be able to find the army.


We can relate this to the collection of our physical and mental aggregates, which form the bases for the label “I”, the person. Some Buddhist tenet systems assert that the “I” is the continuum of the physical aggregates while others assert that the “I” is found within the continuum of mental consciousness. Yet others claim that the person is the mere collection of the aggregates.


The analogy of the rosary and army helps us to eliminate the wrong consciousness which apprehends any continuum or collection as being inherently existent. Using the same logic and applying it to the person, we eliminate the possibilities of the person being (1) the continuum of the physical aggregates (2) the continuum of mental consciousness or (3) the mere collection of the aggregates. (Module 8, Lesson 4, pgs 2 – 3) 





� Question: Although the mental consciousness may exist in that way, don't the five sense consciousnesses truly apprehend their five objects? 


Answer: Well, let us first consider whether they exist prior to, simultaneously with or after their objects. (104) If we said that the five sense consciousnesses existed before the five objects of which they are conscious, then, having referred to what objects could those consciousnesses arise? At that time there could be no objects because they would still have to be produced. Even if the consciousness and what it is conscious of arose simultaneously, still, having referred to what object could the consciousness arise? In this case, when the consciousness is yet to be produced so is its object, and once it has been produced there would be no need for it to be produced by an object.


(105) And if the consciousness came into existence after the object of which it is conscious, then from what object could it arise? Since the object would have ceased by the time the consciousness arose, the consciousness would have no object. (Root text, pg. 143-144)





� If we look for the mind analytically, inside or outside the body, or within the visual faculty, and so on, we will not find it, because a truly existent mind does not exist. If mental consciousness existed intrinsically, or independently, we would be able to find it, but the fact that we are unable to do so is already proof that it does not exist in that fashion.


Realizing that the mind does not exist truly, attachment to a truly exis�tent mind disappears. If we have a high opinion of someone, we cannot simultaneously hold a low one, and vice-versa. Likewise, when we are able to realize the non-true existence of mental consciousness, the mind that grasps at true existence can no longer abide within us.


This natural characteristic of phenomena, and in particular of the mind (i.e., the emptiness or the lack of a truly existent self), is the reason that lib�eration and buddhahood are attainable. It is this very non-true existence of the mind that we call the "lineage of the Buddha" or buddha nature, because it allows us to transform the ordinary mind, stained by temporary mental afflictions, into the omniscient mind of a buddha, in the same way that a prince, the son of a king, possesses the potential to become a king himself.


Mental consciousness is therefore not in the body, nor does it exist as intrinsically separate from the body. Even if we say that mind does not truly exist, we are not denying its existence. There is a mind, and this phys�ical body acts because of its presence. And there is a good mind and a bad mind. It is one thing to say that there is no mind, and quite another to say that there is no truly existent mind. We say that mental consciousness exists, but not a truly existent mental consciousness.


The five sense consciousnesses are also established as devoid of intrin�sic existence. If this were not so, we would encounter numerous contradic�tions. Actually, if a sense consciousness existed independently of any cause and condition, it would exist before, simultaneously with, and subse�quently to its object. Now, if perceptions were there before its object, what object would it be conscious of, given that without a referent a sense con�sciousness cannot arise? However, if they were simultaneous, the conscious�ness could not arise from the object. [104]


For a perception or a particular experience to be present, the object of mental consciousness must exist before the mind that perceives it. This process is not unlike what occurs when we come to a Dharma center—first we see the building from the outside, then we come inside.


Perceiving consciousness arises from three factors—an object of per�ception, the sense faculty, and the immediately preceding moment of consciousness. Given that perceiving consciousness arises from these, we cannot say that it is independent and exists truly, because if it did, it would not depend on anything.





The Madhyamikas' statements deny the true existence of the mind but not its existence; the mind actually does exist and performs the function of knowing.





Close placement of mindfulness on phenomena 


By means of the above reasoning we come to understand that all phenom�ena, being conditioned, do not arise independently or intrinsically, and therefore do not truly exist. [105]


The objection that the other schools now raise is that if all phenomena are not intrinsically generated, then the two truths (conventional and ulti�mate), as they are explained by the Prasangikas, do not correspond with reality. If conventional phenomena exist solely in dependence on a nomi�nal designation by an erroneous mind (like the snake that is designated on the basis of an entangled rope), it should follow that the two truths and sentient beings are false and that their conventional existence is no longer possible. Therefore they ask, "How can the two truths exist? And how can beings attain nirvana and enlightenment?" [106]


The Prasangikas explain that there is no contradiction. Maintaining the conventional existence of phenomena means establishing their existence solely in dependence on the name attributed to them according to the conventions recognized by the world. According to the Prasangikas' system, existing conventionally does not mean that things are designated by an erroneous conception begetting a false type of existence. On the contrary, all conventional truths are designations made by a valid mind on a valid basis. The conventional existence of phenomena is not a mere creation of the ignorant mind—conventional phenomena, although not truly exis�tent, nevertheless perform a function and produce effects. There is a deed, one who performs the deed, and a result, even though none of these three exist intrinsically. [107]


Also, subjective perception, perceived object, and nominal designation are all established in a mutually dependent way, none of them having any form of intrinsic existence.


The existence of a phenomenon is established in dependence on other phenomena. Visual consciousness is established on the basis of a form, the visual organ, and an instant of consciousness immediately preceding it. An object is established on the basis of the consciousness perceiving it, the knower and the known can only be established mutually. Hence all conventional phenomena can be established as existent by means of logi�cal reasoning of dependent relation. For example, whether something is good or not depends on how it is considered or seen, therefore it exists rel�atively and is neither good nor not good in itself. [108] (The Way of Awakening by Geshe Yeshe Tobden, pg. 323-326) 





Close placement of mindfulness on phenomena 


Through the previous modes of reasoning, one will reach the understand�ing that all phenomena do not arise independently or intrinsically, and that therefore they do not truly exist.





i) The exponents of the other schools (now also including the Svatantrika-Madhyamaka) object that if phenomena existed only as mental designa�tions from an erroneous mind, it would follow that the two truths and sentient beings are false, and that their conventional existence would also be false. Consequently, beings could not attain nirvana and enlightenment.


Existing conventionally does not mean that phenomena are desig�nated by an erroneous mind conceiving a false existence; on the con�trary, all conventional truths are designations of a valid mind made on a valid basis.


Although conventional phenomena do not truly exist, they have a function and produce effects. There is an action, one who performs it, and a result, although none of these exist intrinsically; the same is true for the subjective perception, the perceived object, and the nom�inal designation. When we understand that an object does not exist by its own nature, we can understand as well how that which knows it, the mind, does not exist intrinsically.





j) The exponents of the other schools object that the analytical mind, which ascertains that all phenomena are devoid of true existence, cannot ascertain the same in relation to itself. Consequently, either there is another mind that realizes the non-true existence of the first analytical mind (and so on ad infinitum, without ever being able to ascertain the object at the very foundation of the analysis), or this other mind is not there, and in that case the initial analytical mind must be truly existent, therefore invalidating the Prasangikas' theory of non-true existence.


When the object of analysis has been examined thoroughly and its non-existence has been established, there is no longer any need to investigate the mind that has made the analysis, because once the non-true existence of a phenomenon is understood, one is also able to understand that there is no truly existent analytical mind that might arise from it. This state of peace, in which neither intrinsically existing objects nor consciousnesses arise, is called nirvana, the state beyond suffering. (The Way of Awakening by Geshe Yeshe Tobden, pg. 381)
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