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Dependent Arising - A Praise of the Buddha 

31

As yet, however, my life has not slipped
between the jaws of the Lord of Death
and, having a modicum of faith in you,

I do consider myself fortunate.

When we are feeling discouraged, it is beneficial to reflect on the meaning of this verse, after we have  memorised and recited it, as it will help us to develop enthusiasm and delight. 

When we are confronted with difficulties, simply reciting prayers or certain mantras alone is not going to change our minds or mental perspectives. But by reflecting on a verse such as this one, immediately, the mind can change and have a different outlook, helping us to uplift our mood and improve our state of mind.  
We have obtained this human body and have met not only the teachings of the Buddha but the Mahayana teachings. On top of that, we have even met with the teachings on secret mantra and highest yoga tantra. In short, we have come into contact with and developed faith in the Buddha’s sutric and tantric teachings.  We should reflect on how fortunate we are to have had such opportunities and be content. 
32

Among teachers, the teacher of dependent arising,

among  knowledge, knowledge of dependent arising.

These two, like a mighty conqueror in the world,

you know to be supreme, where others do not.

The teachings of the Buddha are divided into scriptural and realisational teachings. This verse is referring to the realisational teachings and pointing out that the teachings on emptiness are the best of 
all the Dharma that was taught. Amongst all knowledge and understanding, the supreme knowledge is the understanding of dependent origination. 
“A mighty conqueror in the world” refers to the Buddha who is supreme amongst all human beings. The teachings on emptiness can only be found amongst his teachings and it is only through such teachings that we will be able to gain an understanding of dependent origination. Such understanding cannot come about by relying on teachings found outside the Buddhadharma. 
33
All that you have taught

proceeds from dependent arising;

its purpose, the transcending of suffering.

Nothing you do, therefore, is not for peace.

In fact, everything that the Buddha taught was meant to help suffering sentient beings establish correctly the meaning of dependent origination so that their suffering can be pacified and they can work towards enlightenment.  
Amongst the four Buddhist tenets, the ultimate tenet system is the CMWS. On the basis of knowing the assertions of the lower schools, which become increasingly refined and subtle as we move up the hierarchy, we will finally arrive at the CMWS's presentation of subtle dependent origination. 
The main meaning of this verse is the same as the first verse of Chapter 9: “The Muni (Subduer) taught all these branches/
For the purpose of wisdom.” 

3' Stating the syllogism (proof) that acts to establish selflessness

a' The vajra vision syllogism 
1" Refuting causeless production

2" Refuting production from another permanent cause

3" Refuting production from a permanent principle

4" A synopsis of the refutation of causelessness

5" Refuting production from both self and other

b' The syllogism of interdependence

c' The syllogism of existence and non-existence, production and cessation

The subject of the vajra vision syllogism (also known as the diamond splinters argument) 
is that phenomena do not exist inherently because they are not produced from the four possibilities.
Composed or impermanent phenomena are examined to establish the selflessness of phenomena. A composed phenomenon does not exist inherently. Why? If it inherently exists, it  must necessarily be produced by one of the following four possibilities:-
1) It is produced from itself   or
2) It is produced from other    or
3) It is produced from both itself and other  or
4) It is produced without a cause
By examining whether production arises from any of these four possibilities and establishing the meaning of selflessness of phenomena,  we refute the assertion by the realists (i.e., the proponents of the GES, SS & MOS) and non-Buddhists that impermanent phenomena exist inherently because  they are produced and they disintegrate. 
Phenomena are made up of impermanent and permanent phenomena. We are examining whether composed phenomena are truly existent as there is not much discussion based on permanent phenomena.  But once we can establish that composed phenomena are not inherently existent, then it is not difficult to establish that permanent phenomena (or uncomposed phenomena) also do not exist inherently. 

The category of composed phenomena are characterised by their production, abiding and final disintegration. First, we have to establish that the factor of production is not inherently existent. Once that is done, it is easy to establish that the factors of abiding and disintegration are also not inherently existent as well. If production does not exist inherently, then abiding and disintegration cannot exist inherently.
At the beginning of Nagarjuna's text “Fundamental Treatise on Wisdom,” he refuted production from these four possibilities: 
It is not produced from itself,

Neither is it produced from other.

It is not produced from both of it,

Neither is it produced without a cause

Therefore all functional things are not (ultimately) produced

1" Refuting causeless production

(9,116)
Sometimes by direct perception of the world

All the causes are seen.

The diversity of the stems of lotuses and so forth

Are produced by the diversity if causes

(9,117)
"By what is the diversity of causes made?"

It comes from the diversity of previous causes.

"Why is a cause able to produce a result?"

That comes from the very strength of the previous cause.

The proponents of non-Buddhist tenets called Nihilists believe that things are produced and events happen without cause or reason.  They argue that there is no reason to explain why the sun shines and water always flows downwards, peas  and nuts are round, thorns are sharp and peacocks always come in different colours. They are like that by nature. They use this reasoning to support their claim that everything comes about without cause. No one is responsible for 
their creation as by nature everything exists like that.


This argument is refuted in verse 116: “Sometimes by direct perception of this world all the causes are seen.” 
For example, farmers hoping for bountiful harvests will create the cause for this to happen by planting seeds.  This can be commonly observed in the world. This harms the assertion that things and events can occur without cause. 
How do we then account for the peacocks with their multi-coloured plumage and the multi-petalled lotuses? 
The CMWS asserts that these things that we see in nature do not come about without cause. Rather, the diversity of phenomena is the result of the diversity of causes. What enables this diversity of causes to produce this diversity of results? That comes from the strength of the preceding cause. 
Once the causes and conditions for the production of an effect are present, nothing can stop the arising of that effect.








2" Refuting production from another permanent cause

a" Refuting the question posed by Ishvara

b" If something is permanent, it is unsuitable for it to be the cause of anything conditional

c" Applying mindfulness once the refutation of particles as permanent, causeless [phenomena] has been explained

a" Refuting the question posed by Ishvara

(9,118)
If Ishvara is the cause of migrating beings,

Who is this one you call 'Ishvara'?

"He is the elements." They are indeed like that,

So why tire yourself our even for a mere name?

(9,119)
Well then, since earth and so forth are many,

Impermanent, without movement, not a god,

To be walked on and unclean,

They are not Ishvara himself.

(9,120)
Ishvara is not space because it is without movement.

He is not the self because that has already been refuted before.

He is also a creator who is unthinkable;

What is the point in talking about the unthinkable?

Some non-Buddhists agree that things and events arise from causes. They assert, however, that Ishvara, the mighty god, is the cause and is the creator of the world and all living beings in it because he generated the thought: “I am 
going to create this and that.” Based on that thought, Ishvara created this world and us.

If Ishvara is the creator of the world and all living beings, who is this Ishvara? 
If you were to say that Ishvara is the four great elements of earth, water, fire and wind and the multiplicity of effects arises from the coming together of these four elements and the combination of the varying strengths of the individual elements, we can accept 
that the multiplicity of effects arises from the coming together of the four elements.  
But you cannot posit that Ishvara is the nature of the four elements. Why? Because for you, Ishvara, the creator god is partless, unitary and permanent, is neither produced nor does he disintegrate and is worthy of respect for his purity. The elements, on the other hand, are completely different in nature as the elements are impermanent, are produced, undergo disintegration and are impure e.g., we walk on earth. These elements cannot be god. (Verse 119: “Well then, since earth and so forth are many, impermanent, without movement, not a god, to be walked on and unclean, they are not Ishvara himself.”)
If you were to say Ishvara is space, 
Ishvara is not space because space is immobile and has no intention. For example, when Ishvara says, “I am going to produce this and that,”  space does not have that function. (Verse 120: “Ishvara is not space because it is without movement.”)
Ishvara is not the self because we had already refuted earlier that:

· a permanent self exists 
· the self is consciousness and 
· the self is matter. 
The non-Buddhists say: 
“You cannot explain god as it is beyond us. He is  inconceivable.”

Response from the CMWS:
If that is so, “What is the point in talking about the unthinkable?” (Verse 120) 

b" If something is permanent, it is unsuitable for it to be the cause of anything conditional

(9,121)
Also what is he asserted to produce?

Are not the entity of the self,

Earth and so forth, and Ishvara permanent?

Consciousness is produced from an object to be known and

(9,122)
Beginningless happiness and suffering come from karma,

Therefore, what do you claim is produced by him?

If the cause does not have a beginning,

How could there be a beginning of results?

(9,123)
Why would they not always function?

If he does not depend on other and

There does not exist other that is not created by him,

Due to that, on what do they depend?

(9,124)
That very collection on which they depend

Would be the cause, not Ishvara.

When assembled, he would lack the power to not produce them, and

When they are absent, he would lack the power to produce them.

(9,125)
If they are created without Ishvara desiring them,

It would follow that they are under the control of other.

Even if they are desired, if they are created

In dependence on desire, what would become of Ishvara?

Since the non-Buddhists maintain that Ishvara is the creator, what has he  produced? 
The non-Buddhists say:  He has produced the self.
Response from the CMWS:
Won’t that self be permanent? Are the particles that make up the four elements permanent in nature like Ishvara himself? If the cause is permanent, how is it possible for it to produce an effect? (Verse 121: “Also what is he asserted to produce?/
Are not the entity of the self,/Earth and so forth, and Ishvara permanent?”) 
For example, we maintain that the eye consciousness is generated by depending on its object - form. The happiness and sufferings we have experienced from time without beginning is the result of karma. Due to our negative actions, we experience unhappiness or sufferings and due to our positive actions, we experience happiness. 
So what does Ishvara produce? (Verses 121 and 122: “Consciousness is produced from an object to be known and/Beginningless happiness and suffering come from karma./Therefore, what 
do you claim is produced by him?”) 
If Ishvara is permanent, that which is permanent would have no beginning. By the same token, whatever is produced by Ishvara would also have no beginning. If the cause has no beginning, likewise, the result would also have no beginning. 
Since Ishvara is the cause and he has no beginning, then the sprout that he  produces today has no beginning as well. If that is the case, you cannot say that the sprout is being produced today. (Verse 122: “If the cause does not have a beginning,/How could there be a beginning of results?”)
If you assert that Ishvara, who is a permanent entity, can produce results, then it would always be producing. There would not be a time when  production ceases. (Verse 123: “Why would they not always function?”)
The non-Buddhists say: 
It is untrue that the creator god, Ishvara, would always be producing results. He only produces results occasionally when all the necessary conditions are present.


Response from the CMWS: 

You said earlier that Ishvara, the creator god, is permanent, unitary and independent of other factors. He can create whatever he wishes. Now you are saying that Ishvara creates things by depending on the coming together of  conditions. This means he does not have the power and has no control over the causes since he needs to depend on conditions for the production of an effect. 
This contradicts your belief that Ishvara is independent. If things can be produced simply by conditions coming together, then there is no need for a creator god. 
For example, the hell realms are supposedly created by Ishvara. The non-Buddhists agree that there are hell realms but assert that Ishvara has no wish for their existence. If that is the case, this means Ishvara is not completely independent as he has no control over certain things and is subjected  to the control of other factors.

The non-Buddhists say: 
The hells and all phenomena are created by Ishvara due to his desire.
Response from the CMWS:
If things are created due to his desire, this goes against the principle that your creator god is independent as he is subject to his own wishes. If the hells and all sufferings are created by Ishvara, then no one would like to be in hell as they have to suffer when they go there. Then, Ishvara is not a holy being as he has created hell. How can he subject people to suffering when people do not like suffering (Verses 123, 124 and 125)? 
In some commentaries, the last line of verse 125, reads as “In dependence on desire, what would become of holy Ishvara?” This means he is actually not holy as he is subjecting people to sufferings which they wish to avoid.
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� The (non-Buddhist)  Charvakas assert that all things are produced from no cause, because in one of their scriptures it states; “All things such as the rising of the sun, the flowing of water downhill, the roundness of peas, the sharpness of thorns and the tail feathers of the peacock were not made by anyone, they arise from their own nature.”] (Root text, pg. 147) 


� Madhyamika: This assertion is unacceptable because (116) sometimes the production of an effect from the collection of all its causes can be seen even by the true perception of the worldly people. (Furthermore) it is understood through inference that the variety among effects, such as the different stems of lotus flowers, is produced because of their having a variety of causes.


Charvaka: (117) Yet by what has this variety of causes been made?


Madhyamika: By a variety of previous causes


Charvaka: For what reason is a distinct cause able to produce a distinct effect?


Madhyamika: This comes from the force of its previous cause. (Root text, pg. 147) 





� Establishing Emptinesses from the Viewpoint of Causes


There are various arguments that refute the intrinsic existence of phenom�ena, and I will now try to expound them.


The first incorrect statement on the subject comes from the Charvakas (Nihilists). They maintain that all phenomena arise independently of causes. This is refuted by the argument that no composite phenomenon can arise without causes. The Charvakas maintain this philosophical view because their scriptures state that the beauty of a peacock's feathers, the sharpness of thorns, the softness of flowers' petals, and so forth do not have a cause that generated them, but exist by their own nature.


Such a statement is unacceptable, because through direct perception we can verify that effects are produced by causes. There is no harvest in summer without having sown seeds in the autumn, and the softness of flowers' petals, the roundness of peas, the sharpness of thorns are also produced by specific causes. [116]


The variety of effects is due to the variety of causes. The reason that composite phenomena have causes can be identified by the fact that they arise intermittently. Each time appropriate causes and conditions meet, a specific phenomenon is produced; when they do not meet, or are not sufficient, that particular phenomenon does not arise. [117]


Among the various non-Buddhist philosophical schools, such as the Hindu Naiyayika, Samkhya, and Charvaka schools, it is said that the lat�ter hold the most harmful view because they do not accept rebirth and the relationship of cause and effect, and they maintain that phenomena arise without causes. If their view were correct, it would not be necessary to cul�tivate soil and plant seeds in the autumn, since a harvest would arise regard�less, without effort. Furthermore, it would not be necessary to work in order to survive, nor would we feel hungry when we have not eaten, nor thirsty when we have not had anything to drink.


The purpose of acquainting ourselves with the views of other schools is that we too have confused ideas about phenomena in general, and about their true existence in particular. Therefore, it is crucial for us to try to understand others' beliefs and the arguments by which they can be refuted.


If we believe in the law of cause and effect and in past and future lives, it is not very important to us whether the Charvakas believe in these things. But if we ourselves hold beliefs similar to theirs, we must reflect on the questions and the relevant answers found in the texts and understand why a phenomenon, in order to manifest, must have its own causes, why it cannot arise without them, and so forth. We should understand in what way matter is produced by causes and conditions and generates effects, and apply the same principle to the mind, which is also an impermanent phenomenon, devoid of intrinsic existence.


Mental states are produced by causes, and so are our happiness and our suffering. If we do not believe in rebirths, we cannot make any prepa�ration for future lives; and if we do not believe in the law of cause and effect, neither will we avoid accumulating negative karma, nor strive to create positive karma. Since cause and effect are a reality, the fact that we do not believe in them does not eliminate their existence. There is no result generated without a cause. If there were such a generation devoid of cause, according to the logic expounded in the text on valid cognition, the Pramanavarttika, this would be either present or absent at all times.


Other non-Buddhist schools, such as the Naiyayikas and the Vaisheshikas, state that phenomena have a cause, but that there is only one, the god Ishvara. The Naiyayikas believe that all existent things are created by the will of Ishvara, but this is refuted in that if all was produced by his desire, then there would be no need for us to do anything.


The Madhyamikas ask, "If you accept Ishvara as the cause of all beings and all phenomena, then please tell us who or what exactly is Ishvara?" [118]


The Naiyayikas reply, "Ishvara is the five elements: earth, water, fire, air, and space, from which all phenomena arise."


The Madhyamikas then say, "It is true that these elements are the cause of the arising of the various composite or impermanent phenomena, but why give them the name 'Ishvara?' If Ishvara is a permanent god, without a cause, then he cannot be accepted. Elements are assemblages of atoms and are impermanent, since they change every moment. Besides, Ishvara cannot be permanent because he has the desire to create, and possessing this desire indicates that his nature is impermanent. The five elements are devoid of mind and are not a deity. We ourselves use the elements and so, when walking on earth, we would be walking on Ishvara. Also, since elements can become impure, they cannot be considered pure permanent and divine." [119]


The Naiyayikas say that Ishvara is single, permanent, unmoving, and has the desire to create. But elements are manifold and cannot therefore be a sep�arate thing; they are impermanent and cannot therefore be permanent. They are devoid of both conscious movement and the desire to create, and one cannot therefore say that they are Ishvara or that Ishvara is the elements. Nor can one say that he is empty space, which, not having movement and being permanent, does not have the capacity to create. If Ishvara were space, which is unmoving, he could not produce any effect. Furthermore, Ishvara cannot be the permanent self of persons, since this has already been refuted.


The Naiyayikas continue to argue, saying that it is not possible to speak of or imagine Ishvara himself, because he is an inconceivable creator.


So the Madhyamikas ask, "What is the need for believing in an incon�ceivable entity, about whom no understanding is possible?" [120]


They then ask their interlocutors what effects this creator Ishvara pro�duces. The Naiyayikas answer that Ishvara produces the self, the atomic particles of the various elements, and the later continuity of himself. But all of these cannot be effects of Ishvara if, as they have stated, his nature is permanent. [121]


A permanent effect cannot be produced by a cause, nor can a permanent cause produce effects. "Permanent" refers to something that never changes, that has no kind of movement. Cause and effect are relevant only in rela�tion to impermanent phenomena. There is no impermanent phenomenon that does not arise from its own cause, and indeed each impermanent phe�nomenon has a specific cause, Ishvara is said to be devoid of cause because he is permanent; but if he were a cause, he would still be different from the cause of water, earth, and so on, because he himself is neither water nor earth. In fact he should not be different from the effects that he is said to produce!


Happiness too does not arise without a cause, nor can it arise from a cause of a different nature. Therefore, if we want to be happy, we must cre�ate positive karma. In the same way, there is no suffering without a cause, nor any suffering that arises from a cause different from its correspondent cause—that is, negative karma. For this reason, we are taught that we must purify and no longer accumulate negativity.


We are used to considering what is impermanent to be permanent, so I would now like to ask you, "Is the person who existed this morning here now? Is it the same person?" We are not permanent. A minute is divided into sixty seconds, and during each of them we undergo a change. When we move in order to reach a certain place, there is not a single instant in which we are still in the same spot.


The suffering we have experienced since time without beginning arises from specific causes: karma and mental afflictions. How then can we say that Ishvara is the cause that produces every phenomenon? And what is produced by Ishvara? [122]


Since both the happiness and the suffering we experience are produced by our karma, what does Ishvara produce? If he creates everything, then even the feeling we are experiencing now must have been produced by him; and since he has existed from time without beginning, then this feel�ing too must have existed from time without beginning, and the same would apply to the effect of our current feeling. Since Ishvara is considered permanent and a creator, then everything produced by him should exist simultaneously with him, since the beginning.


The Naiyayikas say that Ishvara is permanent, but that in order to produce something, he must come into contact with particular conditions. [123]


This can be disputed by the argument that if he is permanent, he should not be influenced nor depend on conditions, and that if he were, these conditions should be created by him. Since he would then produce causes and conditions, this means that he can create everything simultaneously. Why then does the creation of things depend on time, and why do cause and effect follow one another in different moments? We know that cause and effect cannot exist at the same time in the same way that father and son do not arise simultaneously—first there is father and then the son— the effect follows the cause.


If we still need causes and conditions to produce effects even if Ishvara exists, then what is the purpose of inventing him in addition?


The Naiyayikas maintain that Ishvara is permanent and therefore not subject to change. But from a permanent cause no effect can be produced! When a substantial cause encounters favorable conditions, and effects are produced from their concomitance (as in the example of a seed that pro�duces a sprout when it joins the earth, warmth, and moisture), Ishvara cannot do anything to prevent this ripening, and is therefore without the power to produce results. [124]


Given that, even without Ishvara's will, we experience the suffering that ripens from the seeds of our karma, how can we say that he has power? In fact he seems to be without any power, choice, or control.


If we say that phenomena arise because of Ishvara’s desire, they would be produced by his desire and not by Ishvara himself. What is produced by Ishvara's desire depends on the desire. [125] (The Way of Awakening by Geshe Yeshe Tobden, pgs. 331-335)
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