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Chapter Nine, Verses 138-142, Outline D a 2) c) ii) 3’ a’ 3” b” (2) onw

Dependent Arising - A Praise of the Buddha’ 

36
For this knowledge you gave away -

over countless eons again and again -

your loved ones, your possessions,

sometimes your body, other times your life.

This verse refers to how the Buddha engaged in the practice of austerities – giving away his possessions, sometimes his body and even his life many times  - over a long period of time for the sake of understanding, learning and practising the Dharma in order to understand the nature of reality, dependent origination and finally to achieve the state of full enlightenment.
The Buddha wanted to achieve enlightenment for the benefit of destitute suffering sentient beings so we should understand that the Buddha made these sacrifices for us. Therefore, from our side, we have to try our best. There are many accounts of the Buddha practising the austerities in the sutras. 
In one of the Buddha’s past lives, when he was training to achieve enlightenment, he was born as a prince and named as “The All Liberated One.” Because of his wealth, he was able to give everything to everyone and became renowned for his generosity. People would come to ask for things and he was always able to fulfil their wishes. 
One day, as he rode in his jewelled chariot to a park, a Brahmin asked him   for his chariot. He agreed and made a dedication prayer that may his act of giving  become a cause for him to achieve enlightenment. 
Later, on another day, the prince rode on his elephant on his way to the park. Again, he was approached by a Brahmin who asked him for the elephant. The prince gave away the elephant and again made the same dedication prayer.  
The king was furious when he heard about the prince giving away his chariot and elephant and wanted to banish the prince. 
The prince told the king: “I am unable to reject any request when someone asks me for something. Since this is the case, I have decided to go to the forest and stay there.” 
The prince told his wife of his decision to leave the kingdom. 
His wife told him: “There is no way I can live without you. I will follow you into isolation.” 

The prince tried to dissuade his wife from following him but she insisted. However, he warned her, “I will not change my ways. Even in isolation, I will still practise giving when asked for anything. So do not regret your decision to follow me. You must keep your promise.”  

The prince and his wife then went to see the king, prostrated to him and asked for his forgiveness. The prince admitted he was wrong to give away the chariot and elephant and told his father of his decision to leave and live in isolation.  
The king was upset and told him: “You can remain here as long as you don’t give away your things.” 
The prince refused to give up his practise of generosity. 

He left the kingdom with his wife, son and daughter in a chariot followed by a large entourage. The prince told them not to follow him and so they returned to their families. On their way to the forest, the prince and his family encountered another Brahmin who asked for his chariot. Again, the prince gave this away without hesitation, making his usual dedication prayer. The prince and his wife then carried their children on their shoulders and proceeded on their way to the forest. 

One day, while living in the forest, his wife went to look for food.  A Brahmin came and told the prince; “I don't have a servant and I need a servant. Why don't you give me your children to be my servants?”
The prince replied: “If I were to give you my children, some people might  think that I do not love them. So rather than giving them to you, I will go with you as a servant. Please take me.”

The Brahmin told the prince: “You are reputed to be someone who always fulfils the wishes of all living beings; you should also fulfil my wish. You must  give me your children.”
On hearing this, the prince decided from the depths of his heart, to give his  children to the Brahmin. At that very moment, due to the tremendous merit generated by his heartfelt decision, the earth began to shake. 
At that time, there were many other Brahmins and meditators living in the forest, some of whom had clairvoyant powers. When the earth shook, one of the clairvoyant ones saw that the shaking of the earth was due to the prince's 
whole-hearted commitment to the practice of giving and his decision to give away his children.  

When the children heard about their father’s decision, with folded palms, they requested: “Before you give us away to the Brahmin, please let us see our mother one last time.” The prince cried and hugged his children and told them: “I am giving you both away not because I do not love you. I am doing this for the benefit of all sentient beings.” 
The children saw that their father’s mind was made up. So they both bowed to him requesting him to forgive all the mistakes they had made due to their youth and to relay their apologies y to their mother. With tears in their eyes, they made three prostrations and circumambulated their father three times. They walked away gazing at their father as they left. The prince was very sad but his mind was also filled with compassion. As usual, he dedicated his act of giving  towards achieving enlightenment. 
The earth shook again when the children left and there were strange displays of light in the sky. When the earth shook, the children’s mother was still away gathering food. She became afraid and quickly hurried to return to her family. 
One of the worldly gods saw this and knew that if she were to arrive too soon, she would be an obstacle to the prince’s practice of generosity. The worldly god therefore manifested as a lioness and blocked her way.

The princess told the lioness, “You are the queen of animals and I am the queen of human beings. Since we are both equal, you should not block my way.” In her mind, she saw the encounter with the lioness as an inauspicious sign, suspecting that her husband must have given the children away.  She felt troubled and hurried on her way. 
When she saw her husband, she asked: “Where are the children?”
The prince replied: “I have given them away because a Brahmin requested for them. You should rejoice. ” The princess was very distraught when she heard this and 
decided to go after the children, by following the trail of their footprints. When she saw the muddied footprints, she became even more tormented thinking, “Oh no. That Brahmin must have dragged my children away.” 

The prince comforted his wife by reminding her of impermanence and explaining that he had given the children away, not because he did not love them but he did so for the benefit of sentient beings. He told her that that act of giving would become a cause for him to achieve enlightenment.
The princess understood and told her husband that he must not allow her to obstruct his practice of giving; that the prince may give her away if someone were to request for her. 
In order to test her sincerity, Indra, the king of the worldly gods manifested as a Brahmin and asked the prince for his wife. The prince agreed. 
The princess was saddened by this and asked herself: “What had I done in the past, what karma had I created to experience all this and to be separated from my children?” 
Indra then revealed himself to her and asked, “What do you actually want?”

She told him: “I wish that my children may be freed from the suffering and bondage of slavery and returned to me.” Indra granted her wish and reunited the princess with her children. 
Geshe-la: This is as far as I have read so I do not know the rest of the story. I am not sure what happened after that.  This story is related to the verse we discussed. 

Reading such accounts of the Buddha’s activities in the past is inspiring, encouraging and beneficial for our minds. Sometimes, the stories seem quite incredible.
When we compare our generosity with the Buddha’s practice of giving, we find even the smallest act of giving difficult or we make a great deal of fuss when we do give something away and it is really difficult to give away something completely from our hearts. Our giving is often impure and tainted with self cherishing or attachment.  Our main goal is focussed not on giving things away but on accumulating more wealth and possessions. 
We have listened to enough teachings to know better but our main goal in life is still to accumulate things. When we die, we have to leave everything behind as they are of no use to us and they become the enjoyments of others. But in the process of accumulating these possessions, we had accumulated a lot of negative karma. Most of us are like that.
After spending our whole life working so hard to accumulate wealth and possessions, when the time comes to enjoy the fruits of our labour, it is also the time for us do die. When we die, everything will be given away to be used by others. This happens to many people. 
Therefore it is important that we look at the life stories of the Buddha. When our minds are unhappy or tormented by desire and attachment, we should reflect on death and impermanence. By doing this, we will have fewer expectations and experience less mental unhappiness, desire or attachment. When we have less desire and attachment in our lives, we will have less suffering. 
We should emulate the Buddha’s practice of giving.  Of course, at the present time, to give away everything is difficult for us but we can give at a level commensurate with our financial situation. For example, we can help the centre financially in whatever small way we can, remembering we are supporting the Dharma or give to the poor with a pure, happy mind. 
We will always need an organisation with facilities and all the right conditions in order for the pure teachings of the Buddha to survive, to be preserved and 
disseminated in the world. An individual cannot do all this so people will have to come together and do this important work to benefit people in an organized way.   So it will be very good if people can help the centre, which clearly does not exist to make money, remembering the hardships the Buddha endured in order to benefit us all.
 

3” Refuting production from a permanent principle (primal substance)

a” Stating the position

b” Repudiating that

(1) The actual [repudiation]

(a) Refuting that the principle is a partless, permanent expression of nature

(b) Refuting that it is permanent

(c) Refuting the impossibility of producing anew an effect was not previously existent

(2) These faults are not uniform amongst Madhyamakas

(2) These faults are not uniform against Madhyamakas

(9,138)
"If valid cognizers are not valid,

Is that understood by them not false?

Meditation on emptiness with respect to reality

Would, because of that, be incorrect."

(9,139)
Without contacting the thing that is investigated

The non-thingness of that will not be apprehended.
Therefore, it is any thing that is false.

The non-thingness of that is clearly false.

(9,140)
Therefore, regarding a son who dies in a dream,

The projection thinking "He is no more,"

Blocks th projection that he exists;

But that too is false.


Objection from the non-Buddhists: 
If you, the CMWS, dispute the validity of the the valid cogniser, this means it must be a falsity. 
Since that is so, then the object of that valid cognition would also have to be a falsity, which means that the meditation on emptiness will be mistaken (or erroneous). 
In other words, these non-Buddhists are asserting that both the valid cogniser and the object that is being cognised by that valid cognition cannot be false. To them, if the valid cogniser is false, then its object would also be false which would mean that the meditation on emptiness is also false. 
Reply from the CMWS: 
This appears in verse 139. 
There is nothing wrong in asserting that both the valid cogniser which realises emptiness and its object, emptiness, are false. 
“The thing that is investigated” refers to the object of negation, i.e., the true existence that is superimposed by the mind grasping at it.  

“Without contacting” means that the object of negation is not showing itself to the mind due to our failure to understand what is being negated and the absence therefore of a mental image of our object of negation. If something exists truly, there must be an understanding and  mental image of that object. 
“The non-thingness of that will not be apprehended” refers to our not understanding the meaning of emptiness of true existence, i.e., the negation of true existence.   

In other words, to ascertain the emptiness of true existence, we must first have an understanding of the nature of the object of negation which, in this instance, refers to true existence.  

Since the object of negation is false, therefore true existence does not exist: “Therefore, it is any thing that is false” (line 3).   If the object of negation is false, it follows then that true existence itself is false: “The non-thingness of that is also false” (line 4). That which is the negation of true existence is also false.

The CMWS says that everything, including emptiness, is false. 
We need to understand why this is so. All phenomena including emptiness exist conventionally. All phenomena are false because all phenomena do not exist from their own side but are merely labelled by conceptuality (merely labelled by the mind). 
If something exists from its own side and is not merely labelled by force of conceptuality, then that thing must be true (or truly and ultimately existent). 





The question then arises: If emptiness and the valid cogniser ascertaining it are false, how about the validity of the entire presentation of what is to be abandoned and their antidotes?

The answer is “It is still valid.”  For example, a parent who dreams that his child has died thinks, “Now my child is no longer with me.” This thought interferes with another thought in his dream that thinks, “I have a child.” Both these thoughts are false as both of them appeared in the dream. Nevertheless, both thoughts can interfere with one another.

Through this analogy, it helps us to understand the CMWS’ assertion that the presentation of the objects of abandonment and their antidotes remain valid even though emptiness and the valid cognition that realises emptiness are false. Therefore, it is still correct to meditate on emptiness.

4" A synopsis of the refutation of causelessness

(9,141)
Therefore, by thorough analysis in this way,

Nothing exists without a cause.

5" Refuting production from both self and other

(9,141cd)
Conditions also do not abide,

Whether individual or gathered together.

(9,142)
Also, not coming from something else,

They do not abide, they do not go.

These verses deal with the refutation of production from the four possibilities.  In reality, all phenomena do not exist inherently. If phenomena exist inherently, then they have to be produced from one of the four possibilities.  When we ascertain that phenomena are not produced from any of these four possibilities, the conclusion is that phenomena cannot be inherently produced and therefore cannot inherently exist. We will look into this in the next lesson.
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� In fact, conventionally, such perception is correct and not erroneous, with regard to its object. The Samkhyas nevertheless object, "Since accord�ing to you valid cognition is not truly existent, this must necessarily be false. Hence any object established by it would in the same way be false. In this case, the emptiness you speak about must also be false, since the valid mind that realizes it is false, and it follows that it would be pointless to meditate on emptiness." [138]


The Madhyamikas reply, "Even though the valid mind that realizes emptiness and emptiness itself are both non-truly existent and therefore illusory or false, in order to understand the meaning of the non-true exis�tence of an object or phenomenon, one should first correctly identify true existence, which is the object to be negated. Without identifying the object to be negated, true existence, there cannot be perception of its nonexistence by a valid mind. It is necessary to know the fact of a woman's barrenness before saying that her children do not exist." [139]


In order to realize emptiness, we should first have a clear idea of what true or intrinsic existence means, and how true existence would be if it existed, because only after having established its characteristics can we understand that it does not exist. If we suppose that there is a thief in the crowd, we must first identify him if we want to arrest him.


When a mother dreams that her child is dead, she apprehends his nonexistence. Such apprehending has the effect of eliminating the thought of the child's existence. Even though both concepts—her child's death and his existence—are in fact false because they occur in a dream, the former has, nevertheless, the ability to defeat the latter. [140]


Likewise, both the realization of emptiness and the thought that grasps at true existence are false, but the first has the ability to eliminate the sec�ond. And there is no contradiction in saying that the falsely existent real�ization of emptiness comprehends the falsely existent emptiness.


When we have a valid cognition of conventional existence, that percep�tion in itself is valid and correct, for example, we perceive a bottle, and it exists, but in addition the mind perceives a true existence, which, in fact, is not there. Hence we say that sense perception is illusory, or deceptive, but nevertheless valid. Emptiness itself is illusory because it appears to us to exist concretely and truly, when in fact it does not exist in this fashion. There are two types of valid cognition: direct and inferential. The valid direct perception of emptiness is not illusory, but its valid inferential cog�nition, although valid, is illusory, because to this type of mind emptiness appears to be intrinsically existent.


The emptiness of each phenomenon is called ultimate truth because a direct perceiver apprehending it is devoid of any form of duality, and because its mode of appearance corresponds to its mode of existence.


Since phenomena do not exist intrinsically or truly, but appear as if they do, they are said to be false, deceptive, and illusory. [141—42] (The Way of Awakening by Geshe Yeshe Tobden, pgs. 340-341) 
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