4
Amitabha Buddhist Centre

Basic Program – Module 9



Engaging in the Bodhisattva Deeds

Transcript of the teachings by Geshe Chonyi

Root verses from Engaging in the Bodhisattva Deeds (Bodhisattvacharyavatara) by Shantideva, Chapter IX: WISDOM, translated by Ven. Joan Nicell, February 2006, used with permission from the FPMT Education Department.

Root verses are centred, in italics, with verse numbers added

Outline from The Subject Headings from Gyalsab Je’s Commentary to the Bodhicaryavatara, translated by Ven. Losang Sopa (Bob Miller), ed. Feb. 2002; used with permission from the FPMT Education Department, October 2005. Outlines are in bold, numbered.

Lesson No: 21
                   Date:25th September 2007

Chapter Nine, Verses 142-150, Outline D a 2) c) ii) 3’ a’ 5”onw

Dependent Arising - A Praise of the Buddha 

37

Seeing such qualities

I am drawn by your mind
like a fish on the hook,

Not hearing your Dharma from you in person,
such misfortune!

38

By the pain of such sorrow, 
my mind will never give you up, 
like the mind of a mother for her precious child.

39

And yet as I think on your words,
hearing you talk of this and that,
teacher with a voice melodic as Brahma,
resplendent with features of perfection
encircled by garlands of light,
your enlightened form reflects n my mind,
like the cool light of the moon,
medicine for my feverish torment.

Je Rinpoche is expressing, in these verses, his regret and sorrow in not having received the teachings directly from the Buddha himself, especially his teachings on dependent origination. By understanding these teachings, one can see the possibility of achieving liberation and enlightenment. Naturally, one would be drawn to such teachings like a fish to bait. The depth of sorrow he feels is likened by Je Rinpoche to that of a mother grieving over the loss of her precious child. 
Even so, Lama Tsong Khapa declares that he will never give up the Buddha as a teacher. His “feverish torment” is pacified when he reflects on how he has met and reflected on the Buddha’s teachings, especially those on dependent origination. He recalls the historical account and brings to his mind the image of the Buddha teaching, with a melodious voice, the Perfection of Wisdom Sutra at Vultures Peak in Rajagriha to the assembly of fully ordained monks and disciples. 
We can learn from Je Rinpoche’s example.  In our lives, we cannot be happy all the time. There will be bad days and good days. In the context of our studies here, it is possible that sometimes we feel discouraged while at other times, we feel quite happy when our studies are going well. We need to know how to think according to the time and situation.
We need to uplift our minds when we are discouraged and feeling down. The important thing is our mental perspective.  When we are physically sick, we can rely on a doctor and medicine to recover. But seeing a doctor will not help us to overcome mental difficulties. Mental hardships can only be overcome with a change in mental outlook and be removed at the level of the mind. When we adopt a different mental perspective, our view of things can change immediately. 
With physical sickness, sometimes we need to depend on medical treatments over a long period of time. However, with respect to mental unhappiness, anxiety or stress, if we know how to think and change our perspective, there and then our mental unhappiness will go away. Usually, this does not take a long time if we practise and put some effort into changing our perspective.

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

5” Refuting production from both self and other

In this section, the emptiness of phenomena are established through analysing the entity and nature of the causes that bring about impermanent phenomena by using the vajra vision syllogism (or diamond splinters’ argument). 
The syllogism is being used to establish that composed phenomena are not inherently produced. If something is inherently produced, it has to be produced from one of the four possibilities. Once we prove that phenomena  are not produced from these four possibilities, then they cannot be inherently produced.
Only the CMWS refutes inherent production. All the other Buddhist tenets assert that composed phenomena are inherently produced. Why is this so?  
Because for them, things must be inherently produced because they are created.  
There are two options to proving that something is inherently produced: either (1) 
it is inherently produced from a cause or (2) i
t is inherently produced without a cause.

If a composed phenomenon is inherently produced from a cause, then there are three possibilities:-

1) It is produced from itself   

2) It is produced from other 

3) It is produced from both itself and other 




Combining these three possibilities with the possibility that composed phenomena can be produced without a cause, there are four possibilities. If a composed phenomenon is not produced from one of these four possibilities, then it cannot be inherently produced.
Let us examine the possibility of production from itself. That would mean that c
ause and effect will be one and not different since they are of the same entity. How then could we posit which is the producer and which is the product produced? Such a line of reasoning is stated in Nagarjuna’s “Fundamental Wisdom.”
We had earlier refuted that it is impossible for the sprout to exist at the time of the seed as asserted by the non-Buddhists. They assert that the result exists at the time of the cause in a non-manifest manner, e.g., the sprout exists at the time of the seed in this non-manifest way. 
If the sprout is a single entity with the seed, then at the time when the seed existed, we have to say that the sprout was also in existence. If the sprout existed at the time of the seed, then there would be no need for it to be produced at a later time. Such production would be meaningless since it has already been produced and need not be produced again.
Now, let us examine the second possibility: production from a cause that is other, i.e., it must be inherently produced from a cause that is of a different entity from its result. 
This is the assertion of all the schools below the CMWS. 
Such production means that an effect which is established by way of its own character arises from a cause which is also established by way of its own character, i.e., an inherent cause giving rise to an inherent effect.
A sprout and the seed it comes from are very different. The CMWS assert that the sprout is produced from the seed but it does not, unlike the lower schools, assert the sprout is inherently produced from the seed. 

What is the fallacy in asserting such inherent production? 
If both the cause and the effect exist inherently, then there is no relationship of dependence 
between them. How then can the effect arise from its cause? 
Nevertheless, the proponents of this position insist that this is possible; that it is possible for an inherent effect to arise from an inherent cause. 
If this is the case, then a single cause can produce every kind of results and light can be produced from darkness.

Since we have proved that effects cannot be produced from itself and from other, then the third possibility, i.e., production from a combination of itself and other is also disproved.   

If composed phenomena are not inherently produced from a cause, can it be produced without a cause? This is obviously impossible although some non-Buddhists, known as Nihilists, assert this. They assert that things can be produced from nothing. If that is so, then everything can be produced from anything. This assertion can be harmed by ordinary perception as we can see people putting in the effort and striving to achieve different goals. 
We are establishing that composed phenomena do not exist inherently as they are not inherently produced since they are not produced from any of the four possibilities. Since production from the four possibilities has been refuted, we can conclude that inherent production is impossible.
Question from student: Do the other tenet systems accept the CMWS’ definition of inherent existence?

Answer: The CMWS does not assert that phenomena exist inherently, as asserted by the schools below it. What is the measure of inherent existence? It means that the imputed object, when sought, is findable.  This is also the assertion of the lower schools. 
b’ The syllogism of interdependence

(9, 142 cd)
How does that which is considered to be true

By ignorance differ from an illusion?

(9,143)
Whatever is emanated by an illusionist and

Whatever is emanated by causes

Should be investigated as to

Where they come from and also where they go.

(9,144)
Whatever is seen due to being close,

But is not if that does not exist,

Is similar to a reflection in a mirror in being fabricated.

How can it be truly existent?
The appearance of inherently existent phenomena is the superimposition of our grasping at true existence; our ignorance grasping at the self of persons and phenomena. Phenomena are like illusions created by the illusionist. For 
example, the illusory elephant created by the illusionist has an appearance of an elephant but no elephant actually exists. In the same way, phenomena appear to us as truly existent due to the superimposition of our grasping at true existence. But, in reality, they are falsities. 
Whatever is created by an illusionist (e.g., the illusory elephant) and arises from causes and conditions (e.g., form) are the same in that they do not exist inherently. If they do exist inherently, then we have to analyse: where do they come from and where will they go? From our analysis, we will find that they come from nowhere and do not go anywhere. The appearance of the illusory elephant created by the illusionist comes about from the mere aggregation of causes: the illusionist, his recitation of mantra and an object that is the basis for the illusory elephant to arise. The illusory elephant does not inherently exist. If we were to say that the illusory elephant is inherently existent, then it must inherently come from somewhere and then inherently go to somewhere and that somewhere must be findable, but it cannot be found. 
All composed phenomena arise from the mere aggregation of causes and conditions. There is no inherently coming or inherently going. Therefore karma, the second link of the twelve links of dependent origination, is not inherently existent but arises when causes and conditions coming together. For example, the sprout will arise when its cause, its seed, is present. In the same way, the link of karma will be activated when its cause, ignorance, is present. 


A syllogism to establish that all composed phenomena are not inherently existent can read like this: The subject, form, is not truly existent because it arises in dependence on causes and conditions like a reflection in the mirror. Since this is so, form itself is not independent and  therefore does not exist inherently.
c’ The syllogism of existence and non-existence, production and cessation

1” Establishing the syllogism refuting inherently established production

2” That stops inherently established cessation

3” And thus, conditioned existence and peace are established in equality

1” Establishing the syllogism refuting inherently established production

(9,145)
For things that exist,

What need is there for a cause?

Also for those that do not exist,

What need is there for a cause?
(9,146)
Even by a hundred million causes,

A non-thing is not transformed.

How could that state become a thing?

Also what else would be transformed into a thing?
(9,147)
If, when non-existent, it is not possible for a thing to exist,

At what point will a thing become existent?

Without a thing being produced,

It will not become free from non-thingness.
(9,148)
If it does not become free from non-thingness,

The state of existent thing is impossible.

Also a thing does not become non-existent

Because it would follow as having two natures.
The syllogism of existence and non-existence, production and cessation is:  The sprout is not inherently produced because it is not inherently produced as an existent sprout and it is not inherently produced as a non-existent sprout. 



If the sprout is produced, it has to be produced as an existent sprout as it cannot be produced as a non-existent sprout. 
T
hose asserting inherent production would have to assert that the sprout is inherently produced as an existent sprout. This will be the same as saying the inherently existent sprout is produced from its cause. But an inherently existent sprout cannot be produced from its cause as an inherently existent sprout does not need to depend on any other thing: “For things that exist, what need is there for a cause?”(Verse 145)
Therefore for something to exist, they exist in dependence on causes and conditions. But it would be ridiculous to say that non-existents can arise from causes. For things 
that do not exist, what need are there for causes? “Even by a hundred million causes,/
A non-thing is not transformed.” (Verse 146)  

2” That stops inherently established cessation

(9,149)
In this way, there is no cessation and

Also things do not exist. Therefore,

All the migrating beings are

Always not produced and not ceased.

The vajra vision syllogism establishes that all composed phenomena do not exist inherently. The syllogism of existence and non-existence, production and cessation shows how the sprout is not inherently produced. 
From the first moment when phenomena came into existence, their existents did not exist inherently as there was no inherently existent production. Since there is no inherent production, when phenomena cease to exist, the cessation of those phenomena cannot exist inherently as well. Without inherent production and cessation, those phenomena which have the nature of being produced and ceasing cannot exist inherently as well: “All the migrating beings are/Always not produced and not ceased” (Verse 149). 

3” And thus, conditioned existence and peace are established in equality

(9,150)
Migrating beings are like a dream;

When thoroughly analyzed, they resemble a plantain tree.

Also passed beyond and not passed beyond sorrow,

In reality, are not different.

Migrating sentient beings circle in cyclic existence under the power of their afflictions and karma, as if they were in a dream. In our dreams, all appearances seem real but they do not exist in the way they appear to us. 
Likewise, sentient beings appear to be inherently existent, but they do not exist in the way they appear to us. 
We will not able to find the real trunk of the banana tree even if we were to tear the tree apart. Likewise, when we look for these inherently existent sentient beings, we will not be able to find any. When we discover that sentient beings do not exist inherently, then the cyclic existence that they are in and the state of nirvana they seek also do not exist inherently. In reality then, samsara and nirvana are equal in the sense that they do not exist inherently. 
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� (142) Since (truly existent phenomena) do not come anew from (somewhere or something) else, in the beginning they are not produced, in the middle they do not remain, and in the end they do not go else�where upon cessation. How, then, are all these things, which under analysis are not established, although they are appre�hended as true by confused minds, not different from illusions? They appear to be truly existent, whereas in fact they are not.


4. Establishing that Phenomena Conventionally Arise from Causes


Whatever horses and elephants have been made manifest through a (magician's) illusion, and whatever visual forms and so forth have been made manifest by causes and conditions should be examined as to where they first came from, where they abide in the meantime and where they go to in the end. Upon examination they will be found to be similar in not truly coming and going.


An effect will only be seen because of its being closely connected with a cause, but without that cause it will not be seen. Since it is a product of causes and conditions, it is similar to a reflection in a mirror; so how can it have true (independent) existence? (Root text ,pg. 152-153]





�


C. Establishing Emptiness of True Existence from 


the Point of View of the Effect


(145) What would be the need of a cause for a thing that (truly) existed? (If it truly existed), it would already exist. And what would be the need of a cause for it if it didn’t exist at all? (If it didn't exist), it would not be the effect of anything.


Objection: Although a cause cannot make a non-existent arise into a non-thing, it can change into a thing.


Reply: This is illogical; (146) even by means of a hundred million causes, a non-thing cannot be transformed into anything else because it is permanent. If it were able to change, it would have to do so either while retaining its non-thingness, or through discarding it. In the former instance, how could it become a thing as long as its condition remained unseparated from being a non-thing? And in the second instance, what is there that could (first) separate itself from the state of a non-thing and then (proceed) to become a thing? This is an impossibility. (147) Furthermore, if the-condition of a non-thing is not discarded, it will be impossible for a thing to exist at the same time. In which case, when could a thing ever come to exist? Also (a further consideration should be made) in the case of a non-thing becoming a thing upon having first discarded the condition of a non-thing. Without actually becom�ing a thing, a non-thing cannot be separated from the state of a non-thing; and (148) if it has not become separate from this state, it is impossible for the state of an existent thing to arise. Similarly, a (truly existent) thing does not become a non-thing upon cessation, because it would absurdly follow that something with one nature would become twofold (i.e. both a thing and a non-thing). (Root text, pgs. 153-154]





� (149) In this way there is no cessation or production of (truly existent) things. Therefore all beings never have a (truly existent) birth nor a (truly existent) cessation. They are pacified (of true existence) from the very beginning, and by nature in the state beyond sorrow (i.e. in a state devoid of true existence). (Root text, pg. 154) 


�(150) Although sentient beings appear, they are not truly existent, just like a dream. And since they are found to have no essence upon analysis, they are also like a plaintain tree. Therefore, in their being (empty of true existence), there is no difference between the state beyond sorrow—Nirvana—and the state not beyond sorrow— cyclic existence. (Root text, pg. 154) 





� 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]


In order to possess an accurate knowledge of the doctrinal principles of non-Buddhist philosophical schools, and in order to be able to understand correctly how their views are negated by the Buddhist schools, one should study Dharmakirtis Pramanavarttika and the Drubta Chenmo (Great Trea�tise on Tenets), a text studied in depth at Drepung Gomang Monastery.


By means of the above analysis we have established that no impermanent phenomenon arises without a cause or from an inappropriate cause. In other words, each composite phenomenon is produced by a specific cause. Both happiness and unhappiness must therefore also have causes of respec�tively similar nature—the first arising from positive causes, and the second from negative causes.


Effects do not truly exist either in single causes or in their assemblage, nor do phenomena exist separate from their own causes. When a phe�nomenon ceases, it does not truly cease in order to go elsewhere. In short, both causes and effects arise dependently, and do not exist independently and intrinsically. [143]


All Buddhist schools accept the principle of dependent arising between causes and effects.


Since there are many reasons demonstrating the non-true existence of phenomena, it is correct to think that phenomena do not exist truly. As the wisdom that understands emptiness can fight the ignorance that grasps at intrinsic existence, it necessarily has many valid supports. On the other hand, the ignorance that grasps at true existence has no logical support.


It is because of the obscuration caused by ignorance that forms, sounds, and so forth are perceived as truly existent. In spite of being thus per�ceived, such phenomena are not truly existent, in the same way that ema�nations produced by a magician are not. There is no difference between them—phenomena exist in dependence on causes and conditions in exactly the same way that the object emanated by the magician depends on its own causes and conditions. Phenomena appear to us to be truly existent, just as a horse emanated by a magician out of a piece of wood appears to be real. The horse that appears to us as a result of the spell is not a horse, and in the same way forms, sounds, and so forth, which appear to us as real, in reality are not so. We only perceive them as such because of our ignorance.


If composite phenomena intrinsically exist, then when they arise they should actually arrive from somewhere, and when they cease they should actually go elsewhere, but all impermanent phenomena, including the self of persons, come into existence solely as a result of causes and conditions. As the bud arises from its cause, the seed, so karma arises from its cause, ignorance. If there is no cause, there is no effect—without ignorance, there is no karma, and without the seed, there is no bud. Hence there are no effects that exist by their own nature or intrinsically, because all arise dependently. Therefore the appearance of produced phenomena is like the reflec�tion in a mirror. [144]


We are at present studying the Dharma, and once we have learned it, we will be able to practice it. It is also very important to have a good under�standing of the way to practice it. When listening to teachings, you should not leave them unused, but analyze them with your intelligence and make them yours. At present we are not only endowed with human bodies but also with other precious conditions—intelligence, the time and interest needed for the practice of the Dharma, and the place to practice—and if we do not take advantage of these conditions, it is only because we are lazy.


The problems that come up daily in our lives are due to the fact that we give too much importance to ourselves and no importance to others. Since we all desire happiness, rather than thinking only of ourselves, we should extend this desire for happiness to others.


When we practice for all beings, the objects of our practice are bound�less and the virtues we will accumulate are also boundless. An offering made to ten people is greater than one made to one person, and an offer�ing made to all beings will be much greater than one made to a hundred beings. If we try to attain buddhahood for the benefit of all beings, the object of the creation of our merits is boundless, and the merits created will also be boundless.


In order to develop the altruistic motivation, we must consider its worth and realize its importance. At the same time, we should see a selfish atti�tude as negative and as something we would do well to eliminate, as it is disadvantageous to keep it within us.


People such as thieves, who only care about themselves and are not in the least concerned about the suffering they create for others by stealing their possessions, and assassins, who in order to satisfy their desires will even kill, exemplify the selfish attitude from which arises all the suffering of this and future lives. The Guru Puja says, "Because of this selfish atti�tude, we possess nothing that is worth giving to others; whereas it was because of the Buddhas altruistic attitude that he became a buddha."


Even though we are unable to perceive living buddhas, we can neverthe�less see statues and paintings that represent them, and give them offerings and tributes. This is because the buddhas, possessing a mind dedicated to the benefit of others, have become objects worthy of respect and devotion, like the current Dalai Lama. This is due to his altruistic attitude.


The happiness we find in this life is the result of an altruistic attitude, as is the final state of enlightenment. A true practitioner gives more impor�tance to the future, and a Mahayana follower gives more importance to others. Therefore, if we want to be Mahayana practitioners, we need to develop an altruistic attitude. What we need to negate and eliminate is, on the one hand, the concept of a truly existent "I" and, on the other, our selfish attitude. These are the causes of all problems.





Establishing Emptiness from the Point of View of the Effects


A bud arises from its seed, hence it is not independent but dependent, and it does not exist truly, by its own nature. Also, dependent arising itself does not exist truly.


If phenomena truly existed, they would exist without depending on other factors, in which case what would be the purpose of causes? Some�thing that exists intrinsically, or naturally, is not subject to the relationship of cause and effect. On the other hand, if an effect were not at all existent (a non-thing) what would be the need of relating it to a cause, given that it does not exist? [145]


Since neither true existence nor true nonexistence exist, it follows that there cannot be a truly existent arising; but we can reasonably accept that there is a relationship between cause and effect, which is also akin to an illusion.


Non-Buddhist schools raise the following objection, "Although a cause is not apt to generate a non-thing, it can transform the non-thing into a thing."


The Prasangikas answer, "Even by means of a billion causes, a non-thing cannot be transformed into anything else, because it is permanent."


Even if there were many causes, a non-phenomenon cannot become a phenomenon and vice-versa.


To see if it is possible for a non-thing to be transformed into a thing, one ought to observe whether by making that transformation, the non-thing leaves its state of non-thing or maintains it. If it becomes a thing without leaving the state of non-thing, then it is simultaneously a thing and a non-thing, which is impossible. On the other hand, if we were to say that a state of non-thing is transformed into a thing, having left behind its state of non-thing, this too would be impossible, because what is that non-thing that can separate itself from the state of non-thing and transform itself into a thing? [146]


It is impossible for "nothing" to become an object and for an object to become "nothing," just as it is impossible for a permanent state to become impermanent and vice-versa. In the state of nonexistence there cannot be room for existence; therefore how can a non-thing become a thing? [147]


Just as a child cannot give birth to another child, so it is impossible for nothingness to produce anything. "Nothing" and "thing" have different natures and thus cannot exist simultaneously, and the state of nothingness cannot cease. Only something that is a not a non-thing can become a thing. A non-thing cannot turn into a thing and vice-versa, a thing can�not become a non-thing and still remain a thing, because then there would be a combination of two natures, which is not acceptable. [148]


All living beings are devoid both of a truly existent birth and a truly exis�tent cessation and are beyond truly existent nirvana and samsara. Since true existence does not exist from the beginning, it is said that it is pacified from the beginning; and since beings are devoid of true existence, it is said that they abide in natural nirvana and are therefore beyond true suffering. It is not necessary to attain this natural nirvana because it is already there and is the non-intrinsic existence of the mind. It follows that there is no such thing as a truly existent production, or a truly existent cessation. Since there is no intrinsically existent cessation, we can therefore establish that all sen�tient beings have never truly been born and have never truly come to cease. They have always been devoid of intrinsic existence; hence they have abided from the beginning in the state of natural nirvana. [149]


Sentient beings and all phenomena, even though they appear to, do not truly exist, and are like a dream. On a conventional level, impermanent phenomena exist and perform a function, but if we analyze them in some depth, their conventional existence also disappears.


It is like a large trunk of a banana tree: If we try to find an essential core within it by removing the various layers of bark, we will not find anything. Hence, within emptiness, there is no difference between those who have attained nirvana, the state of peace, and those who are still caught up within samsara, the state not beyond sorrow. Furthermore, nirvana and samsara are the same, with regard to the fact that they are both devoid of intrinsic existence. [150] (The Way of Awakening by Geshe Yeshe Tobden, pgs. 341-345) 
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