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Chapter Nine, Verses 151-153, Outline D a 3) a) i) onw

Dependent Arising - A Praise of the Buddha 
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Those unwise in this wonderful doctrine

were confused and entangled like plaited grass.
Lama Tsong Khapa refers to the fact that although the Buddha’s teachings, especially those on dependent origination were really marvellous, during his lifetime, he saw many people who were confused and misunderstood these instructions, expounding their own views instead. 
Such scholars were neither skilled in scriptures nor reasoning and were unable to explain correctly the meaning of emptiness. Some of them thought the emptiness of inherent existence meant that things did not exist and were unable to posit the validity of action, subject and object within the context of  the emptiness of inherent existence. Others declared that the ultimate truth was not an object of knowledge.
These scholars who came before Lama Tsong Khapa did not know how to posit the two truths correctly and were confused with respect to the assertions of the four tenet systems. Lama Tsong Khapa likened these scholars to plaited grass, which are entangled and difficult to pull apart or separate. 
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Seeing this, I followed with diligence the great scholars,

seeking again and again your thoughts,

poring over many works of our and others' tradition,

yet still my mind was torn by doubts.

When, with the kindness of my lamas, I saw

this unsurpassed vehicle of yours leaving behind

extremes of existence and nonexistence,

elucidated by the prophesized Nagarjuna,

his lotus grove illuminated by the moonlight

of the glorious Chandrakirti's teachings,

whose globe of stainless wisdom moved

freely through the sky of your words,

dispelling the darkness that holds to extremes,

outshining the stars of false speakers -

it was then that my mind found its peace.
Lama Tsong Khapa felt it was incorrect to simply follow anyone who bore the title of scholar as many of them were giving wrong explanations on the meaning of dependent origination. Seeing their inability to explain correctly  the Buddha’s intent, i.e., his final thoughts on the meaning of dependent origination, Je Rinpoche put in a lot of effort to check amongst trustworthy  scholars
 to ascertain this correctly. As he said: “I followed with diligence the great scholars, seeking again and again your thoughts and poring over many works of our and others' tradition.” “Our tradition” here refers to the Middle Way Schools. “Others’ tradition” refers to the proponents of realism (the GES, SS and MOS). 
Lama Tsong Khapa applied himself to learning all the assertions and viewpoints of the four tenet systems and saw how things were explained from many different angles. Since the great Indian masters were all scholars, they explained the teachings in different ways using different logic and reasoning. Instead of clarifying his understanding, Je Rinpoche developed more doubts: “poring over many works of our and others' tradition, yet still my mind was torn by doubts.” 
The essence of all the Buddha’s teachings is dependent origination. Lama Tsong Khapa was tormented by the fact he was unable to ascertain exactly the Buddha’s intent on dependent origination. 
Despite this, he was not discouraged nor did he give in to laziness. Instead, he persevered with his extensive study of the treatises and made strong heartfelt requests to his guru-deities, accumulated a lot of merits and purified his obscurations.  
By relying on the texts of Nagarjuna and Chandrakirti and his own special guru-deity, Manjushri, he finally grasped the meaning of emptiness and dependent origination as intended by the Buddha. Only then did his torment and sadness end and his mind was at peace. 
 
Seeing the intense effort that Lama Tsong Khapa put into understanding the Buddha’s teachings, it is needless to say how much more effort we must apply, on our part, to understand anything at all! We should not feel discouraged just because of not understanding one or two things. In fact, we should become more determined to work even harder.
These verses contain a lot of useful advice for us. We won’t reap the benefit of such advice if we only see them as verses describing Je Rinpoche’s personal experience. 
The point here is that when our studies become difficult, that is no reason to give in to discouragement. Instead, we should put in even more effort and generate the determination to understand the particular topic we are having problems with. We can see that Lama Tsong Khapa was also very selective with respect to the treatises that he studied, checking very carefully the qualification and qualities of their authors. It is only after such careful analysis and checking that he would engage in studying them. 

a) Explaining the chapter’s material

1) Teaching that one who wants to attain liberation must develop the wisdom realizing emptiness

2) The methods by which one develops the wisdom realizing suchness

3) Instructions on making effort to develop that [realization of emptiness]


a) The actual instructions

i) Teaching the mode of existence [or nature; lit, mode of abidance]

ii) It is reasonable to make effort to realize that

b) Teaching the focus of compassion by way of teaching the disadvantages of cyclic existence

c) Teaching the subjective aspect of the way in which great compassion apprehends things [lit. the aspect of great compassion's mode of apprehension



i) Teaching the mode of existence [or nature; lit, mode of abidance]

(9,151)
What is there to gain and what is there to lose

With things that are empty (of true existence) in this way?

Who is there to pay me respect,

And who is there to abuse me?
(9,152)
From what are pleasure and pain derived?

What is there to be happy or unhappy about?

When I search for the ultimate nature,

Who is there to crave, and what is there to crave for?

(9,153)
Upon analysis, this world of living beings (is found to have no
 true existence).

Therefore who can die here?

What is there to come and what has been?

Who are friends and who are relatives?
These verses are advice on how to equalise the eight worldly dharmas based on an understanding of the emptiness of inherent existence.
Usually, we are happy when we gain something and unhappy when we do not get what we want. But there is no need for such reactions when, upon analysis,   we understand that both occurrences are equal in the sense that they do not inherently exist. This being the case, there is no need for elation when we get something and despondency when we do not get what we want. 
It is the same with respect. We are happy when we are praised and respected and upset when we are criticised or abused. When we analyse the nature of the praise or criticism, they are equal in the sense that they do not exist inherently. Therefore, there is no reason to be happy when praised or unhappy  when criticised.
We can apply the same reasoning to pleasure and suffering. These occur on both physical and mental levels. A pleasurable experience makes us happy and excited but a suffering one makes us upset and disturbed. But, again, both are equal in the sense that they do not exist inherently so there is no reason for us to be happy when experiencing pleasure or upset when undergoing suffering. 
We react in a similar way when it comes to our reputation. We are happy when we hear flattering words and we are unhappy when we are being slandered. The nature of a good or bad reputation is also equal in the sense that it does not exist inherently so our responses are not justified. 


We are equalising the four pairs of the eight worldly dharmas by examining  their ultimate natures.  Usually, we dislike criticism, not getting what we want, not having a good reputation and experiencing suffering or unhappiness. When these things happen to us, we become unhappy. But what is the basis for such  unhappiness? 
What appears to our minds when we are experiencing these things? 
They appear to us as something very real and inherently existent and we believe them to be so. When we believe in the appearance of inherent existence, this leads to mental unhappiness. 
On the other hand, we like praise, getting what we want, having a good reputation and pleasure. We feel happy and are attached to these experiences of happiness. 
But what is the basis for that happiness to arise? Again, these experiences appear to us as real, right there and inherently existent. Not only do they appear real to us, we believe them to be so and we become so excited.  
When we understand, however, the true nature of these pleasurable or  unpleasant experiences, we will equalise our reactions towards them and not be adversely affected in either situations. 
When we analyse the nature of either praise or criticism, they are essentially words which are not inherently existent. When sought, both praise and criticism are not findable and we cannot point to anything that is praise or criticism as they do not exist inherently. Someone who understands this will have no reason to feel excited by praise or dejected by criticism. 
It would be like hearing words of praise or abuse in a dream. When you dream of being praised, upon waking up, those nice words will be powerless to make you happy or excited any more. That would be the experience of someone who has realised the ultimate nature of praise and criticism. But, for most of us, we cannot see the falsity of praise or criticism. 
There are even people who will remain excited and happy when they wake up from their dream of being praised. It is like the illusionist developing attachment for the illusory woman he has created. Such attachment still arises even though he knows the woman is not real because he does not realise that the illusory woman is empty of true existence.
We had seen earlier how both samsara and nirvana are equal in that they are both empty of inherent existence. Here, we are applying our understanding of emptiness to equalising the eight worldly dharmas by recognising that pleasure and suffering are equal in the sense of not existing inherently. 
The conventional methods for equalising the eight worldly dharmas were covered in the chapter on patience. For example, to avoid getting excited when we are praised, we reflect on the faults of praise. In the same way, to avoid feeling depressed when criticised, we reflect on the benefits of  criticism. 
We are supposed to work on developing disenchantment with the sufferings of cyclic existence. But when we are praised, our minds are distracted from this task. When the praise is directed at someone else or someone we dislike, then jealousy arises, destroying our virtue. 
When we believe we have the qualities which are the bases for the praise, we generate arrogance and pride. We will not be humble nor will our behaviour be subdued or pacified. We can see how praise is actually a cause for us to go to the lower realms. Since this is the case, when someone stops us from being praised, instead of feeling upset, we should be happy because that person is actually closing the door to a miserable rebirth for us.
 
Our whole lives are mixed with the eight worldly dharmas so it is important to weaken them.  Our feeling happy or upset is the source of all the problems and difficulties we have been experiencing throughout our lives. We experience so many problems with respect to praise and criticism. We should recall that praise is not beneficial in any way and is, in fact, full of faults and remember how helpful criticism can be. Thinking about these points from many different angles, combined with the understanding that the eight worldly dharmas do not exist inherently, we can reduce the influence of the eight worldly dharmas in our lives. Through this understanding, we can equalise our reaction to  the eight worldly dharmas. When we can practise in this way, there will be fewer problems and less suffering in our lives and whatever Dharma practice we do  becomes pure.
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� These scholars refer to the great Indian masters, especially the Two Supreme and the Six Ornaments. 


� We dealt with this in detail in chapter 6 in the section dealing with anger directed at someone who prevents others from praising us.





� The Results of Having Generated Wisdom


Since all things are devoid of intrinsic existence, what is there to gain or to lose? How can there be intrinsically existent sentient beings who praise you, who give you offerings, who please you or harm you in a truly exis�tent way? [151]


From where does the happiness of being benefited, or the suffering of being harmed, come? What is the use of being displeased with something unpleasant and pleased with something pleasant? If we look for ourselves from the ultimate point of view, we will find that the person and sentient beings do not exist intrinsically and that there is no form of natural existence. [152]


How then can there be intrinsically existent birth and death? How can there be intrinsically existent relatives or friends who benefit us in an intrinsically existent way? All these are devoid of intrinsic and natural existence. [153]


Since nothing exists intrinsically, there is nothing to gain or to lose truly, even if we have attachment or anger. Conventionally, there are those who pay us respect and those who abuse us, but in reality there is no concrete individual who respects or harms us.


Happiness is the object of our desire, and unhappiness is the object of our aversion, but neither exists truly. Likewise, there is nothing we can love or despise truly. By means of examination we see that we cannot find the object we feel attached to. Both the person who feels the attachment, the attachment itself, and the object of attachment do not truly exist.


Conventionally, death exists, but there is no truly existent death, nor a true future rebirth, nor truly existent friends benefiting us, nor enemies harming us, although they all exist conventionally.


Once we have really understood this, we should try to equalize the eight worldly dharmas. When we realize the profound meaning of emptiness, the eight worldly dharmas will no longer be divided into the four desirable objects and the four objects of aversion: we will no longer differentiate between happiness and unhappiness, praise and reproach, gain and loss, fame and disgrace. Once we have acquired the right understanding, we will no longer grasp at the thought that differentiates those who benefit us from those who harm us.


There are ten different meanings of the word dharma. This is the word used to name all phenomena (including the aforementioned eight worldly aptitudes), the Buddhist spiritual path, the overcoming of suffering (nirvana), the objects of mental consciousness, merits, the phenomena belonging to the duration of this life, the sacred texts, what will be generated, renunciation for the causes of suffering, and religious or doctrinal systems in general.


In order to be a good practitioner we should succeed in not being concerned about the eight worldly dharmas.  If we try to practice the Dharma in order to be happy in this life, our practice will be impure. (The Way of Awakening by Geshe Yeshe Tobden, pg. 345-346)
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