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Chapter Nine, Verses 161-167, Outline D a 3) b) iv) onw

Dependent Arising - A Praise of the Buddha 

46

In all my rebirths, even at the cost of my life,
may I never falter nor shrink from working
for the wonderful doctrine of the mighty Buddha, 
who showed clearly the nature of dependent arising.

Here, Lama Tsong Khapa is dedicating all his merits of the three times and, in particular,  the merits of having composed this text to become the causes for him to uphold the teachings of the Buddha in all his future lifetimes. 
Once one understands the teachings of the Buddha, especially those on dependent origination, one will understand how all phenomena do not exist inherently. These are such marvellous and wonderful teachings. Lama Tsong Khapa is therefore praying that, with a complete disregard for his own welfare,  he can uphold, sustain and increase these teachings in all his future lives without giving in to laziness. Lama Tsong Khapa made these dedications from the depths of his heart because he knew how important they were. 
For us to be able to dedicate in a similar way, we must first understand why it is essential to dedicate our merit for such purposes. Recall how earlier Lama Tsong Khapa had dedicated his merit for sentient beings to be cared for by qualified teachers and for the world to be pervaded by qualified upholders of the Buddhadharma. 
47 

I pray that I pass my days and nights
in thinking how I might spread this Dharma 
born from the heroic perseverance
in the face of countless hardships 
of this supreme guide.

Lama Tsong Khapa is praying to be able to uphold and spread the teachings, especially those on dependent origination, day and night, through various ways and means. This is because these teachings were given by the Buddha only after he had  encountered many difficulties and great hardships. 

48

When I pursue these endeavors wholeheartedly and sincerely, 
may I be supported constantly by Brahma, Indra, Mahakala, 
the four guardians of the world, and all other protectors.

Lama Tsong Khapa is praying that, whenever he is engaging in sincere endeavours to sustain and increase the Buddha’s teachings, may he always be supported by the guardians and protectors who delight in virtue. 
Brahma and Indra are worldly gods. According to historical accounts, after   Buddha attained enlightenment, it was Brahma and Indra who requested him to turn the Wheel of Dharma. One offered a golden thousand-spoked Dharma wheel while the other offered a conch. They protect Dharma practitioners from obstacles. There are also the four heavenly kings commonly seen in  Chinese Mahayana temples who are worldly gods but are also Dharma protectors. There are historical accounts of how these four heavenly kings promised the Buddha to guard and uphold his teachings. It is all right to request the worldly gods for help as long as we do not relate to them in the same way we do the Buddha, as objects of refuge or supreme protectors.

We have now completed A Praise of the Buddha composed by Lama Tsong Khapa at Ganden Monastery, Tibet. Lama Tsong Khapa had spent his life studying in detail the great treatises. He paid particular attention to the teachings on dependent origination. Having realised the meaning of dependent origination at its most profound level - how, due to the fact that phenomena are dependently originated, they cannot exist inherently - he developed extraordinary faith in the Buddha and his qualities. He was therefore inspired to compose A Praise of the Buddha. 
The life story of Lama Tsong Khapa shows us how proper ascertainment of the teachings supported by correct and valid realisations form the basis for generating faith in the Buddha. Once there is faith in the teachings, naturally there would be faith in the teacher who taught them, the Buddha.  
That is why it is so extremely important to listen to and study the teachings followed by reflecting on them. Based on such reflection, ascertainment of the teachings will come. We then meditate and familiarise our minds with what we have ascertained. Then we can develop some valid experience of the teachings and our hearts and minds will change. Only then will pure faith in the teachings of the Buddha arise. 
This whole process leads to the generation of valid experiences of the teachings. There are no short cuts. Sometimes, we may question the value of studying the teachings when they seem to have little relevance to our daily lives and no impact on the quality of our minds.  This is wrong misunderstanding on our part. 
When we analyse carefully, we can see how extremely important it is for us to study the teachings. Whether we continue to practise or not depends on our faith. Correct faith can only arise from positive and valid experiences of the teachings and such experiences can come only through completing the threefold process of  listening and studying, reflection and meditation.  When that happens, then our view of the Three Jewels will change. Our faith will also be different. We will no longer be bothered by whatever difficulties we may encounter in our Dharma practice. Without going through the threefold process and gaining some valid experience, our faith exists only at the level of mere words. We will then start to criticise the Dharma or the Buddha or even give up our Dharma practice when we experience problems. 
I have mentioned all this before. Personally, I see this as extremely important and that is why I am repeating myself. You have to realise its importance for yourself. It is difficult. It is not easy but we need to put effort into this.


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

a) The actual instructions

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

i) The disadvantages of this life

ii) The disadvantages of future lives

iii) Reflecting on the fact that even should one take rebirth in the higher realms, there will be no time to practice the pure dharma

iv) Reflecting on the extreme difficulty of obtaining the leisures and endowments

v) Thus, it is fitting to feel sorrow for the fact that both oneself and others are tormented by the sufferings 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]







iv) Reflecting on the extreme difficulty of obtaining the leisures and endowments

(9,160 cd)
In this state, where is there the means to reverse

This beginningless habit of grasping at true existence?

(9,161)
Furthermore, devils are exerting themselves

To cast us into vast unfortunate realms,

They show us many mistaken paths

And it is hard to resolve doubts about the perfect way.

(9,162)
It will be hard to find the leisure (of a human life) again,

And extremely difficult to find the presence of the Buddhas.

It is hard to forsake this flood of disturbing conceptions.

Alas, sentient beings will continue to suffer!
We are fortunate to be reborn as human beings. However, it is very difficult for us to overcome our grasping at true existence, to which we are habituated since time without beginning.  Our afflictions are very strong and there are  many opposing factors against us and few favourable conditions to help us 
succeed. 
When we try to counter our grasping at true existence, many negative states of mind manifest. There are also disturbances from external beings. For example, amongst the four maras, one is the mara of Deva’s son who will try in many ways to stimulate our afflictions and to create obstacles for our Dharma practice. He cannot bear others doing virtue, fearing they will outshine him. 
Many obstacles arise when we try to engage in virtue. Even in the midst of carrying out virtuous actions, we can see the afflictions manifesting in our minds. We may experience interferences from external beings, stirring up our negative emotions. Sometimes, we meet with wrong teachers who lead us to the wrong paths. Alternatively, even when we receive pure teachings, we are unable to ascertain those teachings, having only doubts in our minds. Such doubts will hinder us from meeting qualified teachers and virtuous friends who can help us overcome our doubts. Even when we do meet with such people, we do not have enough analytical wisdom to cut the doubts from our own minds. Even if we have the wisdom to eliminate such doubts, we have no opportunity or  interest to hear, reflect and meditate on the teachings. 
Our lives are rendered meaningless because of all these obstacles. If we let things stay as they are, then it will be extremely difficult for us to find all the favourable conditions to practise Dharma in our future lives. We can safely conclude it will be almost impossible for us to find a future rebirth that is  endowed with the eight freedoms and the ten endowments. We can also safely say that we can forget about practising Dharma then as there will be no conditions for us to do so. 
Therefore, while we still have the conditions to practise the Dharma, coupled with this human life of leisures and opportunities, we should rely on conscientiousness to study and practise the teachings on emptiness, which are are the essence of the entire Buddhadharma, as much as we can. Without applying ourselves to achieving the realisation of emptiness, it will be impossible for us to cross the river of afflictions and to stop our suffering. The wisdom realising emptiness is the only antidote against our negative emotions. Without this wisdom realising emptiness, our suffering will go on and on and our cyclic existence will also not stop. 
v) Thus, it is fitting to feel sorrow for the fact that both oneself and others are tormented by the sufferings of cyclic existence

(9,163)
O indeed, it is worth feeling sorrow

For those adrift in the river of pain, who

Although they experience great misery

Are unaware of the sufferings they go through.
(9,164)
For example, some (ascetics) wash themselves again and again,

And others repeatedly enter fire,

But although they thereby suffer greatly,

They pride themselves in being content.
(9,165)
Similarly, those (who mistake their suffering for joy)

And live as though there were no ageing or death,

Are' first of all killed (by the Lord of Death),
And then experience the unbearable misery of falling into lower realms.

The childish are those who do not know what is to be abandoned and what is to be cultivated. They think they are experiencing happiness and pleasure and fail to see how they are tormented by suffering. Because of this, they are bounded to the river of suffering. The childish become our objects of compassion. 
For example, people who dislike feeling hot will do many things to cool themselves down but after a while, they will start to feel cold. They then look for ways to warm themselves. This shows no matter what these people do, they will end up with suffering. But they do not realise this. Instead, they grasp at that which is in the nature of suffering to be pleasure. 
They think like arhats, doubting whether they will ever fall ill, grow old or even die. With such doubts, they live their lives in a very relaxed way as if they had already gained the state of liberation. They enjoy themselves, indulging in material comforts and idle chatter. One day, their world collapses when death suddenly arrives. They proceed to the lower realms where greater sufferings await them.  
When we reflect on this state of affairs, then the understanding comes that as long as we take rebirth in cyclic existence, it is all in the nature of suffering. When we are able to see this, then compassion will be developed for all  sentient beings in cyclic existence regardless of where they may be. Presently, our compassion is half-hearted. It is easy to feel compassionate towards someone undergoing manifest suffering and pain. But when we see the rich and famous, we do not feel any compassion for them. 
c) Teaching the subjective aspect of the way in which great compassion apprehends things [lit. the aspect of great compassion's mode of apprehension]

(9,166)
When shall I be able to extinguish

(The pains of) those tormented by the fires of suffering

With the rain of my accumulated happiness
That has sprung from the clouds of my merits?

(9,167)
And by having, in the manner of not referring (to true existence),

Respectfully gathered the accumulation of merit,

When, by referring to the other, will I be able to reveal emptiness

To those who are wretched and sad?

The objects of compassion here are the suffering sentient beings of the three realms.  This compassion takes the aspect of the mind that wishes these sentient beings to be free from all suffering. 
When we engage in the practices of generosity, patience and so forth, we accumulate merit. We visualise emanating the results of such merit. For example, when we practise generosity, we accumulate the merit to have food, clothing and medicines, etc. We visualise giving all this food, clothing, medicine, etc. to all sentient beings to eliminate their temporal suffering. We visualise liberating the sentient beings in the lower realms and placing them in good rebirths. Essentially, it is a mind that visualises this, focussing on sentient beings and thinking, “When will I actually be able to do this? I will do this one day.” This is taking on the responsibility. 
The collection of wisdom accumulated through the ascertainment of the meaning of dependent origination at its subtlest level enhances our mental capacity to realise the subtle conventionality of how things actually exist. This, in turn, increases the power of our accumulation of merit. We then dedicate that collection of merit as causes for all sentient beings to realise emptiness and also for us to be able to reveal to them the meaning of emptiness. So, first, we generate the mind of wishing to place all sentient beings in the state of temporal happiness. On that basis, we develop the wish to place all sentient beings in the state of  ultimate happiness. 

At the end of the commentary to this chapter, Gyaltsab Je mentioned that as long as we do not find a perfect holy guru or qualified teacher, we will not be able to gain even a partial understanding of the Middle Way that is free of the two extremes. We would not be able to gain a partial understanding of the meaning of dependent origination which is the path that enables us to cut the root of cyclic existence. Gyaltsab Je is speaking from his personal experience.
Gyaltsab Je had already declared that whatever explanation he was able to offer on this chapter came only from the kindness of his own teachers. Whatever understanding and realisation on emptiness he might have and whatever explanation on emptiness he was able to give to sentient beings, all this was due to the kindness of his own gurus. Therefore, he dedicated all his merit for all mother sentient beings to meet and be guided by Mahayana gurus. 
Gyaltsab Je is pointing out that without realising the view of the Middle Way that is free from the two extremes, it is extremely difficult for us to achieve liberation and enlightenment. Therefore, we must strive to have decisive ascertainment of the presentation on dependent origination and emptiness, that is, because things are dependently originated, therefore they are empty of 
inherent existence. We must put in great effort to understand and meditate on this. 
Gyaltsab Je also said that ascertaining and understanding the teachings on  emptiness are very difficult even if we were to put in a lot of effort. There will come a time when these wonderful teachings, especially Nagarjuna's presentation on the two truths, will not last much longer in this world and will degenerate quickly. Therefore, those who are intelligent and wise should understand this and quickly put in the effort now to realise emptiness.
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� However, we should not allow these thoughts to arise in our minds, because they could cause us harm, even though it is true that favorable conditions are extremely rare and unfavorable conditions very common.


There are four maras that can throw us into the suffering of samsara; impure aggregates, mental afflictions, death, and one called devaputra (sons of gods), which refers to habitual attachment to sensory gratification.


We could think that because we have been reborn as humans it is easy to accumulate merits or attain liberation. In reality this is not so, because it is uncertain whether we will meet the right path, since mistaken paths are many and we could also be doubtful about which is the right one. [161]


It is also not certain that we are going to meet the perfect master. Besides, despite having the right inclination and favorable circumstances leading us toward the Dharma, as a result of our laziness we may think that we can postpone our practice until the future or our next fortunate rebirth, and in this way fail to utilize our current opportunity. Even thinking that we can practice in two or three years, or when better opportunities arise, is wrong and constitutes an obstacle, because the length of this life is uncertain and we do not know when death will come.


Now we have a human life and propitious circumstances, and we should take this opportunity by developing a firm determination based on the following three convictions: we must practice the Dharma, we must practice in this lifetime, and we must practice it right now.


Practicing the Dharma does not mean offering ones labor and abilities to centers, communities, or groups of people without receiving any per�sonal benefit. On the contrary, we certainly will receive benefit. Although this may not be measured in wealth and possessions, it will be measured in the accumulation of merits and spiritual energy.


Thinking that since it is hard to forsake erroneous conceptions, all the sentient beings in samsara will continue to experience the suffering of birth, illness, old age, and death without interruption, we will feel very sad. [162]


It is therefore necessary to endeavor to acquire the appropriate methods to free everyone from samsara. Recognizing that we are within samsaric existence, whose nature is suffering, we must seek the path that can lead us to liberation. It is right to be sad and have compassion for beings who, in spite of their suffering in conditioned existence, are unaware of it and in this way are not unlike children. [163]


Everything we consider to be happiness at present—such as eating, going to the mountains, or enjoying a day on the beach—is not really pleasure or happiness, for it is of the nature of suffering.


Some followers of non-Buddhist schools think that bathing in the Ganges River, jumping in fire, and performing other arduous ascetic practices constitute the path leading to liberation, and are therefore happy to endure them, and consider them pleasant. [164]


But in order to attain liberation we should develop the wisdom that realizes the authentic nature of phenomena, for this is the right path to reach that goal. Fasting, being in the water a long time, or entering fire, are not adequate paths to liberation.


We have not attained nirvana, we are not yet arhats or aryas, and yet we live as though there were no aging or death. But even if we are calm, mistaking suffering for joy and failing to understand the real nature of samsara, at some point the lord of death will come and lead us into the lower realms, where we will have to endure great suffering. Why don't all beings tormented by suffering see that by acting as they do, they not only experience suffering now but also accumulate new causes for suffering that will ripen in the future? [165]


All of them are objects of great compassion. Sentient beings abide in cyclic existence, which is comparable to a burning fire. If someone is enveloped in flames, a good-hearted person will try to free him from that suffering, and we too must develop love and compassion by thinking like Shantideva:


"May the merits I have accumulated through the practice of the various perfections become clouds full of rain, able to extinguish the fire of suffering that devours beings."[166]


The last verses are in the form of a dedication of the merits accumulated by Shantideva, so that they may serve to alleviate the suffering of beings. Shantideva himself is in great haste to benefit them all—as when feeling extremely impatient awaiting for the arrival of a friend—and practices the six perfections together with the understanding of the non-true existence of all phenomena. For example, by practicing generosity he sees that the gift, the person receiving it, and he himself are not truly existent, and that by means of this wisdom that realizes emptiness one is able to attain enlightenment. And in fact this is how Shantideva concludes this chapter, "By having respectfully completed the gathering of merits without referring to a true existence, when will I be able to reveal emptiness to others, who are wretched through wrong view?" [167]


Any wealth we accumulated during our lives will have to be abandoned at the moment of death. Someone taking care of another, and finding a home for him and the food that he needs, will be considered a great benefactor; but in fact he has not done a great deal, since this benefit is limited in time and in any case that person will have to die. By developing the wisdom that realizes emptiness, on the other hand, it is possible to eliminate all mental afflictions and attain complete liberation from samsara.


By depending on the wisdom that understands the lack of self in persons and phenomena, it is possible at first to reduce the strength of the coarse mental afflictions by making them non-manifest. Later, by continuing to familiarize ourselves with this view, we will completely eliminate all disturbing emotions, even the most subtle, and their seeds. Having cut the root of suffering, we will attain liberation.


Hence this gift of the Dharma, and in particular the explanation of the wisdom that realizes emptiness, is of inestimable value. Only the Dharma can eliminate mental afflictions, which are our true enemy, and by means of practice we will attain the final result, non-abiding nirvana, a state that does not dwell within the two extremes of conditioned existence and personal liberation.


In order to cultivate great compassion, we should keep all sentient beings, who are tormented by suffering, as the referents of our meditation, and generate the mind that meditates on compassion in the aspect that wishes to see them free from suffering and from the causes of suffering.





Explaining the Title of the Ninth Chapter


The extensive title of the ninth chapter is "Showing the Perfection of Wisdom." Through this chapter the expert pandits of the path of the Middle Way have established the non-true existence of all phenomena by means of valid logical argument and scriptural quotation.


The learned pandits of the Chittamatrin school argue that if things do not truly exist, they do not exist at all. To this purpose they establish and accept phenomena as truly existent. The Madhyamikas say that phenomena, although not truly existent, are not nonexistent. They are in fact able to establish the existence of phenomena precisely on the basis of their non-true existence. Again, there is a difference between "non-true existence ' and "nonexistence." A vase, for example, is not truly existent, but it is not nonexistent. Likewise, there is a difference between "existence" and "true existence." For example, the vase exists, but does not exist truly. For these reasons, according to the Madhyamaka school, all conventional phenomena, such as form and so forth, are seen as illusions. Saying that phenomena exist as illusions does not mean that they are unreal; the vase exists as an illusion, but at the same time is a real phenomenon. Why are conventional, composite phenomena, such as the vase, like an illusion? Because the vase appears to be truly existent, but abides or exists without true existence.


Through single-pointed meditation, which has the ultimate nature of phenomena as its referent, the practitioner realizes the truth—the lack of intrinsic existence of phenomena, or their emptiness. Later, arising from meditative equipoise and entering the post-meditative intervals, the practitioner acquires the state known as subsequent attainment of truth. From that moment on, we perceive phenomena as akin to illusions.


I conclude the ninth chapter here, having used the commentary by Gyeltsab Je Rinpoche in addition to texts of other great Tibetan masters of the past as my sources.


All the positive energy generated by our endeavor produces benefit, therefore now dedicate it by generating the aspiration and the wish that the accumulated merits may lead us to the complete realization of the meaning of the Bodhicharyavatara so that we can practice it correctly and, by following the path walked by all bodhisattvas, that we may attain perfect enlightenment. (The Way of Awakening by Geshe Yeshe Tobden, pgs. 348-352)
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