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Lesson No: 10

             Date:28th February 2008 
Chapter One: The Essence of a One Gone Thus

Verses 131-135

You can do any meditation you like. But if you are not sure what to do, it is good for you to meditate on the seven limbs practice, after which you should make single-pointed request to the Buddha for his blessings to stop all wrong conceptions and to generate in your minds the realisations starting from correctly devoting to the spiritual masters up to the stage of no-more-learning. You should also request him to grant blessings to pacify all outer and inner obstacles. 

(Meditation break) 

We recite the refuge prayer, “I go for refuge until I enlightened to the Buddha, Dharma, Sangha” all the time. It is not just tradition to do so before teachings and before we begin our practice. It is important we remember the purpose of that prayer. What we are doing – teaching and listening to the Dharma – is Dharma from the side of the activities but whether our participation in it becomes Dharma depends on our minds. During these prayers, we are also praying that the activities we are engaging in here be beneficial for all sentient beings. We should contemplate this and generate some feeling for this from our hearts and not simply recite the prayers with our mouths.

It is my duty to remind you of the importance of setting the right motivation. But it is up to you individually whether you do it or not. You are in control here. If some one else can help us set the motivation, then it becomes very easy, isn’t it? But that is not the case. 
It makes a big difference if we can genuinely generate this feeling from our hearts, “May what I am doing be of benefit to others.” The purpose of reciting the refuge prayer is to remind ourselves of the kind of motivation we should be generating. When you know how to generate the proper motivation, there is less need to rely on words. 
Whenever you come for class, the moment you leave your home or workplace, you should think, “I am going to listen to the teachings in order to benefit all living beings.” That becomes a virtuous motivation and every single step you take travelling to the centre becomes virtue. This happens primarily because of the motivation. 
When you are new to Buddhism, you try very hard to set the proper motivation. After some time, however, less attention is paid to the state of the mind and you no longer bother to develop the motivation in the heart when saying the prayers. That is a mistake. If you allow this to happen and carry on like that,  even if you practise for another hundred years, you will not see any change or development in the mind and you will remain under the influence of the three mental poisons. 
My saying all this does not imply that you are not setting a proper motivation. Rather, it is just a reminder and also to make sure that you do not make the mistake of neglecting this. All of you are trying to generate the good motivation. That is good. It is important. 
When you don’t develop a proper motivation, you lose out. From my side, before I teach, I really try to motivate from my heart that whatever I say may be of benefit to you all. From your side, you should set the motivation to listen to the teachings in order to be able to benefit others. 
In the last lesson, we looked at the Buddha’s qualities of excellent abandonment and realisations, qualities which make him so different, so powerful and so special. He 
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is able to achieve these two qualities due to developing great compassion and directly perceiving emptiness. What makes Buddha’s realisation of emptiness so powerful? It is his great compassion. In order to be a Mahayanist, this wisdom realising emptiness must be conjoined with the great compassion. 
We all have the potential to generate, develop and strengthen this mind of great compassion and there are many methods that show us how to do this. For example in the Eight Verses of Mind Transformation, the first verse is this:-

“Determined to obtain the greatest possible benefit from all sentient beings, who are more precious than a wish-fulfilling jewel, I shall hold them most dear at all times.”
It is appropriate for us to develop love and respect for others for when we do this, we will be able to achieve the supreme goal, both temporal and ultimate. The Buddha Jewel is our ultimate object of refuge. We all aspire to achieve the state of buddhahood. How does a buddha come about? Buddhas are born from the mind of great compassion developed in dependence on all sentient beings before they became enlightened. 
Great compassion has to be generated in order to enter the Mahayana path and this comes about in dependence on sentient beings. As the bodhisattvas progress on the path, the strength of  their great compassion, in dependence on sentient beings, increases.  Then, even when buddhahood is achieved, great compassion is still needed for a buddha to turn the Wheel of Dharma for the benefit of all sentient beings. Therefore, the mind of great compassion is extremely important in the beginning, in the middle and at the end and it is only generated in dependence on sentient beings.  
From this, we can see how others are more important than ourselves. In particular, if we want to generate bodhicitta, if we want to develop realisations of the paths and grounds and if we want enlightenment - all these must come in dependence on sentient beings. Therefore, there is no choice but to respect and love them if we want to achieve the supreme goal of full enlightenment. 

Even if we found and owned hundreds and thousands of wish-fulfilling jewels and prayed and made offerings to them, they can’t bestow on us the state of full enlightenment, a state characterised by the complete elimination of all suffering and their causes. Those jewels may help to alleviate our poverty and financial problems in this life, but they won’t help us in our future lives and they cannot give us the highest happiness, enlightenment. Comparing wish-fulfilling jewels with sentient beings then, which is more precious? 
We do not recognise that sentient beings are far more precious than the wish-fulfilling jewel due to our  self-cherishing attitude. If we were to suddenly find a wish-fulfilling jewel or a million dollars, we would be completely happy and satisfied thinking, “With this, everything will be fine. Nothing else matters. Sentient beings do not matter as this is more precious than they are.” Because of this attitude, we neglect sentient beings and look down on them when we  should be doing the complete opposite. 

As we are going to do 10 minutes of meditation at the beginning of every class from now on, I thought this would be helpful for you to reflect on. Meditating doesn’t mean sitting there in silence, looking nice with your eyes closed. That doesn’t mean you are meditating. You have to understand that when you don’t meditate and familiarise your mind with these topics, then change will never  come. 
I am not saying you have to meditate on this topic. This example is just a suggestion. But you should actively participate in this in the sense that before you come to class, you should decide and choose a topic that will be useful for you to meditate on. You choose the subject matter. 
There are a lot of people who say, “I want to meditate but I do not know what to meditate on and don’t know how to meditate.” These are people who have been Buddhists for the last ten to twenty years. This is a very sorry state of affairs. 
In order to overcome all these problems, I have decided to put aside 10 minutes for you to do some meditation. Since there is going to be meditation, then you would have to think about and decide what would be your meditation topic. You should be able to meditate on something so that when someone asks you what you were meditating on during the 10 minutes, you have a ready reply. We should spend these 10 minutes in a meaningful way.  
In the last lesson, we 
started looking at the nine analogies describing the nine adventitious defilements which are obscuring our buddha nature. 
(1,
131)
The nine forms of defilements—(1-3) [the latencies or seeds of] desire, hatred, and obscuration [which are overcome by the exalted wisdom of a Superior], (4) the strong arousal [or manifestation] of those [three poisons],

(5) The level of] the predispositions [of ignorance which are the means of achieving the uncontaminated actions and the mental body in the continuum of a Foe Destroyer and which are to be overcome by the exalted wisdom of the great enlightenment], (6) theobjects to be abandoned by the path of seeing [which obstruct a common being from seeing reality], (7) the objects to be abandoned by the path of meditation [in the continuum of aLearner Superior],

(8) The objects to be abandoned by the [seven] impure [grounds which are to be overcome by the pure grounds],

And (9) the defilements dependent on the pure grounds [which are to be overcome by the vajra-like meditative stabilization],

The first three defilements are the seeds of the three mental poisons - desire, hatred and ignorance.
The fourth defilement is the strong arising of these three poisons from their seeds, e.g., the strong arising of desire from the seed of desire and so forth, and are counted as one defilement. The fourth defilement does not refer to simply the mere manifestation of the poisons but a strong arising of them which is powerful enough to create a projecting karma that will propel one into the lower realms. For example, in the case of anger, the anger manifested has to be powerful enough to create a projecting karma that will throw one into the lower realm. Likewise, for desire, it has to be strong enough to create the projecting karma that will cause one to take rebirth in the desire realm. 

The fifth defilement is “[The level of] the predispositions [of ignorance]” which we looked at in the previous lesson. The mental body attained by the bodhisattva superior on the first ground is the result of uncontaminated actualising karma. The condition for the accumulation of that karma is the level of the predispositions of ignorance. 
We should know both the terms and the meaning behind them. Some people get very upset and angry when they see such words, “[The level of] the predispositions [of ignorance],” thinking “What on earth is this talking about?” That is pointless as nothing is achieved by getting angry at the words. 

The level of the predispositions of ignorance is the condition that causes the accumulation of uncontaminated karma which is the actualising cause of the mental body of the bodhisattva superior. We can also say that it is the subtle motivation which causes the accumulation of this uncontaminated karma. 
What is the direct antidote to the obstructions to omniscience? It is the uninterrupted path at the end of the continuum of a sentient being, the last moment before that sentient being becomes a buddha. Once the obstructions to omniscience are removed, in the very next moment, one becomes a buddha. From that moment, one doesn’t need any kind of motivation or even subtle effort in order to work for the benefit of sentient beings. It is spontaneous and effortless. That’s the quality of a buddha. This subtle motivation is therefore an impediment to fulfilling the welfare of sentient beings. 


Question:
Why do we have to abandon a good motivation? 

Answer:
Generating even a subtle motivation requires effort. Won’t it be better if our working for the welfare of others can happen spontaneously without our having to put in any effort? Because it is an impediment to achieving  enlightenment, therefore it has to be abandoned.

As mentioned in the root text, the next two defilements are
 the objects to be abandoned by the path of seeing and 
the objects to be abandoned by the path of meditation. In this context, these two defilements should be understood to refer to the Hinayana paths of seeing and meditation. 
There are texts that indicate otherwise but it is easier to affix these two objects of abandonment to   the Hinayana Path. 

The eighth defilement is the objects to be abandoned by the seven impure grounds, i.e., the first seven bodhisattva grounds and the ninth 
defilement is the defilements dependent on the pure grounds, i.e., the eighth to the tenth  bodhisattva grounds.

These are the nine obscuring defilements referred to by the nine analogies  starting with “a Buddha [dwelling inside] an ugly lotus.”  which is the analogy of how our buddha nature is obscured by the defilements. You should go through the other analogies on your own. 
(1,132)
Are indicated by [the nine] examples

Of the covering of a lotus and so forth,

But the divisions of coverings of afflictive emotions

Are beyond the limits of number.

(1,
 133)
These nine defilements—desire and so forth—

Are briefly indicated respectively

By the nine examples

Of the covering of a lotus and so forth.

(1,134)
[By way of possessing] impurity [mainly] through four, one,

Two, and two of these defilements respectively

Childish [common beings], Foe Destroyers,

Learners [on the four paths], and [impure and pure] intelligent [Bodhisattvas

are obstructed from direct perception of the element of a Superior’s qualities in them].

Verse 134 shows the type of persons who possess those defilements. 
The “childish” possess the first four defilements. “T
he Foe Destroyers” possess the level of the predispositions of ignorance. 
The “Learners [on the four paths],” i.e., the Hinayana learner superiors possess the objects to be abandoned on the Hinayana path of seeing and the Hinayana path of meditation. 
The “Bodhisattvas,” i.e., the bodhisattva superiors possess the objects to be abandoned by the seven impure grounds and the defilements dependent on the pure grounds. 

The verses starting from verse 135 explain the relationship between the analogy and the intended meaning. The first example is the obscuring lotus which is analogous of the seed of desire. 
(1,135)
Just as a lotus born from mud

Pleases the mind when it is [newly] present,

But later [when old] does not please,

So [when the latencies of] desire [become manifest attachment through

improper mental application, one is] happy [but when it ceases one is

unhappy, due to which it is like the pleasure of seeing a lotus].

The lotus is the analogy for desire. We are delighted by and generate attachment to the beauty of the blooming lotus. Our attachment disappears when the lotus wilts. In the same way, whether we are talking about men or women, due to our incorrect mental attention focussing on their attractiveness, the mind exaggerates their qualities far beyond what is actually there. Due to the superimposition or exaggeration of the object, we develop desire or attachment for that person. As our object of desire ages, our attachment also begins to weaken as well. This shows that desire does not increase limitlessly but declines after some time. 
The same applies to our object of attachment. The attractive object does not become increasingly so over time but its attractive qualities will wane. This is how desire and attachment work in reality and this is how the object of attachment exists. Although this is realty, we don’t realise it. We grasp at our object of attachment thinking it is everlasting and will not change. 
The example of the lotus helps us to understand how attachment works.  When we look at our own experiences with pleasant objects, then we know how to deal with our attachment to them and how to weaken it. When we realise that the object of our attachment is impermanent and will change, it will help us to weaken our desire and attachment. 
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� The meaning of the nine examples





 Now the examples are expanded upon from the point of view of the various types of obscurations to be removed:


Attachment, hatred and ignorance,


Their violent outbursts and latencies, the


Abandonments of the paths of seeing and meditation, 


And the impure and pure grounds:


These nine defilements, and related (opponents), are shown well


By the examples of the covering lotus and so forth. 


The coverings of secondary defilements 


Have limitless millions of divisions


These nine delusions, attachment and so forth, 


In brief, are respectively illustrated well 


By the nine examples of 


The covering lotus and so forth


There are nine categories of defilement which obscure the Buddha potential. Attachment, hatred and ignorance each obscure it. So too do violent outbursts of these three poi�sons obscure the potential. The latencies of ignorance, the objects of abandonment of the hinayana path of seeing, the objects of abandonment of the hinayana path of medita�tion, the objects of abandonment of the seven 'impure' Bodhisattva grounds and the objects of abandonment of the three 'pure' Bodhisattva grounds, also obscure the Buddha potential. These nine obscurations are symbolised by the nine examples: the lotus, bees, husk, filth, ground, seed, tattered cloth, womb and clay mould.


Specifically the examples relate to the meanings as fol�lows:


Attachment obscures the Buddha potential as the ugly lotus petals obscure the Buddha statue sitting within.


Hatred obscures the Buddha potential as a swarm of bees obscures the honey in their midst.


Ignorance obscures the Buddha potential as a husk obscures the grain within.


Violent outbursts of the three poisons obscure theBuddha potential as filth obscures the gold it covers.


The latencies of ignorance obscure the Buddha poten�tial as the ground obscures the precious treasure hid�den beneath.


The objects of abandonment of the hinayana path of seeing obscure the Buddha potential as a seed obscures the potential sprout that is abiding within. 


The objects of abandonment of the hinayana path of meditation obscure the Buddha potential as the tat�tered cloth obscures the golden image of the Buddha wrapped within.


The objects of abandonment of the seven 'impure' grounds obscure the Buddha potential as the poor woman's womb obscures her baby with the potential to be a universal king.


The objects of abandonment of the three 'pure' grounds obscure the Buddha potential as the clay mould obscures the golden image of the Buddha.


The way these nine examples, such as the lotus, resemble the nine obscurations, such as desire, is as follows:


As a lotus, grown from the mire.


Delights the mind when appearing in front, 


But later that delight disappears, 


So, the joy of attachment is similar.


The desire which obscures the Buddha potential is likened to a lotus flower. When one first sees a lotus flower, which grows from muddy water, one is delighted and attracted to it. However, over time the beautiful flower withers with age and is no longer of interest, nor able to generate any sense of delight. This is like the delusion of desire, for example the desire of a man towards a beautiful young woman. When a man sees a beautiful young woman he is delighted and attracted to her and experiences the 'joy' of desire. However, as the woman's fresh young beauty fades and withers with age, joy and attraction also wither and die. (The Fundamental Potential for Enlightenment by Geshe Archarya Thubten Loden, pgs.133~147)
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