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Lesson No: 16                                Date: 20th March 2008 
Chapter One: The Essence of a One Gone Thus

Verses 32-33
The seventh verse of the Eight Verses of Thought Transformation is:  ”In short, both directly and indirectly, do I offer every happiness and benefit to all my mothers. I shall secretly take upon myself all their harmful actions and suffering.”
When we say a person is good-hearted, what do we mean? A good heart is a mind that wishes others to have happiness and to be free from suffering.  The practice of giving and taking (tonglen) helps us to increase the good heart and is done on the basis of the mental attitude described in this verse. So, when we see suffering sentient beings, we visualise taking on their suffering and giving them whatever happiness we have.
The practice of tonglen is indispensable for developing bodhicitta in our minds.  What is the benefit of engaging in this practice? Due to the power of familiarity with this practice, we develop the strong aspiration to actually want to make it happen. There will come a time when we will be able to  actualise our aspiration and actually do something beneficial for others to help them overcome their suffering and achieve happiness. 
There are many ways of doing tonglen practice. One method involves visualisation with our breathing. When we exhale, we visualise giving all our virtue and everything that sentient beings need to them. They receive it and become happy. With each inhalation, we take upon ourselves all their problems and suffering which we then use to destroy our own self-cherishing attitude.

As mentioned in the teaching, we first practise tonglen with our loved ones. Once  accustomed to that, we switch our focus to people we are indifferent to. From there, we progress to people whom we dislike or our enemies. Only after that do we focus on all living beings.
*********************************
This is a difficult topic and the text and commentary can be challenging. But if we simply stop because we find it difficult, it will always remain difficult. We should  try our best to study, to read and to understand the text. Personally speaking, I also find it difficult. But I think, “This is Dharma. I am practising Dharma and I am learning something.” So I try and put in the effort and then I feel happy and I rejoice.

(1,32)
(1) Hatred for the [Great Vehicle] doctrine, (2) view of self, (3) Fear of the sufferings of cyclic existence [and thus seeking one’s own peace and happiness],

And (4) not having concern for the welfare of sentient beings

Are the four forms of obstructions [preventing manifestation of the Buddha 
nature respectively]

Of (1) those of great desire [who do not at all abandon cyclic existence], (2) 
Forders, (3) Hearers, and (4) the Self-Arisen.

The causes of purifying [those] are the four aspects

Of the practices of special devotion [to the Great Vehicle] and so forth.

We have been looking at the four obstructions and the persons who possess them. These persons can be divided into three types:-

1. Those who have fallen into the extreme of samsara (or those who desire samsara)
2. Those who have fallen into the extreme of peace or those who desire nirvana
3. Those who have not fallen into either the extreme of samsara or nirvana
Those who have fallen into the extreme of samsara are of two types:
· Some who completely deny the existence of liberation/nirvana.
· Some who, even though they accept the possibility of liberation, do not enter the path that leads to it.
There are people who deny the existence of liberation/nirvana, saying it doesn't exist and they have no interest in it.
Then there are others who, although they have some interest in liberation, they do not enter the path that leads to that goal. Engaging only in negative actions, it is difficult for them to develop any sense of disenchantment with cyclic existence or develop a mind directed towards achieving liberation. They are likened to people who have their lineage cut off. 
As mentioned in the last lesson, amongst the Buddhist tenets, there is a sub- school of the Vaibashikas (or Great Exposition School) called the Vatsiputriyas who only accept Hinayana teachings as the words of the Buddha. Some of these proponents also criticise and deny the validity of the Mahayana teachings. They  assert the existence of a self-sufficient substantially existent person and is referred to as someone “of great desire” in Verse 32. 

We now examine those who have fallen into the extreme of nirvana (or those who desire nirvana). This group can be divided into:
1. Those who have fallen into the extreme of nirvana but are engaging in the incorrect method
2. Those who have fallen into the extreme of nirvana but are engaging in the correct method
Those engaging in the incorrect method are of three types:
i)   The outsiders (i.e., non-Buddhists), translated here as forders or trithikas in Sanskrit
ii)   Those who have a mistaken understanding of emptiness
iii) Those who have not realised emptiness but think they have achieved the realisation of emptiness
The forders are the ones who want to achieve liberation but they possess the obstruction of the “view of self.” Their incorrect view and conduct are obstructions for them as they will not be able to achieve liberation.  
Then there are Buddhists who are like these outsiders in wanting to achieve liberation, but engage in the incorrect methods. For example, the Vatsiputriyas not only assert that the self is self-sufficient and substantially existent but they also assert that a self is neither permanent nor impermanent but is inexpressible. The key to achieving liberation is the wisdom realising the selflessness of a person. Due to their assertions with regards to the self, they are unable to posit the meaning of emptiness and are therefore said to be engaging in the incorrect method. 
As mentioned earlier, there are Vatsiputriyas who have fallen into the extreme of samsara. We see here there are also Vatsiputriyas who have fallen into the extreme of nirvana and engaging in the incorrect method. Both groups of Vatsiputriyas are interested in liberation and assert the self is self-sufficient substantially existent person. However, the former group deprecate the Mahayana teachings while the latter group does not do this. 

There are also proponents of Mahayana tenets who have fallen into the extreme of nirvana but are engaging in the incorrect method such as the proponents of the Mind Only School.  They do assert the selflessness of a person and phenomena but, believing their view to be the ultimate one, they think they have realised emptiness.  
The Mind Only school asserts the selflessness of a person. They also assert the selflessness of phenomena as the lack of any difference in substantiality between the apprehending consciousness and the apprehended object.
 Holding this view to be the ultimate view, they think they have realised emptiness but this is not so. They also assert that this emptiness is truly existent. 
This does not mean to say that the view of the Mind Only School is not useful in helping us to realise the very subtle view of the higher schools. But, in this context, their proponents are classified as persons engaging in the incorrect method because they assert that the emptiness they posit is truly existent.
Geshe-la: What I have explained so far, if you go back and read the commentary – maybe before you may not have understood the commentary – but now, you may have some idea. 

Answer to student’s question: 
There are non-Buddhist practitioners in the classification of those who have fallen into the extreme of nirvana because although they believe in the possibility of liberation, they fail to put in any effort to achieve something constructive towards this goal. 
These treatises are challenging and it will be difficult for me to explain everything.   What I am doing here is summarising for you what I have read and understood. It is not easy to do even that. In summarising these points, it is possible that I may  make some mistakes along the way or give you information that is not in accordance with the intent of the text. So it is important, if you have interest, to read the text and check whether what I have mentioned in class is correct or incorrect. If you think you have found anything that is incorrect or is not in accordance with the intent of the text, you should bring it up to me.

To summarise then, those who have fallen into the extreme of nirvana and are engaging in the incorrect method includes (1) those who are unable to posit correctly the meaning of emptiness and (2) those who view emptiness to be truly existent.

The hearers and solitary realisers are those who have fallen into the extreme of nirvana but are engaging in the right method because they have the realisation of emptiness.
 
We have now covered those who have fallen into the extremes of samsara and nirvana. Next, we look at those who have not fallen into the extremes of samara or nirvana. From the perspective of the vehicle, this refers to the Mahayana practitioners. From the perspective of the tenets, this would refer to the proponents of the Middle Way Schools.
 
 “The causes of purifying [those] are the four aspects/ Of the practices of special devotion [to the Great Vehicle] and so forth” (last two lines of Verse 32) refer to the antidotes to the four obstructions mentioned earlier. 
What are the antidotes? 
· “Special devotion” is devotion for the causal and resultant Mahayana and is the faith of conviction in the Mahayana, which is the antidote for “those of great desire,” who harbour “hatred for the (Great Vehicle) doctrine.”
· The realisation of emptiness in the mental continua of the bodhisattvas is the antidote to the view of self which is the obstruction possessed by the forders. 

· The development of concentration in the mental continua of the bodhisattvas is the antidote to the obstructions possessed by the hearers who, due to their “fear  of the sufferings of cyclic existence,” seek only their own liberation, their “own peace and happiness.”

· The great compassion of the bodhisattvas is the antidote to the obstruction possessed by the solitary realisers (who are very individualistic by nature and do not depend on others), their lack of “concern for the welfare of sentient beings.” 

Question: 
Is there a difference between the obstructions possessed by the hearers and the solitary realisers?

Answer:
There is a difference and the reasons for this difference will come later in the text. The hearers tend to congregate as they depend on others. The solitary realisers do not congregate as they do not depend on others. They are individualistic.

(1,33)
Those who have the seed which is devotion to the Supreme Vehicle,

The mother which is the wisdom giving birth to the Buddha qualities,

The womb which is the bliss of concentration, and the nurse which is
compassion

Are the [Bodhisattva] children born from [the mind of] the Subduer.

For simplicity’s sake, we can understand this verse as showing the temporal effect. 

· Devotion for the causal and resultant Mahayana is like a seed that gives birth to the son of a wheel-turning king. 

· The wisdom realising emptiness that is complemented with bodhicitta is like a mother that gives birth to the Dharma of the Buddha. 

· The meditation on concentration is likened to dwelling inside the womb. 

· The compassion is likened to the nurse.
In this analogy, in order to be born as a son of a wheel-turning king, there must be the seed of the father. The mother’s womb must also be functioning well. After birth, the baby needs to be well taken care of by the nurse. Only then can he grow up to become a wheel-turning king. In the same way, first, we need faith in the causal and the resultant Mahayana. With this faith, we develop the  aspiration to achieve full enlightenment. In order to do this, we will create the causes that will enable us to do this and we will develop qualities such as calm abiding, special insight and great compassion. Through that, we can then become a superior bodhisattva abiding in the first ground of the path and so forth.
We are now looking at the clear light nature of the mind through the presentation of the ten aspects, which explains how the nature of the mind is clear light. We have completed the first two aspects, the entity and the causes. Can you explain how the presentation of the entity helps you to understand that the nature of the mind is clear light? Can you also explain how the presentation of the causes helps you to understand that the nature of the mind is clear light? 
 
Answer to student’s question: We are not saying that the dharmakaya is the tathagata essence. In this context, the dharmakaya is said to possess the power to become the source of all the worldly and transcendental qualities. Sentient beings possess in them this tathagata essence that has the potential to transform into this source  of all the worldly and transcendental qualities.  In this context, the dharmakaya, the truth body, is the source of worldly and transcendental qualities and it performs the enlightened activities which engage all sentient beings, who are receptive to such enlightened activities. That potential that makes us receptive to the enlightened activities of the Buddha is the tathagata essence.

Translated by Ven. Tenzin Gyurme 
Transcribed by Phuah Soon Ek, Vivien Ng, Alison Wong & Angie Xiao, 30th March 2008 
Edited by Cecilia Tsong, 10th April March 2008
Checked by Yap Siew Kee, 10th April 2008
Vetted by Geshe Chonyi,  11th April 2008 



























� Put another way, it is mentioned in the Handout No. 7 for Basic Program, Module 3 on Tenets, that one of the illustration for the subtle selflessness of phenomena is an emptiness that is the emptiness of a form and the valid direct perceiver apprehending it of being separate entitities.   





� Falling to the extreme of peace


The general explanation begins, "Wishing for freedom…" The specific explanation is under two headings:


1. Those engaged in the wrong method


2. Those engaged in the right method


Those engaged in the wrong method


“These are of three types. The first type belongs to the numerous Tirthankara outsider systems, who profess doctrines of permanence and non-existence. They are outside our own dharma both by way view and practice. "They include the hedonist Carvaka, the wandering Parivrajaka, and the naked Nirgrantha." Some of these even deny the existence of a high status of rebirth in past and future lives, and some, like the Mımamsaka, while accepting high status, deny the existence of freedom.


The second type "while following practices similar to the outsiders, has faith in our dharma." However, they hold to a wrong understanding of emptiness. "Who are they? It is like this; they have no faith in the ultimate." Like the philosophy asserted by the other schools, they believe in a substantially existing person whose existence is not imputed at all on the collection or the continuum of the aggregates. They include some sections of the Buddhist Vatsıputrıya, who hold to a tenet of a self of persons. They are similar to those "within our own dharma" mentioned above, in so far as they both assert a self of persons. However those mentioned above make no effort to attain freedom, and resent the Mahayana dharma, while this latter type strive for freedom and some do not deprecate the Mahayana dharma. Among the Vatsıputrıya there are those who do and those who do not deprecate the Mahayana scriptures. The Kashmiri Vaibhasika, etc., may be similarly divided.


Applying this to scripture, the Buddha said, "To have no faith in emptiness is to be indistinguishable from the Tirthankara outsiders." The thinking behind this statement is that for the time being they are not fit to be taught even a coarse no-self of persons, and in that sense they are indistinguishable from the Tirthankara outsiders. 


Imagining it to be the thinking of the Seven Treatises on Valid Perception, some say that if something exists, it must be impermanent. Such an assertion is a great mistake because it plants the instincts of these bad views. Such a statement does not understand or have any belief in the validly established presentation of permanence as the negation of destruction, which is well known to scholars.  The non-affirming negation that is a mere negation of the self of persons and of things is what is to be perceived by the wisdom perceiving no-self, and if the above claim were true it would represent a deprecation of the meaning of no-self in such a validly established presentation. This would plant heavy instincts for the mentally constructed grasping to self.


The third type of person, while not understanding the ultimate way that phenomena exist nevertheless think that they do and "conceitedly holds a view on emptiness," which sees emptiness as truly existing. "Whatever view on emptiness they may have, their gateway to freedom will consist of that view on emptiness." If the gateway or method to attain the freedom of nirvana is the wisdom of perceiving emptiness, then to hold to emptiness also as truly existing is explained as being a temporarily incurable view. It is clear that this refers to the Yogacara school who assert an emptiness that is the lack of any difference in substantiality between apprehending consciousness and apprehended object. This is their ultimate reality. They also accept that emptiness truly exists in the sense of existing by way of its own characteristics. This is the opinion of the omniscient Je Rinpoche. Otherwise it would follow that they do not fit in any of these three categories, which the commentary lists later.


In the system where existence by way of its own characteristics is the measure of true existence and is refuted by valid cognition, this fault of holding to the true existence of the refutation is not found. This is because in the understanding of subtle emptiness, when the mind is actually grasped by the wisdom perceiving emptiness, there is no base for holding the refutation to exist by way of its characteristics. As the Bodhicaryavatara says:


When that to be refuted has been refuted, 


there is no base for analysis.


Therefore, in accepting an emptiness that is merely the refutation of the coarse object of refutation, the fault remains of holding a tenet in which the refutation is held as truly existing. This view is incurable for as long as there remains a forceful clinging to the true existence of coarse emptiness. Other than that, the views of the Yogacara should be seen as methods for ripening the continuum into perceiving the subtle emptiness of the Madhyamika. 


Being engaged in the wrong method here refers to those tenets that hold to the true existence of emptiness. This is in opposition to the ultimate view of emptiness, even though other meditations and practices may be followed perfectly. However, to say that the Cittamatra view is an obstacle to attaining freedom is a hugely distorted view revealing an ignorance of the paths and stages.


To apply this to scripture; the Sutra requested by Kaśyapa says:


Kasayapa, to have views on the person the size of Meru is tolerable, 


but with conceit to have views on emptiness is not.


Although just the innate clinging to a self of persons is still present, they do not assert it to be the ultimate view, nor is the self of persons asserted to be the ultimate emptiness. However, they do assert emptiness that is the lack of any difference in substantiality between apprehender and apprehended as being the ultimate reality, and this deposits a mentally constructed view on top of the innate view, which becomes difficult to eradicate.


I do not think it is correct to claim that this commentary teaches Vijñaptivada philosophy. Acarya Arya Asanga began the Vijnaptivada tradition for the sake of followers of Cittamatra lineage and taught it extensively. In his Yogacara Bodhisattva Levels the above citation was cited to contradict the No-Nature school who assert that there is not a trace of anything existing by its own characteristics. Here it is cited in order to damage the assertion that emptiness truly exists.


This assertion also includes the doctrine of the Hearers of course, but does not end with them otherwise this section on Yogacara would not be mentioned at all. (Gyaltsap’s commentary, pg. 41-44)





� Those engaged in the right method


Those who fall to the extreme of peace and "are engaged in the right method are also of two types. There are those who enter the perfect way and are in accord with the vehicle of the Hearers." They understand the subtle emptiness that is the no-self of persons and phenomena, and attain the direct perception of the path of seeing. "The second type is the Solitary Realizer whose way of perceiving emptiness is similar."


This also teaches that Hearers and Solitary Realizers both perceive the two kinds of subtle emptiness because engaging in the wrong method through wrong views, where the reality of existence is not perceived and both phenomena and emptiness are held to be truly existing, was taught in the previous section. Also, if right method and wrong method were differentiated by method, as opposed to wisdom, and which refers to those practices that lead to enlightenment together with the generation of the Mahayana mind—the basis of those practices, then it would have been correct to include Hearers and Solitary Realizers in those engaged in the wrong method. Therefore, whether the attainment is freedom or omniscience, from the perspective of the view the ultimate method can be none other than the perception of subtle emptiness. Although this perception is found in Hearer and Solitary Realizer aryas, there is no certainty that it is found throughout the Hearer and Solitary Realizer lineage. (Gyaltsab’s commentary, pgs. 44-45)





� Not falling to either extreme


Through the power of karma and mental affliction one is born in samsara. By putting a stop to birth in samsara one attains nirvana. "To have no desire for either of these is to dwell perfectly within the Mahayana." Of these there are special and the ordinary disciples. The latter would include the Yogacara, while the former are "the most intelligent of beings" who practice to perfection the philosophies and meditations of the Mahayana. "Unlike those of great desire…they enter a path in which samsara and nirvana are equalized." They are of a pure attitude, "with a mind reliant upon non-abiding nirvana," and of pure conduct, "with conduct reliant upon samsara devoid of mental affliction," in which they take birth through the force of prayer and compassion. "They dwell in compassion and a firm resolve" that wishes all sentient beings to be free of suffering together with the thought, "I will free them." This is the foundation and "the pure root" of the Mahayana mind. They are the Great Madhyamikas who practice to perfection the path that negates the two extremes of samsara and peace. (Gyaltsab’s commentary, pg. 45)








� Teaching


This begins from the line, "Apart from those sentient beings dwelling perfectly within the Mahayana perceiving the obstructions to be without nature, those of great desire, the outsiders, the Hearers and the Solitary Realizers, these four kinds of sentient beings, dwell within the obstructions that prevent the perception and actualization of the tathagata basic element."


This refers to dwelling in the obstructions that prevent the perception of emptiness by nature together with the complete method side, and for the time being obscure its realization. [112]This is not a general teaching that the Hearers and Solitary Realizers do not perceive emptiness, but refers to the fact that their meditations are not characterized by the treasury of space samadhi, as explained further on.


Explanation


"What are these four? The bodhisattvas meditate on devotion to the Mahayana dharma as an antidote for hatred and anger toward the Mahayana dharma, which is the obstruction of those with strong desire. The bodhisattvas meditate on the perfection of wisdom as an antidote for the views on self, which is the obstruction of the Tirthankara outsiders. The bodhisattvas meditate on the treasury of space samadhi, and so forth as an antidote to seeing samsara as suffering and to abandoning other sentient beings, which is the obstruction of those of the Hearer doctrine who are frightened by the sufferings of samsara. The bodhisattvas meditate upon great compassion as an antidote to the obstructions of the Solitary Realizers, who pay no regard to the welfare of others and turn their backs on sentient beings," by not taking on the responsibility that promises, "I will free sentient beings." Here each obstruction is linked with its respective antidote.


Summary


This begins from the line, "The bodhisattvas meditate on these four…" To summarize; great devotion toward the causal and resultant Mahayana dharma as a prerequisite, followed by meditation on great compassion leading to the generation of the mind of supreme enlightenment, and meditation on the exclusively Mahayana samadhi focused on the union of peaceful abiding and penetrative insight; this is the complete body of antidotes. (Gyaltsab’s commentary, pg. 46-47)





� Nature [Entity]


The nature refers to three things: the truth body, suchness, and Buddha potential. These three are included in the cat�egory of the nature as distinct from the categories of cause and result. They are illustrated by three analogies:


	Like a jewel, space and pure water,


Ever undefiled in nature.


The Tathagata's truth body is likened to a wish-fulfilling jewel. Suchness is likened to space and Buddha potential is likened to pure water. These three—truth body, suchness and Buddha potential—are by nature ever pure, or undefiled, in that they have always had a nature of being an emptiness of inherent existence. Like that, a jewel is not by nature hidden by a covering of earth, space is not by na�ture obscured by clouds and water is not by nature pol�luted by mud.


The Sublime Continuum expands on these three as fol�lows:


Because the element is included in the threefold nature, 


It bears a similarity to the Buddha and so forth.


Its nature is that of the truth body. 


Of suchness and also potential. 


These should be known by three, 


One, and five examples.


An extensive explanation of the threefold nature is incor�porated in the nine examples referred to in this verse as the three, one and five. These nine examples are explained in Chapter 6.


Causes


In this case 'causes' refers to four particular causes which purify the obstructions to realising the threefold nature. These causes enable the threefold nature to emerge by purifying the obstructions to it:


It emerges through faith in the Dharma, 


Higher wisdom, concentration, and compassion.


Faith in the Mahayana Dharma is likened to a seed. A Bodhisattva's higher wisdom cognising emptiness is like a mother. A Bodhisattva's higher concentration is like being secure in the comfort of a mother's womb. A Bodhisattva's great compassion is likened to a nurse.


With faith in the supreme vehicle as the seed,


Wisdom as the mother giving birth to a Buddha's phenomena.


Abiding in the blissful womb of concentration and nursed by compassion,


Emerge those sons of the Buddha.


Faith in the causal and resultant aspects of the supreme vehicle is like the seed which will mature into the birth of a universal king. There are three types of faith: clear faith, wishing faith and believing faith. The faith referred to here is believing faith, because this faith of certainty in belief is the fundamental cause that can be developed into the real�isation of all the Buddha's doctrines. It will eventually give birth to the attainment of buddhahood. Faith overcomes the disinterest and lack of conviction with regard to the Mahayana path that is a great obstacle to realising the threefold nature. The Lamp of the Jewel Sutra says:


Faith precedes all qualities! 


Giving them birth like a mother, 


It nurtures good qualities 


And increases them all.


When the wisdom perceiving emptiness is coupled with extensive method, the practices of great love, great com�passion, bodhichitta and so on, it is like a mother. It is the 'mother' that gives birth to the phenomena, or attributes, of a Buddha. The wisdom perceiving emptiness is like the mother of Buddhas, whereas the extensive method prac�tices of great love and so on are like the father. This is as�serted because the wisdom perceiving emptiness is the common cause of the Hearer's, Solitary Realiser's and Bodhisattva's enlightenment. Extensive method, however, is uniquely a cause for the Bodhisattva's enlightenment and is therefore likened to the father. This follows the an�cient Indian system of lineage, where a child's lineage was determined specifically by the lineage and occupation of the father, rather than the mother. The wisdom perceiving emptiness, which is likened to the mother, overcomes the acquired and innate grasping at the inherent existence of self and phenomena which are great obstacles to revealing the threefold nature.


The bliss of higher concentration is likened to abiding in the mother's womb because it provides protection from the sufferings of samsara. The stable, secure and comfort�able mind of concentration withdraws one's attention from the agitation engaging the external distractions of samsara and mental dullness. The Bodhisattva with highly devel�oped concentration has a mind that remains blissful and undisturbed within the protection of his meditative stabili�sation. He is sustained by concentration alone. Like this, the mother's womb protects a foetus from the external world which would otherwise destroy it. Secure and com�fortable within this womb, it is sustained entirely by the mother and requires no other food or breath of its own. Abiding in the bliss of concentration overcomes the fear of samsara which obscures one's threefold nature.


Great compassion is likened to a nurse and is important at the beginning, middle and end of the Bodhisattva's practice. Just as a nurse cares for and nurtures an infant from the first moment of its birth, and continues to look af�ter it during the child's growth and right through to matu�rity, so compassion nurtures the development of one's Buddha potential at the beginning, middle and end of one's practice. As Chandrakirti says in his Engaging in the Middle Way:


Because this compassion alone is the seed of the Victor's rich harvest,


And like the water for its development,


And the ripening of that to be enjoyed for a long time,


I, therefore, shall praise compassion at the start.


It is therefore most important to develop genuine great compassion in order to be able to actualise one's threefold nature.


These four causes eliminate the obstacles to the three�fold nature, the realisation of which brings the following results. (The Fundamental Potential for Enlightenment by Geshe Archarya Thubten Loden,  pgs 133~147)
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