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Lesson No: 6
                      Date: 26th March 2010 
The prayer, “Praise to Shakyamuni Buddha,” starts with the word “Lama” or guru which refers to the suchness truth body from which the founder Guru Shakyamuni Buddha arose. As I have mentioned before, Guru Shakyamuni Buddha teaches the perfect Dharma, has achieved the perfect abandonment and possesses the perfect wisdom. 
How did this perfect teacher, Guru Shakyamuni Buddha come about? Guru Shakyamuni Buddha did not come about without any causes and conditions. The prayer refers to the fact that he is “perfect in knowledge and in good conduct” (“dzog päi sang gyä rig pa dang zhab su dän pa”) which shows that he came about as the result of certain causes and conditions:
· “Perfect in knowledge” refers primarily to his possessing the right  view. 
· “In good conduct’ refers to seven out of the eight of the Noble Eightfold Path, i.e., right realisation, right speech, right activity, right livelihood, right effort, right mindfulness and right concentration. 
· In short, Guru Shakyamuni Buddha achieved enlightenment by practising the Noble Eightfold Path. 
When we relate “perfect in knowledge and in good conduct” to the three higher trainings, then “perfect in knowledge” refers to the higher training in wisdom and “in good conduct”  relates to the higher trainings in ethics and concentration. Our perfect teacher came into being through the practice of the three higher trainings.
There are different ways one can explain the meaning of this prayer. The explanation I have given is common to all the yanas (or vehicles). When we recite “perfect in knowledge and in good conduct,” these are the points we should remember:  

· Our perfect teacher came about as the result of practising the three higher trainings and the Noble Eightfold Path. 
· Our perfect teacher, Guru Shakyamuni Buddha did not come into existence without causes and conditions. 

***************************

Let us review what we have covered so far. The text states that all phenomena are posited through the power of conceptuality. This means that each and every single existent exists by name and convention and  is imputed by conceptuality (labelled by the mind). 

Is there a phenomenon that is not posited by mind? Is there a phenomenon that does not exist by the force of name and convention? The answer is no. 
· If there is a phenomenon that exists without being posited through name or conceptually by the mind, then that is an inherently existent phenomenon. Inherent existence is what we call the “self.” 
· If the mind apprehends the existence of an object as not being posited through the force of conceptuality, then that mind is called the apprehension of true existence. In this context, that is ignorance. 

When ignorance is divided, there are two types:

· the ignorance that apprehends the self of persons
· the ignorance that apprehends the self of phenomena
What is the difference between these two? How are they differentiated? These two are differentiated by their objects of observation: 

· The ignorance apprehending the self of persons has a person as its object of observation and apprehends that person as existing by way of its own character. 
· 
· The ignorance apprehending the self of phenomena has a phenomenon other than the person as its object of observation, e.g., a vase and apprehends that vase as existing 

· by way of its own character. 
In the beginning when you learn these things, there are bound to be some difficulties and hardships because the words themselves are difficult. But you have to work hard without being discouraged and gradually, it will become easier.  If you get discouraged at the very beginning, especially for those of you who want to study, then you will not achieve your goal. 
In this class, there are a number of students who have completed the Basic Program which ran for six years. Although this material was covered in that Program, some of them have mentioned to me that it is only now that things begin to make more sense. 
The language is difficult and the words are tough and challenging. The language that is used to convey these teachings is not something  we encounter in our daily lives. It is not how we speak. But there is no way we can use ordinary language to convey this subject. If we do, it is impossible to get the correct understanding because the language used here is very precise. In order to arrive at that very precise understanding, we have no choice but to use such language. There is no way to make it easier. In terms of the language, this is the way it is going to be presented. 
You have no choice but to work at it. In the beginning, you have to  familiarise yourselves with the words and understand what they mean. 

E. Detailed explanation of the conceptions of self 

1. Explanation that the apprehension of a self is twofold 

A. How the two apprehension of a self are the same in their [subjective] aspect, but still differentiated through their observed objects

B. The reason for differentiating the two apprehensions of a self in that manner  

2. The difference between the apprehension of a self and the view of the transitory collection 




A. The apprehension of an I, the view of the transitory collection has a person as its         observed object 




B. The difference in observed objects between the two apprehensions of true existence 




C. Showing that this manner of identifying the apprehension of true existence is asserted by the noble father and son 

A. The apprehension of an I, the view of the transitory collection has a person as its         observed object 








With respect to the object of observation of a consciousness appre​hending a self of persons:
·       Chandrakirti's Supplement to (Nagarjuna's) "Treatise on the Middle" explains that one Sammitiya sect asserts that all five aggregates are the object of observation of a view of self, whereas another Sammitiya sect asserts that just the mind is the basis, or object of observation, of a view of self.
· Also with respect to the mind, some Proponents of Mind-Only and Proponents of the Middle who assert a mind-basis-of-all assert that the mind-basis-of-all is the object of observation, whereas other Proponents of the Middle such as Bhavaviveka who do not assert a mind-basis-of-all and many Hearer Schools assert that the mental consciousness is the object of observation.

Concerning the meaning—even in these systems—of the usage of conventions for person, as in the cultivator of a path and the revolver in cyclic existence, and so forth, you need to know the two modes of:
· [the Consequentialists] positing the mere “I”

· [the other schools'] positing the mind-basis-of-all, and so forth, as the illustration of that "I" [that is to say, as what is the person].
     With respect to the innate view of the transitory that is a con​sciousness apprehending self, Chandrakirti's Supplement to (Nagarjuna's) "Treatise on the Middle'" refutes that the aggregates are the object of observation, and in his commentary he says that the dependently im​puted self is the object of observation. Since he says that even just the collection of the aggregates is not the conventional self, neither the collection at one time, nor the collection that is the continuum of the aggregates over time are the object of observation. Rather, the mere "I" that is the object observed in generating the mere thought "I," that is to say, the mere person, is taken as the object of observation. Neither one from among the aggregates nor the collection of the aggregates is posited as an illustration of that "I" [that is, none of these is the "I"]. I have explained at length elsewhere that this is an unsurpassed distin​guishing feature of this Middle Way Consequentialist system (Pages 41- 43 of the root text).

Before we look at this section, we need to have some idea of what the I or person is. What is this I or person? We can tell, from our own experience, that there is this I or person who seeks happiness whether we are Buddhists or non-Buddhists. All sentient beings have this wish, “I want to be happy.” We need to figure out who is this I or person who wishes to be happy. 
What do the non-Buddhists think about this? Followers of non-Buddhist traditions also talk a lot about this particular topic. When we talk about non-Buddhist traditions, there are non-Buddhist traditions who do not assert past and future lives and there are also non-Buddhist traditions that do assert past and future lives. 
Here we are referring to those non-Buddhist traditions that do assert past and future lives, reincarnation. They believe that the I or person who wishes to be happy is something different from the body and mind and that it cannot be of the same entity with the body and the mind. 
Why? Because, at the time of death, when one dies, the body is left behind and the body disintegrates. They say the body is impermanent and undergoes momentary change. Since the body disintegrates, the I or person who wishes to be happy cannot be of one entity with the aggregates (the body and mind). For them, the I or the person must be something different from the body and mind. Therefore, they believe that the I is permanent, does not undergo change and is something different from the body and mind. This is the view of non-Buddhist traditions who assert past and future lives. 

What is the Buddhist view of the I or person? We Buddhists assert that the I or person is of the same entity with the aggregates and cannot be of a different entity from the aggregates. But as to what this I or person is, there are different views according to the different Buddhist philosophical systems (tenets). 

When we look at the Great Exposition School (GES), one of their sub-schools, the Sammitiya sect asserts that all the five aggregates are  the person, whereas another Sammitiya sect asserts that only the mind  is the person. 

The proponents of the Sutra School, the second of the four Buddhist tenets, assert that the mental consciousness is the person or the illustration of a person. When we say “the illustration of a person,” it refers to what can be pointed at as the person. For the proponents of the Sutra School, it is the mental consciousness. 

The proponents of the Mind-Only School (MOS) believe that it is insufficient to say that the mental consciousness is the person. They assert something subtler, the seventh consciousness, the mind-basis-of-all as the person.

The highest school, the Middle Way School, is divided into two: the Autonomy Middle Way School (AMWS) and the Consequence Middle Way School (CMWS). 

The AMWS, of which the great master Bhavaviveka is a proponent, asserts that the mental consciousness is the person. 
All the tenets, starting from the AMWS and those below it, assert that all phenomena exist by way of their own character. This is a basic fact for them. They believe that if something exists, it necessarily exist by way of its own character. If not, that thing does not exist. 

When we look at the CMWS, they assert that all phenomena do not exist by way of their own character. For proponents of the CMWS, if one asserts that things and events exist by way of their own character,  it is impossible to posit their existence. This is one of the big differences between the highest school and the other schools. 
When you look at all the schools, with the exception of the CMWS, they assert that phenomena exist by way of their own character. All of them assert that there must be something that is the person that they can point to. Therefore, some feel that the person must be the body, the five aggregates whereas some assert that it is the mind. The MOS asserts that the mind-basis-of-all is the person. 
Why do they have to point to something that is a person? This is due to their fundamental assertion that everything that exists must exist by way of its own character. To them, the I or person does exist. Since it exists, it definitely must exist by way of its own character. Therefore there must be something that they can point to that is the person. So, through their own analysis, for some of them the person must be the body, the five aggregates; for some of them, the person must be the mind and for the MOS, the person must be the mind-basis-of-all.

Are they correct?  The answer is no. They are wrong. There are many reasons to explain why the assertions of the lower tenets are incorrect but we are not going into details here. 

Let us look in a simple way why the person is not the five aggregates. We feel, “This is my body.” Just feeling this way shows that the body is not us. This is the same with the mind. We say, “This is my mind.” From that, we can tell that we are not the mind. We don’t say, “I mind” but we say, “This is my mind.” From this, we can see how the person is neither the body nor the mind. 
The lower tenets have no choice but to point to something that is the person because for them, the basic fact is that everything that exists, including the I, exists by way of its own character. That means when one searches for the imputed object, it can be found. For them, this is how things exist. They can be found and if they can be found, definitely one can point to something that is the person. 
Although these are their assertions, is that how the person exists in reality? No, in reality, their views are incorrect. The I or the person is neither the body nor the mind but does the person exist? Yes, the person exists but the person is not the body and is not the mind. We then have to explain how the person exists. The person exists, but when one looks for it, one cannot find it. The CMWS says it exists as something merely labelled by the mind. There is no better explanation than this. 

What is the I or person?  It is that which is merely imputed in dependence on the aggregates. It is established by mere name and is established through the force of conceptuality. This I does not exist from its own side. Likewise, we can apply this same understanding to each and every single thing that exists. All phenomena are the same in that they are all merely labelled by the mind. They exist in mere name. When we search for the imputed objects, we cannot find them  yet they exist. How do they exist? They exist as something merely labelled by the mind. 
With that as the background, when we read the text, it will make some sense. 
In this particular section, we are trying to understand whether the apprehension of the self of person is the same as the view of the transitory collection or not.

What is the apprehension of the self of person? The apprehension of the self of person is the mind that focuses on the I or person and apprehends it to exist by way of its own character.

What is the view of the transitory collection? The view of the transitory collection is the mind that focuses on the I in one’s own continuum and apprehends that I to exist by way of its own character. 

First, you have to memorise what these two are. We are trying to figure out whether the apprehension of the self of person is the same as the view of the transitory collection or not? 

Is there is something that is the apprehension of the self of person but is not the view of the transitory collection? 

· If it is an apprehension of the self of person, it is not necessarily the view of the transitory collection. 

· But if it is the view of the transitory collection, it is necessarily an apprehension of the self of person.





********************

Like the Basic Program, we are going to have a class on Sunday, starting at 10am and a discussion session in the afternoon from 1.30pm to 3.30pm. This is to help the newcomers. The plan is to break people into small groups and in each group, there should be a Basic Program student to help facilitate the discussion. The newcomers should come with questions and perhaps the Basic Program student can help with the answers to them. 
The time set aside for discussion is from 1.30pm to 3.30pm. The questions should pertain solely to the material that we have covered so far, using the text as the basis. The newcomers should generate some courage, effort and determination to learn. If you have time, you should put aside time to come for the discussions. 

Questions for discussion on Sunday, 28th March 2010

1. What is ignorance?

2. Using the following verse from Nagarjuna’s Sixty Stanzas of Reasoning, explain how phenomena are posited by the power of conceptuality: 

The perfect Buddha stated that the world 

Has the condition of ignorance. 

Therefore, how could it not be feasible 

That this world is [imputed by] conceptuality?

3. What is the self that is the object of negation? (Or what does the “self” in “selflessness” mean?)

4. How are the two types of ignorance – the ignorance apprehending the self of persons and the ignorance apprehending the self of phenomena – differentiated?

5.  ●   What is the I?

· Why is it incorrect to state that the I is the body or mind?

· If the I is merely labelled by the mind, how does this merely labelled mind experience pain and happiness?











c) 
It is really important to participate in the discussions. It will be very difficult if you expect to learn by just reading or listening. During discussions, you are thinking about the subject, “It is like this and is not like that or why is it like that?” Then, you come to some conclusion. When you reach a conclusion through that process, it becomes very stable in your mind. When you ascertain the subject and know it really well, it will stay in your mind. 
Without such analysis, without thinking and discussions, by depending on hearing alone, it is very difficult to learn. Those of you who have been around for a while, especially the Basic Program students, you are the senior students. You have a greater responsibility to help (the newcomers). By doing so, you help yourself and you help others. You have the responsibility to study more and learn more. 

Translated by Ven. Tenzin Gyurme
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� The view of the transitory collection is a deluded view that observes the appropriated aggregates and con�ceives of them as ‘I’ and 'mine'. It is 'understanding with delusion' in that the observed object, a self merely imputed on the collection of the five aggregates, does exist conventionally. However, the deluded view of the transitory collection apprehends such a self to be permanent, independent and inherently existent when this type of self is, in fact, non-existent. 


The 'collection' refers to the collection of the parts that are the basis of the label ‘I’: that is, the five aggregates, the four elements, the eighteen constituents and so on. They are impermanent and therefore referred to as the transitory collection. 


The view of the transitory collec�tion conceives them to be a permanent, partless, inde�pendent, inherently existent self. By establishing this deluded view of an inherently existent 'I', the view of inherently existent 'mine' follows—that is, my body, feelings etc. The view of inherently existent ‘I’ and 'mine' is the base of all other delusions and causes one to engage in actions that are a source of cyclic exis�tence. (Page 273, Meditations on the Path to Enlightenment by Geshe Acharya Thubten Loden)
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