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| will be lecturing on The Thirty- Seven Practices of Bodhisattvas by the Bodhisattva Togmey.
When one engages in lecturing on or attending a lecture, hearing about the Buddhist religion in general and
in this case the doctrine of the Great Vehicle, it is necessary first to go for refuge. One then practices
dtruigtic mind generation to make the mind more dtruistic. Thisis why we will repest together the basic
refuge formula three times.

Before beginning to lecture on The Thirty-Seven Practices of Bodhisattvas, | will give agenerd
presentation of the structure of the Buddhist system. Asiswell known, there are in generd the system of
the Theravada and the Vehicle of Bodhisaitvas. Within the Vehicle of Bodhisattvas as a sub-divison there
isthe Vehicle of Mantra or Tantra. There are these three. | think most of you know that the Tibetan system
practices dl three yanas. The Theravada system concerns oneself and is practiced as afoundation. The
main practice is the understanding or redization of suffering. Following these are the three practices of
ethics, samadhi (or focusing our mental force sometimes called one-pointedness of mind) and then wisdom
or deeper awareness of the ultimate nature, a deeper awareness of selflessness, the non-soul theory
Without the practice of these things you can not practice the Bodhisattvayana This must be taken asa
foundation or basis.

On top of the foundation is the teaching of Mahayana or Sutrayana. The focus is on the proper
deveopment of infinite atruism on the bad's of love and compassion. The actud implementation of the
dtrugic mind isthe Six Paramitas or Six Perfections; giving, ethics, patience, effort, concentration and
wisdom. Thisis the basic structure of the Mahayana or Sutrayana teachings.

In Tantrayana there are four different classes; Kriya, Carya, Y oga and Annutarayoga Tantra.
Unifying dl four tantric classesis a specid technique to develop or increase the power of the combination
of mental energy and wisdom, a meditative sabilization, which is the union of, cam- abiding of the mind
with soecid ingght. Thisinvolves deity yoga or the practice of visudizing onesdlf asadaty. Thisisthe style
of the Tantrayana.

In Annutarayoga tantra the specid technique uses a specia level of mind or consciousness. In
order to develop or transform the subtlest level of consciousness into wisdom, one must first subdue the
grosser levels of mind. Therefore in this system, in order to ascertain or to discriminate between these
various levels of consciousness, it is necessary to engage in techniques whereby they can be manifested
and identified. Thisiswhere physical practices that involve the channds, winds and drops of subtle matter
are used.

Thisisthe Tibetan system, which usudly | cdl the complete form of Buddha's teeching.

Now though the main teaching is the Kaachakra system in order to receive this initiation one needs
preparation. Without preparing one's mind one can not receive proper initiation. However if one had to be
completely quaified even | could not be qualified. However dl of us have to make effort to achieve at least
this bottom line of these qudifications. These teachings will give you some sort of foundation.



Spiritud development does not take place over afew hours, that isimpossble. It takes years and
years of practice. From the Buddhist perspective, we accept rebirth and that the subtle consciousness has
no beginning or end. The grosser levels of consciousness, particularly those negative emotions have no
beginning but an end. Generdly speaking the subtler level of consciousness has no beginning or end and
because of that, the sdif itsdlf has neither beginning nor end. Therefore we count eons, not minutes, hours
or weeks. Rather we count eons. Take time for the proper development of spiritua experiences.

The person with determination to realize a meaningful goa or purpose does not worry about the
time it takes to achieve it. When one devel ops such an attitude then time seems shorter. The oppositeis
true. When oneis very worried about time then it takes more time. Spiritua development takes time and
there is no reason to be discouraged about it. Since thisis the case even if you can not quickly achieve
redizationsit is very important to get a sense of the whole breadth of the path from beginning to end.

In the Heart Sutra there isaline where one is committing onesdlf not to engage in any ill-deeds
and to engage in as much virtue as possble. Therefore what areill-deeds? |l1-deeds are those actions
which when one engages in them have as their fruition suffering. What is virtue? Virtues are actions which
when one engages in them they bear thelr fruit as hgppiness. It can be said generdly speaking, ill-deeds are
thase actions which when you engage in them bring about an ill-feding, an unhappiness of mind and/or
body for other beings and will bring to you suffering. Generdly spesking aso those actions which when
you engage in them bring about menta or physica hgppiness or both to others, will in the future bring to
you asther fruition happiness

The non-engagement in nontvirtues and engagement in virtues depends on oneésmind so it is
necessary to tame one's mind. Thusit is extremey important to examine, to ingpect one's own mind; to
examine the undisciplined tates of mind and tame them. Thisis dharma Thisisrdigion.

Among the many types of living beings there are different types of mentd levels, different types of
consciousness. In deed humans have the best type of consciousness for taking on new practices and o
forth. Thusthislifetime as a human is very vduable. There are many differences within the appearance of
human beings but even greeter are the variety of digpostions, interests, predispostions, levels of
intelligence and so forth among humans.

Asissadin The Expression of the Names of Manjusri, "Due to the fact that sentient beings are
of many varieties and different types of digpogitions, intelligence and so forth, there are many different
techniques set forth for them™. However dl of them are one in the sense that they are techniques for training
and taming the mind.

Sinceit isthe case that beings are of such agreat variety of digpositions and so forth, this means
there has to be many different types of techniques. All of these techniques then have to be appropriatdy
helpful for those beings. Now it is the case that in the end one needs to remove al mistaken notions or
mistaken attitudes. In order to do thisit is necessary to have an unmistaken view. Thus it means that from
among these many different systems and these many different views, it isimportant to determine through
reasoning which have a valid foundation through reasoning and which do not have a vaid foundation
through reasoning.

Therefore in sutraitsdf Buddha said that it is very important to depend upon reasoning. Buddha
said, "O monks and scholars you should examine my words as a goldsmith examines gold before acquiring
it; by scorching it, cutting it and rubbing it. Y ou should not accept my word just out of respect for me'.
Thereforeit is sad that in the end one must depend on reasoning in order to make these find decisions
about the correct view and so forth. It would be very difficult just to use scripture.



Thus the four modes of procedure for the examination of phenomena come to be very important.
These four are amode of procedure thet is alooking into the nature of things, looking into causal
dependence, an examination of the performance of function and a proving by way of logic.

Itisanaurd fact of things that externd and internd phenomena have their own characterigtic
properties. For ingance externd phenomena have a character of materidity that can be measured. Interna
phenomena here refers to consciousness which is something which is not physica, that is luminous, that has
acognitive nature. It is just naturd that these have defining characterigtics. It isjust anaturd fact thet there
are persons, that one's self does exidt. It isaso just anatura fact that one's self wants happiness and does
not want suffering, it isanaturd fact. These are not characteristics, which have developed adventitioudy or
temporarily. They areright in the nature of things.

The next mode of procedure of the examination of phenomenaisto look into their performance of
function. Due to the various causes and conditions that produce them, they can perform avariety of
functions. Through making a study of the relationship between cause and effect, one can understand, can
predict, what will come in the future because of the specific types of activities that certain functions that
gpecific causes and conditions produce.

In terms of the mode of the procedure of looking into or examining dependence, for instance within
chemigtry, you can have two chemica agents. One can talk about the cause being former and the effect
later however these are even things, which can have smultaneous effects on each other. Thisis
dependence. For instance when you bring together these two chemicass, due to their activity they produce
some new manifestation. That new manifestation itself can produce some other different manifestation.

The way that one uses objects to bring about the happiness one wants and get rid of suffering isto
examine these externd phenomenain terms of their basic nature, the nature they naturaly have. Thenin
combination with that, one examines the synthetic effects, which come about through the proximity of this
type of materid with another. Thistype of examination is the basic procedure for gaining happiness and
getting rid of suffering through externa substances.

Smilarly dso interndly, we have many different types of consciousnesses, many different types of
conceptuality. These need to be identified. Take for instance the attitudes of love and compassion, and a
mind realizing emptiness and a mind redlizing impermanence; even though they may not be rdated in a
causal sensethereisareationship of dependence. When you have love or compassion and you engage in
meditation on impermanence or emptiness, then this effects that meditation. Thus there comesto be
wisdom that is effected by compassion, compassion that is effected by wisdom. A synthesis comes out of
them and then that synthesisitself comes to produce other types of effects.

The last type of reasoning isby logic. Thisisto understand thet if such-and-such is so then another
thing would be 0.

This covers andysis but who or what is the andyzer? The andyzer isthe sdlf or person. By what
means does the person anayze? With consciousness? Specificaly coarser or finer forms of investigation?

What kind of a consciousness is needed? What's needed is vaid cognition. Thismeansa
consciousness that understands the object exactly asit is, not as some other way, without superimposing
something that is not so.

Within the Buddhist systems there are varying presentations of increasing subtlety with regard to
the topic of valid cognition. An example is the differences between the Prasangika School and the lower
schools. It isfor these very reasons that in Buddhism there is avery fine presentation of the various types,
functions and so forth of valid cognition.



Within vaid cognition there are two types; direct perception and inference. Direct perception
involves knowing the object directly without engaging in reasoning. Wheress the type of consciousness that
engagesin anadyssis mainly that of inference which hasto be avery clever type of consciousnessthet is
engaged in investigation. Indeed inference flows from direct experience and it dso flowsto direct
experience. Thus experienceis very important.

In the Buddhist texts the focus of andlysis between the two types of objects of andys's, these being
matter and consciousness, is consciousness. The focusis consciousness. That which is doing the andyzing
is aso consciousness. Within consciousness it is mainly inference. The purpose of engaging in such
investigation and analyssis to generate amind in which the untamed factors of the mind have been
removed, amind that is completdly tamed. Thus the object of andyss, that which isthe means of andysis
and that, which is the purpose of andyss, isdl consciousness, mind.

Thisisindeed what the idedl Stuation is supposed to be. Even nowadays there are people
achieving unusua experiences. Indeed for those people who are meditating in a profound way using
variousinternd factors of the body, which bring about changes in consciousness, thisis very interesting,
very profound.

We have our laboratory right ingde our own heads. So even if externdly there may be many
different types of appearances, people with blond hair, black hair and so forth. The internd laboratory is all
the same.

Sincethisisthe caseif you examine with reasoning and determine that thereis a contradiction in
what has been said, then one must consider what has been said to require interpretetion. Thereforein the
Great Vehicle scriptures the system of there being both litera and non-literd teechingsis st forth
frequently. Even within the teaching of Buddha himself there are teachings, which are contradictory,
contradict themsalves. How do they come to be contradictory? There is a purpose. The one, which is set
forth literadly, that is literally acceptable, accords with reasoning. But the one that does not accord with
reasoning is not acceptable literdly. The Buddha taught it though for a specific reason, for a specific
Stuation and purpose in accordance with the Stuation of the listener. Thus from this point of view one
should respect both the literal and nontlitera teachings.

Thisitsdf isagreat help to understand why and how one should respect other religions. As| have
been saying recently this greet supermarket of religions that we have in the world, the many different
religions have something to offer which is suitable for certain types of beings. Thus by looking how within
Buddhism itsdf one respects even nontlitera teachings, this can help to gain gppreciation and opennessto
the value of dl other types of religious systems.

For ingtance if we consder two teachings by Buddha, onein The Sutra Unraveling The Thought
in which Buddha explained the thought behind his teaching the Perfection of Wisdom sutras that dl
phenomena do not inherently exigt. It explainsin this sutra that Buddha had something € se behind that
teaching in that actudly other- powered phenomena and the thoroughly established nature of phenomena
do inherently or truly exist whereas imputationa natures do not. The Mind-Only school accepts The Sutra
Unraveling the Thought as its own basic syssem. However the Madhyamika or Middle Way school
follows the Perfection of Wisdom sutras. From this point of view al phenomenado not inherently exist. No
phenomenainherently exist. Thus from the point of view of the Madhyamika, the Mind-Only school has
fdlen into the extreme of permanencein that it is holding that other- powered phenomena and the
thoroughly established natures of phenomenainherently or truly exist. They dso have fdlen into an extreme
of nihilism in that they do not accept that there are externa objects.



These are both sutras set forth by the same teacher. They are both systems of tenets following the
same teacher but they are very different ideas. From the point of view of the Mind-Only school, the
Madhyamikas have fdlen to the extreme of nihilism.

Smilarly from a Buddhigt viewpoint if one looks a those rdligious systems that assert an eternd
deity that creates everything, that system has probably falen to an extreme of permanence. Thisis because
the deity is viewed as permanent, unitary and is under its own power. Those sysems have dso fdlento an
extreme of nihilism in that they are not accepting the cause and effect of karma. However from the point of
view of those systems, the Buddhists because they do not accept a creator of the world have falen to an
extreme of nihilism.

These modes of explanation are indeed very different but they are appropriate to help different
types of sentient beings. From this point of view you can respect dl of them. As| mentioned earlier, what
isthe purpose of engaging in anaysis? It is because one wants happiness and doesn't want suffering. In
order to bring about happiness and get rid of suffering it is necessary to engage in techniques. It isfrom this
point of view that Buddha set forth the Four Noble Truths. In these four there are two sets of cause and
effect. Thefirg set isfirst the effects of suffering and the causes of them are the sources of suffering;
ignorance and attachment. Thisis what one wants to overcome, to get rid of. So that one class of the first
two Noble Truths are of what one wants to overcome.

What does one want to achieve? One wants to achieve happiness, not some kind of temporary
happiness but afind happiness, a permanent peace in which dl suffering has been extinguished. Even if
thereis not the feding, technicaly what is caled the feding of happiness, it isablissful state devoid of al
auffering. Thisiswhat oneis seeking to achieve.

The Third Noble Truth is of true cessation of suffering and the causes of suffering. The Fourth
Truth isthe causesto bring about that effect. Those causes being true paths.

What are the effects of meditating on the Four Noble Truths? When one meditates on true
suffering one recognizes, one understands, one's Situation of suffering. This generates a wish to overcome
this suffering. When one looks into the fact of whether the overcoming of suffering depends on causes or
not. It does depend upon causes. Thusit is necessary to identify what the causes of suffering are.

When one looks into the sources of suffering one understands that they are two-fold. These are
afflictive emotions and actions contaminated by the afflictive emotions. Whaose &fflictive emotions? Whose
afflictive actions are these? These are our own. It is do to our own &fflictive emotions and our own actions
contaminated with these afflictive emotions which entrgp usin cyclic existence. When one recognizes this,
that it depends upon oneself, one develops awish to actudize the cessation of these sources of suffering.
One understands that it is possible to overcome suffering sSnce it depends on causes, which are within
onesdf. When one carries out the implications of this, then one develops awish to practice to achieve the
paths that will bring about such a cessation.

Within the true paths are the three trainings in ethics, meditative stabilization and wisdom. Thisis
the mode of procedure of the Theravada way.

When one redlizes that onesdlf is caught in cyclic existence by this process of causation, one
knows with respect to onesdlf that there is no posshility of hgppiness aslong as one is under the control of
contaminated actions and afflictive emotions. Based on this once you have understood this with respect to
yourself, then you can extend this understanding with respect to other beings They smilarly want
happiness and don't want suffering. One can understand that other sentient beings equaly can not have
happiness as long as they are under the control of afflictive emotions and contaminated actions. From this



point of view one develops love and compassion and engages in the practices of the Six Perfections, the
practices of Bodhisattvas and so forth to bring about freedom from suffering and the gaining of happiness
for dl sentient beings.

In the Great Vehicle scriptures agreat dedl of emphasisis placed on the topic of the final nature of
phenomena, emptiness. Thus a very important topic in the Great Vehicle scripturesisthat of the Two
Truths. The presentation of the Two Truths is called the presentation of the basis. The Two Truths refer to
the class of phenomena, these gppearances that necessarily are dependent arisings. The ultimate truth is
their emptiness of being under their own power. Once gppearances are under the influence of causes and
conditions they are necessarily empty of independence. This lack of indegpendence is the ultimate truth. This
is the presentation of the basis.

In dependence on the presentation of the basis is the presentation or practice of the path. The path
being the accumulation of the two collections of merit and wisdom. The class of merit having to do with
gppearances and the dass of wisdom mainly having to do with the ultimate nature of phenomena. In
dependence upon these two collections, on the path, which has the nature of these two collections, one
achieves a double-€effect. This double-effect is the Form Bodies of a Buddha and the Truth Body of a
Buddha. Thus these three sets of two are al based on the prima set which isthat of the Two Truths.

What one achievesin Buddhahood are the two bodies, the Truth Body which is the fulfillment of
one's own welfare and the Form Body which is for the sake of others welfare.

What isthe specia feature of Secret Mantrafor the speedy achievement of a meditative
dabilization that isaunion of acam abiding of the mind and of specid indght into the nature of redity?
One of the most important features for the speedy development of a meditative stabilization that isaunion
of cam abiding and of specid insght comesin Highest Y ogatantra. In Highest Y oga tantrathe bassoneis
using within one's meditation are specid focal points within the body that assst one in the devel opment of
this meditative stabilization. Thusit is said that a this point in the practice of Highest Y oga tantra, even
though one does not engage in analytical meditation asit is done in the Perfection or Sutra Vehicle and
even though one jugt Sitsin stabilizing meditation on these foca points within the bodly, it is never the less
possible and in fact one speedily generates, this meditative stabilization thet is aunion of cam abiding and
of specid indght.

In aparticular practice of Highest Y ogatantrain which one is seeking to achieve acam abiding of
themind, at thistime it is even possble to remain engaged in anaytical meditation. It is not necessary just
to do stabilizing meditation. At the point of making use of a blissful consciousness then it is not necessary in
the Sutra system to engage in andyticad meditation. One can just use stabilizing meditation. Thisis one of its
features.,

Also one of the digtinctive festures of tantraisthat in achieving aunion of method and wisdom
does not in the Sutra system have to make use of consciousnesses thet are different entities. In tantrarather
within the entity of one consciousness, one has factors of both method and wisdom. Thisis the specid
form of the undifferentiability of entity of method or compassion and wisdom in tantra

Thus these features come mainly by way of the centrd distinctive fegture of tantra, deity yoga.
Once daity yogaisacentrd or foca way by which these distinctive features of tantra come about, there
comes to be the importance of mandaas and the generation of onesdlf as specific daitiesin specific
mandaas. The type of appearance or form of the deity upon which one will meditate depends on the type
of afflictive emotion one has or how much conceptudity one has. Thus in dependence on such factors there
come to be the Five Lineages of Buddhas which are different types of deties one can take for one's own



particular meditation based on one's own Stuation. Since thisis the case, among the different classes of
tantra there are many different types of deities.

One has to understand how these lower or earlier practices form the foundation and how these
other higher practices are added on to them. One has to understand the relationship between them in that
the earlier practices are the foundation. For instance in building a house it is necessary to build the lower
stories first before building the upper stories of the house. There is no way you can build the upper stories
without first having alower tory. Also you can build the first story and not go on for the time being to
build the upper stories and you gill have something useful. However if you try to build the upper stories
firg you have nothing.

Therefore those people who think that they can do away with the Sutra Path and immediately
cultivate the Mantra or Tantra Path are doing it entirely backwards. Thus it isindeed very important to
understand the order of the teachings and practices that one must engage in. As Buddha set forth in The
Sutraof King Garanishwara (?) many levels and the order of the teaching. Taking such sutras as their
bases the great founders of the doctrine such as Nagarjuna, Asanga, Candrakirti and so forth dl with one
voice and with one meaning et forth that it is necessary to proceed in a gradua way, to proceed through
stages.

However there are cases of unusud people who due to training in former lifetimes can meke
tremendous progress right in this lifetime. These are not cases however of persons doing the initid ground
practices. These are cases where people are legping over various stages of the path leading to higher levels
of practice. These are very individua cases.

Wewill now turn to the text. It is written by the Bodhisattva Togmey Zangpo who lived about fifty
years before ... Rinpoche. Togmey Zangpo was not only a great scholar but also a practitioner. During his
lifetime he was considered atrue Bodhisattva by dl. Hislife sory is very remarkable. Hismain practice
was that of Santidevas Guide to the Bodhisattva's Way of Life. He did this in connection with the Five
Great Texts of Maitreya. | mysdlf have seen his commentaries on Maitreyas Ornament For The Great
Vehicle and his commentary on The Sublime Science or Sublime Continuum Of The Great Vehicle,
Uttaratantra.

Thefirg lineisin Sanskrit:

Homage to Avalokiteshvara

The homage in Sanskrit stresses the link between the Buddhism in Indiaand Tibet. There are one
hundred volumes of text consdered to be Buddha's own teaching with another two hundred and twenty-
five volumes written by various India panditas as commentary on the Buddha's teaching. Some of the
volumes ded with grammar but at least two hundred volumes are on Buddha's teaching. There are three to
four volumes from Chinese teachers and the rest are from teachersin Bai and some from Nepd. The most
important books are from India Indiais considered the source of Buddha's teaching. Thus there isthe
custom of using some Sanskrit at the beginning of atext.

The Bodhisattva deity Avaokiteshwvara is a manifestation of Buddhas compassion not necessarily a
Separate sentient being or separate deity. For a practitioner of an Avalokiteshvarayoga or sadhana
eventually that person becomes a Buddha and we may call him or her Avaokiteshvara. In that case they
are an individud Avaokiteshvara. Thus there are different meanings to the name Avaokiteshvara. In the
one caseitisaqudity of al Buddhas, their compassion. In the other case it can refer to specific persons.



One Buddha such as Shakyamuni can cause a manifestation of his own compassion as an
Avaokiteshvara. When persons achieve Buddhahood athough they are equa with dl other Buddhasin
terms of redlization, in terms of their abandonment and dthough they are equd with adl Buddhasin the
sense that dl defilements have been extinguished in the expanse of redlity, this does not mean that they al
turn into one person. They are different persons of different continuums. As | mentioned earlier, the
individua, subtle consciousness has no end. The Buddhas till posses an individua, subtle consciousness.

What is the reason why Togmey Zangpo pays homage to Avaokiteshvara a the beginning of this
text? It is because Avaokiteshvara is the physica manifestation of the compassion of dl Buddhas. Thisisa
gresat topic of the text. Also Togmey Zangpo himself in terms of his main practice, he depended upon
Avdokiteshvaraas his specid deity, this deity of compassion.

Among the qudities of a Buddha, the main quality isthat of compassion. It is through the force of
compassion that a person engages in accumulating these great collections of merit and wisdom that make
Buddhahood possible. Even a Buddha's qudities of knowledge depend upon compassion. It isthrough
being effected by compassion that the wisdom redlizing emptiness becomes this high form of redization. It
is only due to that compassion that such profound knowledge is possible.

With regard to the specia exdted activities of a Buddha, the activities of a Buddha come by way
of the union of pure mind and pure body. These in turn Smilarly depend upon wisdom thet is effected or
moved by compassion. Thus compassion is the root again. Thus as Candrakirti said, "Compassion is
important in the beginning, middle and end”. All of the great qudities of Buddhahood have their root in
compassion.

In the homage it says "to" Avaokiteshvara The "to" is atranslation of the Sanskrit word which can
be interpreted in two different ways. Oneis an interpretation as an accusative and the other as of dative. In
any case the meaning here is that one is bowing down to Avaokiteshvarawith awish to attain that sort of
date, for the sake of ataining that state. The word homage is explained to mean that one iswishing to
actualize one's own effect refuge.

Thereis one way of taking refuge that indeed is suitable and it isto put onesdf in alower position
inrelaion to something that is a different entity from oneself. That isindeed suitable but in particular here
the reference is to one's own development of becoming arefuge. Oneis seeking that state so that the Sate
to which one is paying homage is one's own future devel opment of being able to afford that type of refuge.
Thisis particular to the Great Vehicle.

From this point of view there is dso immeasurable compassion. Thereis awish that beings be
separated from suffering and there is the compassion in which oneself wishes to free other beings from
auffering. The third is a case in which onesdlf iswishing to protect others from suffering.

Thusin the Great Vehicle compassion refers to not just to a sense of pity for other sentient beings
but where onesdf wants to bring about help for other beings. This leads one to take on the responsibility of
freeing beings from suffering and joining them with happiness.

Respectful homage always through the three door s of body,
peech, and mind

Tothe supreme lamas and the protector Avalokiteshvara

Who though percelving that all phenomena have no going or
coming

Make effort single-pointedly for the welfare of transmigrators.



Thisis ahomage both to Avaokiteshvara and to the lamas and gurus who teach one the doctrine.
What kind of qudities do supreme lamas and Avaokiteshvara have? The line referring to single-minded
effort for others indicates the factor of method, the factor of compassion. Sentient beings are those who
are to be freed from suffering. Suffering is that from which they are to be freed. Onesdlf isthe freer of
them. One needs to understand that athough they appear to inherently exist, sentient beings are empty of
inherent existence. Within such underganding one engages in compassionae activity.

What isthe meaning of it being said that adl phenomena are like illusons? They arelikeillusonsin
the sense that they appear to inherently exist but actudly do not inherently exi<t. If they did inherently exist
when one sought them andlytically their inherent existence should become clearer and clearer. But it does
not; it isjust the opposite.

If oneis not satisfied with the mere appearance of phenomena but seeks to find them under
andyss, then when one seeks to find them, such phenomena as going and coming will not be seenin the
face of such an andytica consciousness. Thus the text refers to perceiving al phenomenaas having no
going or coming.

As Nagarjuna says in the expresson of worship at the beginning of his Fundamental Treatise On
The Middle Way, "If dependently arisen phenomena did have production, cessation, going, coming,
sameness, difference and so forth that subsisted in their own nature, then this going, coming, production,
cessation and o forth would have to be found when one searches andlyticaly”. But it is not found. Thus
this aosence of production, cessation, coming, going, sameness and difference in the face of such an
andytical consciousnessis the find nature of dependently arisen phenomena.

In the face of thisandytica consciousness going, coming, sameness and difference do not appear.
It is said that the non-seeing of these isthe Supreme of Seeings. In the line referring to going and coming,
he is nat indicating thet there is no going or coming in generd. It isin the face of such andytica
consciousness that going and coming are not found. Thus this line sets forth the factor of wisdom.

...when you look at it suddenly you might think these two lines are contradictory. What it is saying
on the one hand that dl phenomena have no going or coming and then it is saying that these beings make
efforts, sngle-pointedly for the welfare of beings. However thisis not contradictory. What the firdt line sets
forth when it saysthat dl phenomena have no going or coming isin terms of what is found by this type of
find andytica consciousness in terms of the basic mode of subsistence of phenomena. Thus phenomena
are empty of such inherently existing going and coming. However going and coming does exist
conventiondly and within conventiona existence one engages in the factor of method. Thusthefirdt line
sets forth the factor of wisdom or emptiness and the second line sets forth the factor of compassion or
conventiona existence.

These two lines set forth the Two Truths that exist as one entity with every single phenomenon.
Take a phenomenon such as a person. The person themsdvesis a conventiond truth, a phenomena which
exists due to the coming together of causes and conditions. With that person is dso the factor of that
person's emptiness of independence, emptiness of inherent existence due to the very fact that the person
exists in dependence upon causes and conditions. A person is empty of independent inherent existence but
that very emptiness of independent inherent existence makesiit possible for the person to depend upon
causes and conditions. Thisis how the Two Truths, conventiona and ultimate, exist as one entity within
every sngle phenomena



Conventiond phenomena are objects that are found by a consciousness, which does not engagein
ultimate andysis, whereas ultimate truths are what are found under such ultimate analysis. Thus these two
objects found by these two consciousnesses are mutudly exclusive. Take the case of looking into the
emptiness of an object. Y ou consder not just the object but you consider the emptiness of the object.
When you look into finding the emptiness of the object you find the emptiness of the emptiness of the
object. Thus from that point of view some scholars say that the emptiness of the object rdative to the
emptiness of the emptiness of the object is a conventional phenomena

In thisway there are these two different objects the emptiness of the object that is found by the
consciousness andlyzing in this ultimate way and the conventional object that is found by the non-andytica
consciousness. These two are different objects and thus while one is dtill on the path of learning, before
Buddhahood, when one directly sees emptinessit isimpossible at that time to see the phenomenathat are
qudified by emptiness. However at Buddhahood one can directly perceive emptiness and directly perceive
phenomena a the sametime. Thisis cdled a sate in which the sates of meditative equipoise and the Sate
outsde of meditative equipoise are mixed into one entity. Thusin the text when it Sates that dl phenomena
have no going or coming and yet make effort angle-pointedly for the welfare of beings, it is referring to the
gtate of Buddhahood at which one can directly perceive the ultimate nature of phenomena, their emptiness,
and a the same time perceive those conventionad phenomena themsdlves.

In terms of how a Buddha perceives conventiona phenomena, there are many fine pointsthat are
very difficult to explain. But in genera there are two types of conventiona objects that a Buddha
perceives. There are impure ones and pure objects. Impure objects appear to a Buddha only through the
root of their gppearing to other beings who are contaminated with the predigpositions of ignorance. They
do not appear to a Buddha from a Buddhas own point of view but only from the point of view of their
appearing to other beings.

Pure phenomena however gppear to a Buddha from Buddhas own point of view. There are many
such difficult points. It is said in terms of independent appearances to a Buddha, independence here has
the sense of not depending upon these phenomena gppearing to other beings, thusin terms of what
appears to a Buddha from a Buddhas own viewpoint, it is said that thisisjudt limitless purity.

Thereis another system of explanation, which says that even impure phenomena have as their root
of gppearance the very subtle wind or energy and mind, the very subtle mind and the very subtle energy
with that mind. Thus from this point of view even impure phenomena are the sport of such a subtle
consciousness and even they would be pure.

The two lines indicate the qudities of compassion and of wisdom that a Buddha has. Thefirgt
danzais the expression of worship and the second is the promise to compose the text.

The perfect Buddhas, the sour ces of help and happiness,
Arisefrom having practiced the excellent doctrine.

That in turn depends on knowing its practices.
Therefore, | will explain the practices of Bodhisattvas.

When one speaks or refers to a particular person becoming a Buddha, the qudlities of compassion

and wisdom that a Buddha has arise in dependence upon the practice of the path. The path has two
aspects of the vast practices of compassion and the profound practices of wisdom.
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However thereis areference to the primordia Buddha that is causeless and without beginning or
end. The reference hereis most likely to the fact that Buddhahood is possible because of the basic pure
nature. This basic pure nature meansthat al defilements are adventitious. They depend upon causes and
conditions. Defilements themsalves depend upon a mistaken mode of perceiving things. Once they depend
upon a mistaken mode of percaiving things, they can not abide forever nor can they aide in afundamenta
way. They are adventitious, temporary and thus this indicates that defilements can be removed. It isfrom
the point of view of this basic, pure nature that there are references to primordia Buddhahood thet is
causgless,

Every consciousness has a nature of being luminous and cognitive, or luminous and knowing. Any
consciousness naturdly of its own accord has a capacity to know objects. Thisrefersto consciousnessin
generd. Now dl beings have consciousnesses and once beings have consciousnesses it means that those
consciousnesses when they meet with the appropriate circumstances and conditions are capable of
knowing objects.

For instance, an eye consciousness naturally has the capacity to see such athing asisin front of
me. However when it is obstructed then even though it has that capacity, it can not perceive that object.
Aslong as one has the obgtructions to omniscience, the obstructions to al-knowingness, those
obgtructions prevent one from knowing al objects. When those obstructions are removed then the naturd
capacity of the consciousness to know al objects becomes manifested. All of us have in our
consciousnesses the capacity to know al objects of knowledge, to know al phenomena. This can occur
when the obstructions preventing such have been removed.

It issaid that al sentient beings have the capacity to become Buddhas, to achieve Buddhahood.
The consciousnesses of dl sentient beings naturaly have the capacity to know al objects once obstructions
are removed.

In thefirgt line where it says the perfect Buddhas, the sources of help and happiness, how is it that
Buddhas are sources of help and happiness? It is not that they can create or give help and happiness as
some sort of creation or gift. Rather it is said in atemporary way they bring help and in a profound, deep
way bring hgppiness through virtuous activity. Virtuous activity hasits origin in dtruism. From this point of
view aBuddhais a source of help and happiness.

That isthe promise of composition and let usleave it a that for today. Let's meditate for three or
four minutes of whatever you like; emptiness, compassion or on mind.

Day Two

Question: If Avaokiteshvarais adety representing the emanation of Buddhas compassion, which canbe
attained by everyone, can there be more than one person who is an incarnation of Avalokiteshvara?

Answer: If we congder Avaokiteshvarafrom the point of view of Avaokiteshvarabeing the physica
manifestation of the compassion of al Buddhas, then that sort of Avaokiteshvaraisjust the sport or
emanation of the Buddhas and is not a person or being in his own right. If we spesk about reincarnaionsin
generd, there are many different types. For ingtance in this particular case there is one person who is
emanating an Avaokiteshvara or many. So from this point of view there can be many Avaokiteshvaras.
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In terms of reincarnations there are many different levels. It is possble for aperson who is il a
common being to be areincarnation. It is possible for somebody who has achieved the Path of Seeing or a
high Bodhisattva ground to have the incarnation of a Buddha

Question: Could you share from your own persona experience, not Buddhist theory, how you overcome
problemsin order to develop loving-kindness?

Answer: The other day | mentioned the development of a sense of responsibility. Even insectsin order to
survive form a community to work together. We human beings have to live together. If we were like
animals who live aone then cities woud never have developed. Humans are socid animals who need to
live together. Thinking dong this line especidly in the modern economic picture is the problem of the
environment. When we talk about the problems of the environment or the economy there are no naturd
boundaries. These are the problems of the whole, one group.

The respongbility does not lay with one nation but the entire globa population. The entire
population includes ourselves. Each of us bears some responsibility. Thisismy feding. It does not involve
any philosophy. In our daily life we need wisdom which comes from proper mativation or activity.

A true amile comes from a genuine warm feding. Artificid smiles come from a different kind of
moativation. If you examine the smile carefully you can tell the difference between a genuine and artificid
gmile. Sometimes a smile gives you more happiness while another gives you suspicions. A genuine smile
must come from awarm heart.

Everyone likes warmth and happiness. These things come from preparation or groundwork we call
karma. Karma means action. Every event comes from action. Today's comfort comes from yesterday's
actions. Without action things do not change.

Action itsdf is difficult to judge as being postive or negative. It mainly depends on motivation.
Motivation is the prime factor whether an action is positive or not. Scientists describe how crucid human
touch isto human infants. This shows that the body itself needs compassionate fedings. Thisis human
nature; it has nothing to do with religion, nothing to do with philosophy.

Question: With respect to belief in an eternd deity, doesthis differ from the Buddhist view of absolute
mind?

Answer: A lot depends on what you mean by absolute. It means many different things. Absolute can mean
aoneness or independence. This meaning can refer to the mind. From the Buddhist standpoint subtle mind
isamog like a creator. We accept self-creation. Within this sdf- creation my future is shaped by my
actions. My actions creste my motivation. My motivation creates my subtle consciousness. Motivation
happens because there is consciousness. Why does a different kind of consciousness happen? Thereis
subtle consciousness. From this viewpoint the innermost subtle consciousnessis dmost like an ultimate
creator.

There are many different kinds of deities. One category of deity belongs to samsara and they are
under the influence of ignorance or negative mind. Another category is the manifestation of different
Buddha qudities. These deities are manifestations of Buddha mind.

Question: Do faith and grace have aplace in your practice of Buddhism?
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Answer: Yes Generdly there are three kinds of faith. There isthe faith, which isthe wish to atain certain
qudities. Thereisafaith, which is darity of mind, and the faith of conviction. For instance when you spesk
about having faith in sources of refuge, dl three of them are involved. The Tibetan word for grace or
blessng isin two parts. The firg part means magnificence and the second part transform. In one way it
means to be transformed into a magnificent state and in another way it can mean to be transformed by way
of magnificence.

Therefore the real sense of blessing is the transformation of one's own mind from a negetive state
to a positive sate of mind. In this sense the red transformation must occur within onesdf by ones own
effort.

Question: If oneis rude to another need one gpologize?

Answer: Yes but sometimes you must andlyze the Situation and your motivation. Sometimes you need
harsh words, tough action. That action or harsh words comes not from blind anger but rather with
awareness or clarity from anayzing the stuation showing the need for harsh words. In that case if may be
better to leave it and not gpologize. In certain people it may be more helpful to show tough action or harsh
words. If the person redizes their mistake then one should gpologize which gives more conviction or help
to that person. All these things depend on individua circumstances. Too much sincerity can sometimes lead
the other sde to be more negative, in that case no need to apologize. On a good ground one can respond
to toughness with toughness.

Question: What are the role of deities since you do not believe in a creator and how does rebirth happen
without a soul?

Answer: We do say that these deities are creators. The non-soul or no-sdlf theory is often misunderstood.
Sometimes people get the impression that Buddhists deny the existence of sdf or | at dl. Thisiswrong.
Buddhists do accept some existence of I. Nobody denies the existence of |. | isthere. Whether we redlize
| or not the naturd feding of | isthere. Nobody can deny that. If | isthere then what is the meaning when
we say non-self? That the sdf is not independent or a oneness. Buddhism does not accept this sort of 1.

In many ancient Indian traditions there is the belief in the aman or soul. On that basis they accept
rebirth. If that is true then the soul can never change. When we are a child we say we are young. When we
grow old we say | am old. The changing of the physica should not change the feding of 1. Changesin the
human body cause changesin the fedling of I. The sdf is not then independent or unchanging. The sHif is
aways changing.

As| mentioned yesterday the consciousness has no beginning and no end. So Buddhist tenets or
philosophica schools have different definitions of thel. According to some Madhyamika and Cittamatra
schools they believe that the supreme consciousnessis as a sdf or 1. According to the Prasangika-
Madhyamika, the highest, degpest or most profound Buddhist philosophy, the | is merely designated of the
combination of consciousness and body. | is there, not only there but aso since beginninglesstime.

Question: What isthe best way to overcome fear in meditation?
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Answer: What kind of fear? Again there are many different kinds of fear. There isthe fear of earthquakes.
Thisis serious and must make preparation. Then there is sensdessfear. Asasmadl child | useto be afraid
to walk past adark room. Thisis due to one's own wrong imagination. Thisis a different type of suspicion
or fear. Thisfear is amply mentadly created from factors of our own conceptuaity. Thus how you think
about it, your atitude is very important. Often these fedlings are brought on by londliness or suspicion of
everyone and then you fed insecure. In this case with the practice of compassion and respect of others and
agncere and open attitude then this will reduce this kind of fear.

Let usreturn to the text. Y esterday | spoke of the mode of procedure of the path of the Theravada
vehicle, of the Bodhisattva vehicle and of the Mantra or Tantra vehicle. The great Atishatook these
practices and condensed them down into the practices of beings of three levels of capacity.

With respect to the three levels of capacity for training in the stages of the peth, on thefirst level
one is concerned with overcoming sole attachment to the affairs of this lifetime and is turning the mind
toward the longer period of time, the future. It is necessary to take care of thislifetime but for that person
for whom thisis no longer the primary concern, the primary concern having become the future lifetime, that
isthefirg of the three levels.

Onthe next levd, the middling level, one devel ops a wish to cease the process of cyclic existence
itself through undoing the process of &fflictive emotions. When a person turns his or her mind to undoing
the process of cyclic exigence entirdly, that is the middling leve.

Onthethird level oneis no longer thinking just to take care of one sdf but instead oneis
consdering dl sentient beings and is seeking the omniscience of Buddhahood in order to help al beings.
Thisisthethird level, the being of great capacity.

From a pogtive point of view thisis how the three levels are explained. From anegative point of
view, that isto say in terms of what one is removing, one is seeking basicdly to remove suffering. What is
the ultimate source of suffering? From the Buddhist explanationit is the efflictive emations. On thefirgt level
oneison astage where it is not possible to overcome the afflictive emotions that are at the root of cyclic
exisgence, oneis seeking to overcome the pain and suffering caused by them. Oneisredtraining the
externd behavior, which is motivated by the &fflictive emations, even though &t this point one can not
overcome the &fflictive emotions,

To remove the negative thoughts is very difficult, not an easy task. First, what should one do? One
tries to minimize those negative actions due to negative thoughts. One should try to stop these completely
but if unable to do that then a least minimize the negative actions.

In the second stage one works to restrain, to overcome the afflictive emotions that give rise to bad
behavior. On the third level one seeks to remove the latent predispositions that have been established by
afflictive emotions.

Thus in the practice of Buddhism, whether directly or indirectly, one is engaged in atechnique to
overcome &fflictive emations. It's redlly impossible to say that one is engaging in the practice of Dharmaif
one is not doing anything about the afflictive emotions. To do so would be the reigion of the easy minded.

All the great teachers such as Shakyamuni or Jesus Christ clearly demondtrated that one must fight
the negative emations. They themsdves went through many difficulties and had to sacrifice alot. One must
follow their examples. | dways am telling our Buddhist brothers and sisters that we are very presumptuous.
Buddha himsdlf spent Sx years in hardship meditating without food or clothing. He left his kingdom and
pent many yearsin the forests. Eventualy he became enlightened. We do not undergo these kinds of
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hardship and are expecting great achievement. If | consder mysdlf to be a Buddhist follower and our
teacher became enlightened through hardship, then | asimple monk will not achieve enlightenment unless |
put out great effort.

It isimportant for Buddhists and Chrigtians to take their founders examples serioudy. The sincere
follower or practitioner should go to the leve of action demonstrated. We as Buddhists have to fight our
inner enemy, congtantly. One Tibetan master said, "My whole practice involves holding the antidote of
wisdom in front of the dedusons'. Thisisthe practice of sdf-examination, dways watching, examining
onedf. Mindfulnessis the watcher. If the mind starts to move towards a wrong way then one notices and
triesto stop it. Thisis the way to improve onesdif.

That was agenerd presentation of the stages of the path arranged according to the three levels of
capacity. Now thetext refersto thefirst level of capacity:

It isa practice of Bodhisattvas-

For the sake of freeing themselves and othersfrom the ocean
of cyclic existence-

To hear, think, and meditate day and night without deviation

Hereat thistime of having attained the great ship of leisure
and fortune hard to gain.

At thistime of having gained a human life support, we have the very best support for being able to
engage in thought. There are many specid things which humans can do by way of their specid capacity for
thought. The focusisto transform one's mind. In order to transform the mind, it is necessary to train. Now
it iswith respect to the topic of training that we come to the topic of meditation.

What is meditation? Meditation is amatter of familiarizing the mind with an object such thet intime
it becomes naturd. It is an atificd training of the mind, afamiliarizing, a conditioning of the mind.

Basicdly there are two types of meditation. One is meditative cultivation in which you are seeking
to generate a certain type of attitude such as when you seek to generate faith or love. The other type of
meditation is when you take something as your object and meditate on it such as meditating on
impermanence or sHiflessness.

For both of these types of meditation two other types of meditation are needed. In the first one
reflects on many different types of reasoning in order to induce ascertainment. Thisis cadled andyticd
meditation. WWhen one has induced ascertainment by way of reflecting on many reasonings, then one sets
one's mind one-pointedly, without analyzing, and thisis cdled sabilizing meditation. In order to atan
ascertainment, one must first do andyss.

In order to meditate on an object it is necessary to know that object or topic well. Because of this
there is the series of three types of wisdom. The wisdom arisen from hearing. At this stage oneis hearing
about the doctrine, sudying it and getting it straight. Then comes the wisdom arisen from thinking which
entails thinking, contemplating over and over that topic and generating ascertainment. Based on thisthen
one can develop the wisdom arisen from meditation.

When it saysto hear, think, and meditate day and night without deviation, it doesn't mean that one
should not deep. If we divide the day into session and non-session what is important to do isto keep
whatever you have gained in the sesson such that it does not completely disappear during the periods of
non-sesson. Y ou need to keep it going in some form.
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There are even cases when during the day you engage in study, are thinking, if that has not
disgppeared if some form of it remains until you go to deep, then even during deep you can continue
reflecting on the problem. There are cases indeed of something that you could not figure out during the
day, you can figure out a deeptime during dream. When you have these experiences during dreamtime
you should not take them as some sort of profound prophecy but as a matter of continuing your own
andyss.

It isa practice of Bodhisattvasto give up their fatherland

That has, like water, the fluctuations of desire for the class
of friends,

That likefire, hasburning hatred for the class of enemies,

And that hasthe darkness of obscuration forgetting to
adopt [virtue] and discard [non-virtue].

Since one's own homdand isfull of one's own family, parents, brothers, ssters, rdatives, friends
and o forth it is easy when meeting with them and so forth to generate desire and hatred. Thusitisvery
helpful to put some distance between one self and them. The purpose isto distance one sdf from your own
generation of desire and hatred. If that purpose is achieved then thereis no need to distance oneself from
friends and relatives.

The second stanza sets forth the problems one encounters when not putting a distance between
onesdlf and friends, enemies and so forth. The third stanza sets forth the advantages of achieving such a
distance.

It isa practice of Bodhisattvasto resort toisolation -

Through abandoning bad obj ects the afflictive emotions
gradually diminish,

Through the absence of digtraction application to virtue
naturally increases,

Through clarity of mind ascertainment of doctrineis
generated.

During that period of time when one has not achieved stability with respect to the antidotes to
desire and hatred, it isimportant to distance onesdlf from the objects, which would cause this. When one
distances onesdf from objects, which generate desire and hatred, the mind becomes withdrawn and
capable of reflecting on virtuous practices. Thereby virtuous practices naturaly increase.

Through engaging in such training of the mind, the mind gradualy becomes more and more dert. In
generd early morning isavery good time for a sharper type of intdligence. Thusit isimportant to rise early
and meditate. However you need to do this relaive to your own dispostion, your own congtitution.

The fourth stanza is concerned with overcoming amind that is attached to this lifetime, to the affairs
of thislifetime.

It isa practice of Bodhisattvasto renouncethislife-
Close friends, who companied together for along time
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separ ate,

Thewealth and articles achieved with striving are left
behind,

And the guesthouse of the body isleft by the guest of
CONSCiOUSNESS.

There are two types of meditation on impermanence, one coarser and the other subtler. When
Buddha set forth the Four Noble Truths, he spoke of four attributes with respect to each of the four truths,
making Sxteen. The First Noble Truth isthat of suffering and the four attributes of true suffering are that
they are impermanent, miserable, empty and selfless. Thus the firgt of those isimpermanence. When one
meditates on impermanence from within the Sixteen atributes of the Four Noble Truths, thisisthe
meditation on subtle impermanence.

However here a this point where one is seeking to generate amind, an attitude, that turns away
from overemphasis on the appearance of this lifetime, it isimportant to meditate on coarse impermanence.

Indeed dl of the afflictive emotions, desire, hatred and so forth depend upon ignorance. Bt at this
stage one can not just get rid of ignorance. Therefore one needs a means to overcome the coarser forms of
desire and hatred immediately asthey arise. One of the chief reasons why desire and hatred arise is that
we are overattached to thislifetime. We have a sense that it is permanent, that it will last forever and with
that sort of an atitude, people are overattached, overconcentrate on this lifetime. They put too much value
on material goods, materid possessions. They are atached too much to temporary friends, temporary
gtuations. Thus as amethod which isimmediatdly employable, one needs to reflect on the fact that one will
pass awvay. These stuations will change.

When we spesk of renouncing this lifetime it does not mean thet one should give up al activities
concerned with taking care of thislifetime. Rather within the two divisions of practitioners, householders
and those who have emerged from the household, for both of these two classes of practitioners, even
monks and nuns, it isimportant to engage in amiddle style of behavior. Buddha taught about not faling
ether to the extreme of indulgence or to the extreme of excessive asceticiam. Thusit is necessary to take
care of thislifetime. If thisis the case for monks and nuns then of courseit is the case for alayperson.

In our lifetime some kind of contentment is very important. There are two types of desire. One
kind of desire is areasonable desire. In order to live one needs a house or money. As a practitioner one
desresto achieve dtruism, wisdom or ultimately to achieve Buddhahood. Thiskind of dedreis the right
one.

Another kind of dedreis an attachment to the things you see, that you want. Thisleadsto alack of
contentment and is a negative desire, an unreasonable desire. If you ask yoursef if you redly need these
things the answer is no. Without these things one can survive. Thistype of desire has no limit, no way to
satidy it. It leads ultimately to suffering. It isimportant to have a brake onthis kind of desire for
contentment.

Without the firgt kind of desre there is no improvement, human evolution. All human development
comes on the basis of desire. We have to make adistinction. | cal the negative desire attachment.

For meditating onimpermanence its very important to meditate on the indefiniteness of degth,
when degth will be. When one thinks about this then the question arises, what will happen after desth? This
leads us to the topic of rebirth. According to Buddhism one decides on what exists and what does not
exig by way of whether the thing in question is observed by valid cognition or not. Among existents there
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are those that change and those that don't change. Those, which change, depend upon causes and
conditions and those, which do not change, do not depend on causes and conditions. Thus among
existents there are these two classes.

Among those, which depend upon causes, they can mainly be classified into the externd
substances, matter or materid things and interna consciousness. There are many different categories of
phenomena such as production that are neither the materid thing itself nor consciousness but arein a
category cdled non-associated compositiona factors. All of these depend upon causes and conditions.

With respect to externd substances, materia phenomena, one can speak of their substantial causes
and the cooperative conditions. If thereis no substantid cause present then no matter how many of the
cooperative conditions are present that thing can not be produced. When one investigates the causation
externd, materia phenomena, such as one's own body, when one carries it back and back in the system of
Kaachakra one finadly comesto particles of space.

Between the destruction of the last world-system and the formation of the next world-system there
isaperiod of vacuity. The particles of space referred to previoudy are these particles during the period of
vacuity. When we consider the substantial causes of materid phenomena and carry them back and back
and back to this period of vacuity, there are earlier continuums, these particles of space. They are very
subtle.

Once these particles of space are produced-phenomenathey are phenomenawhich disintegrate
moment by moment. However it seems that their continuum probably has no beginning. With respect to
certain materia or physica objectsthereisalimit or end to their continuum. But it seems one might have to
say that in generd if we just consider physica phenomena composed of these particles as having no
beginning but an end. Without the substantia cause things can not exist. Thisisalaw of nature.

The next question is whether there is mind or not. Nobody doubts the existence of particles. Is
there such athing as consciousness or mind? Though we useit a dl timesit is hard to redize the mind.
One can develop a deeper awareness or redization of what is mind mainly through meditation. Thisisa
smple technique. Try to stop thoughts of the past, the future or having the mind follow the sense organs.

Because the mind runs agreat dedl to externa phenomena and takes on the aspects of externa
phenomeng, it isasif the mind is hidden, whereas it actudly isn't 0. The actud nature of themind is
luminous and cognitive but remains hidden to us therefore we can't identify it. Therefore as| was saying
earlier one needs to keep the mind from being distracted by externd things. When one stops distraction to
externa objects and stops thinking about things which occurred in the past, stops thinking about things that
might occur in the future and gradualy develops stability to lengthen that space in which you are not
thinking about the pagt, not thinking about the future, then the luminous and cognitive nature of the mind
tends to gppear in and of itsf.

As| mentioned yesterday there are different levels of consciousness. The coarser level of
consciousness depends on the physical particles. Therefore without the physical support this consciousness
can not function, it can not develop. The more subtle consciousness even without the physicd particlesit
can function. Through training sometimes the mind can depart the body and can again re-enter. Sometimes
through the training of the mind some extraordinary experience or phenomena can occur. Thisis because
of that nature of the subtle mind.

How did the universe happen? The Buddhist explanation isthat the new world-system forms
before there are any sentient inhabitants. Due to the actions of sentient beings the world-system eventudly
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forms. When the physicd conditions are right then the sentient beings appear. There are sentient beings
who will reside there so the world-system forms.

Similarly the human body is composed of particles. When the body changes the grosser leve of
consciousness aso changes. One galaxy appears and another disappears endlesdy. Generally speaking
beginningless and endless.

Besidesthe physicd there is some other energy. We may cdl it mind or specia kind of energy.
Like metter the mind is dso aways changing. Even the subtle level dso changes momentarily. 1t shows that
it depends on causes.

On the externd leve there are substantial causes and cooperative conditions. When one looks into
the substantia cause of a consciousness, it isvery difficult for aphysica phenomenonto serveasa
ubstantid cause of a consciousness. That which makes something into having anature of luminosity and
cognition itsdf would seem to have to have as its nature aluminosity and cognition. With respect to asense
consciousness for instance, there is an observed object-condition, which is the object, there is a dominant
condition, which is the sense faculty, and an immediatdy preceding condition. The immediately preceding
condition is that which makes the consciousness into having a nature of luminosity and knowing.

Thus any consciousnessis produced in dependence upon aformer continuum of consciousness. If
it were not produced that way then consciousness could ether be produced causelesdy or from a
discordant type of cause. If any kind of produced phenomena such as consciousness or anything else were
produced causdesdy then ether it would exist anywhere and anytime or a nowhere and a no time. This
indicates, shows asign, that produced phenomena depend upon causes and that they depend upon
concordant causes.

Thus it seems preferable to assert that the continuum of consciousnessis beginningless. The
continuum of the substantid causes of consciousnessis beginningless. Thisis the root by which former and
later rebirths are established. A more specific reason for asserting rebirth is that there are cases of people
who very clearly remember former lifetimes. For those who don't assert rebirth it's quite difficult for them
to explain such phenomenadthough they do try to explainit.

In generd from a Buddhist viewpoaint if we accept the beginninglessness of consciousness then
there is less question, less contradiction, athough this may not solve adl problems. On the other hand if one
accepts a beginning of consciousness then there are more difficulties, very difficult questions to answer. We
prefer the fewer questions.

Another way to gpproach phenomenais to divide them into the classes of those that are manifest,
those that are dightly hidden or obscure and those that are very hidden or obscure. Those, which arein the
class of manifest phenomena, are redized by direct perception. Those in the class of the dightly obscure or
hidden are redized by the usua sort of inference that operates by the power of the fact. Thethird class of
the very hidden or obscure are redized by way of scriptura inference, inference of belief.

Our consciousnesses are such that they naturaly have a nature of luminosity and knowing. Under
the proper conditions they are capable of knowing everything. However in the sort of condition we havein
which we are obscured, obstructed and defiled we can not say, "Because | don't know something it can
not exist”. It isimportant to make the digtinction between not finding something and finding something to be
non-existent. There are many types of things where people have not found proofs for their existence but
this does not establish that they are non-existent. They have not found nor determined their non-existence.

With respect to those phenomena, which would appear to an ordinary person if they were present,
when they don't appear, when you don't see them then you can say they are not present. However with
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respect to those phenomenathat wouldn't gppear to an ordinary person the very fact that they don't
appear, you don't perceive them, doesn't establish that they aren't there, that they don't exist. Candrakirti
made a statement like this.

It is very important and very interesting to investigate more into the nature of the mind. Asa
Buddhist monk | am dways interested in discussons with scientists who are involved in this field; about
human beings, about psychology, the relaion between mind and brain. | have had very useful discussons
with scientigs. It is very helpful to know ther latest findings

Theoreticaly spesking the Buddhist atitude is that if it does exist one should be able to find it.
Under this Stuation through scientific andlyss or investigation, if it is not found then we have to accept that
this does not exist. For Buddhigts the scientific experiment is very helpful, very useful.

Thisisthe system, which is the basis for the theory of rebirth. Some beings can take afuture
rebirth under their own choice. This we cal reincarnation. Sometimes unfortunately in the Tibetan
community reincarnation has become asocid satus. Thisis very unfortunate, not good. Thisiswhy | make
distinctions between those who are lamas and those who are a so reincarnations. Those who are both,
neither, one who is alama but not a reincarnation and one who is a reincarnation but not alama

It isa practice of Bodhisattvasto abandon bad friends
Who, when accompanied, increase the three poisons
[of desire, hatred and ignorance],
Causethe activities of hearing, thinking, and medtating
to deteriorate,
And make love and compassion non-existent.

For beginnersit is a very dangerous to accompany bad friends. Whether there is bad motivation or
not it can be very dangerous. It is very important to accompany with, to acquaint with people of better
type, good friends, healthy friends, friends who encourage our good side. Indeed there are many cases of
people who due to the influence of their friends begin taking drugs, drinking alcohol and getting themsdves
into alot of trouble. Thisisthe meaning of this sanza.

It isa practice of Bodhisattvasto hold moredearly
Than their own body the excdlent spiritual guide

Who when relied upon causes faultsto be removed
And good qualitiesto increase like a waxing moon.

The sixth sanzaindicates that it isimportant to acquaint with people who can serve as models of
good behavior, models of virtue and so forth for onesdlf. It is very important to acquaint with, depend on
and get usad to an excellent spiritual guide. Because of the focal importance of depending on a spiritua
guide, alama, a guru, Buddha himsdlf in the Sutra sysem and in Tantra set forth the qudifications for a
gpiritud guide, alama

Sinceit isimpossible to help others become tamed if oneis not tamed onesdlf; it is necessary first
to tame one's own mentd continuum. Thefirg qudification of alamaor spiritud guide isthat hisher
continuum be tamed. It is not sufficient to tame one's continuum, to restrain onesdf just occasiondly, here
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and there, and have some fedling that one has done so. Rather this must be done continually throughout the
entire day.

It's very important for a student to examine the behavior of a spiritud guide. For the time being you
have to act like a spy on your lama. Otherwise if you have some sense of faith and immediately take on the
person as alama, then in time your mind will change and you will become disllusoned. Thereisno hurry in
choosing or depending upon alama. Y ou should take your time. It is very important not to be mistaken.
Thusintantrasit is even said that it is suitable to engage in this kind of examination of a spiritud guide for
twelve years.

Who could be protected by aworldly deity

Himself also bound in the prison of cyclic existence?

Therefore, it isa practice of Bodhisattvasto go for refuge

Tothe Three Jewels, which are undecelving when, refuge
is sought.

With respect to the Three Jewels, the central focus or way of getting at what refugeis, isto look at
the Doctrine Jewd. The Doctrine Jewd specificaly refersto true cessations, which are abandonments of
faults, of defilements, and true paths, which are the means of abandoning those faullts.

..thus these are mentd qudities. The Doctrineis like medicine, the Buddhaiis like a doctor and the
Spiritud Community are like nurses. The main or centrd of dl of these isthe Doctrine.

What are true cessations? True cessations are factors of the cessation of faults, defilements or
obstructions. When one looksinto it further true cessations are ultimate truths. When one takes it further
true cessations are the fina nature of amind in which the defilements and obstructions have been
extinguished.

With respect to menta defilements, the very entity or nature of the mind itsdf, its luminous and
knowing nature, is not affected by the defilements. The defilements do not subsist in the very entity of the
basc mind. Because defilements do not subsist in the very entity of the mind itsdlf, it is said that defilements
are adventitious. This indicates that they can be removed. The mind can be separated from its defilements.

Thusin what way isit said that defilements are adventitious? To understand this one needs to
know a presentation of afflictive emotions. There are a great number of different types of afflictive
emotions but according to Asangas Compendium of Manifest Knowledge they are divided into the Six
root afflictive emotions and the twenty secondary &fflictive emaotions.

Those that are the most obvious to us are desire, hatred and pride. Now it is said that at the basis
of dl of these &fflictive emotionsisignorance. With respect to identifying what ignorance is, there are many
different explanations, coarser and subtler, among the various schools of Buddhist terets. If we speak
about ignorance from the point of view of the Madhyamika school and from within that the sub-divison
caled the Prasangika, then ignorance is a obscured consciousness that apprehends objects asif they exist
in their own right.

If we examine cases of our own generation of desire and hatred, we can see that desire and hatred
are based upon an object's gppearing asif in itsown right it is vagtly attractive or vastly unattractive. Based
on assenting or agreeing with this false appearance of objects asif they are from their own sde very
attractive or unattractive, one is drawn into desire for them or hatred towards them.
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Thusit is clear that when such desire and hatred are generated, they are generated in dependence
upon ignorance, the ignorance which assents to the fa se gppearance as their root. Does this consciousness
that apprehends objects asif they are saf-indituted, asif they exit in their own right as being very
attractive or unattractive, have a correct mode of gpprehension or isit mistaken? One hasto look into this.

Thisis the context in which the topic of emptiness comes. When one uses the reasonings for
edtablishing the emptiness of inherent existence, it is the case that one can understand through these
reasonings that objects don't exist in their own right. They are not salf-indtituting. Reasoning contradicts the
way objects seem to exist with such an ignorant consciousness. Conversaly reasoning supports the wisdom
consciousness that realizes that objects do not inherently exig.

Once the inherent existence of objects and the absence of inherent existence of objectsis
opposite, then a consciousness that gpprehends objects are inherently existent and a consciousness that
apprehends the absence of inherent existence have opposite modes of apprehension. Because of this the
wisdom, which redlizes the absence of inherent existence, will damage or undermine a consciousness that
conceives objects to inherently exig.

An ignorant consciousness that perceives objects asif they inherently exist can be opposed by
another consciousness, a consciousness that realizes that those objects do not inherently exist. Because
reasoning backs up such awisdom consciousness, it can be increased and increased. It is from this point
of view that it is said that ignorance and the &fflictive emotions can be removed. When desire, hatred and
so forth are generated they are generated in dependence upon this type of ignorance as their foundation.
When one cultivates wisdom, which redlizes the absence of inherent existence, this gradudly undermines
desire and hatred and lessens their force.

It isfrom this point of view that it is said that one can achieve atrue cessation, whichisa
separation from afflictive emotions that it is possible to achieve such that such does exist. Thus the Doctrine
Jewd are these true cessations and the true paths that bring them about. When a person generates a
superior path consciousness, this being awisdom consciousness thet directly redlizes emptiness, then that
person is caled a Superior and becomes a spiritud community jewd among the Three Jewels.

It is possible to posit persons as among the Three Jewels because that sort of person has within his
or her menta continuum a qudity of redization that makes it possible for them to help other sentient beings
in accordance with that level of redization. When such a person's practice becomes more and more
profound, then that person eventudly achieves a Truth Body which is afulfillment of that person's own
welfare and an extinguishment, atrue cessation, of al defilement. That consciousness which is devoid of dl
defilements then manifests its capacity to know al objects of knowledge. Thisis the reference of theterm a
fully enlightened Buddha

Those are the three refuges of Buddhists. There is no exposition of someone who is a Buddhawho
earlier was not an ordinary sentient being or did not train in the paths, who was not an ordinary sentient
being like oursalves and who did not train in the paths. It is by the way of progressive development that
anyone achieves Buddhahood.

Day Three

As| sad yesterday, because this subtle consciousness is not permanent, unitary nor independent it
is different from the soul or atman. This subtle consciousnessis a product produced by causes and
conditions.
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There are two types of permanence; one thet is called permanent in that the continuum of
phenomena exigts forever and the other meaning of permanenceistha it is unchangesgble. In this case the
subtle consciousness is changeable but its continuum goes on forever. From this point of view it is caled
permanent.

If the mind is basically pure and unobstructed where does ignorance come from? If ignorance
comes from karma, where does karma come from first? How can pure mind produce bad karma?

Even on the conventiond level a consciousness has a nature of being luminous and cognitive. Thus
the afflictive emotions or ignorance and so forth can not abide right in the very nature of mind itsdlf, in the
entity of mind itself. Therefore ignorance is said to be adventitious to the basic nature of the mind.
However this does not mean that ignorance didn't exist before and then later comes into existence. Thereis
no beginning to ignorance. Thus the meaning of adventitious here is that ignorance does not subsist in the
very nature of the mind and indicates that ignorance can be separated from the basic nature of the mind.

In terms of the levels of consciousness when the fundamentd, innate mind of clear light, the most
subtle level of consciousness, the innermost consciousness is manifested, thereis no way that ignorance
can manifest a that time. Ignorance and so forth can only manifest when the leve of conceptudity caled
the eighty conceptions becomes manifest.

If one can accept that heat or energy can be generated from matter asin a nuclear reaction, why is
the body's generation of the mind considered a discordant cause and effect? My reference was to the
ubstantid causation of a consciousness that this must be a former moment of consciousness. Spesking
morein generd including cooperative conditionsit probably could be said that consciousness can be
produced in dependence upon matter. It can be said that the mind is produced in dependence on the brain
or that a sense consciousness is produced in dependence upon the sense organ.

Question: Y ou have spoken on the importance of building a strong foundation on the Sutra Peth before
moving on to the Tantra Path, how should those of uswho are new to the Sutra Path participate in the
Kaachakrainitiation?

Answer: It isamigake to take theinitiation in such a condition when one has not trained in the Sutra Path.
Usudly in order to receive initigtion | make some sort of condition. At lesst five years snce you have
become a Buddhigt. Without having the qualifications even if you attend the Kaachakraiinitiation in redity
you will not receive any blessing, any actud initiation. Because of different spiritud experiences, one
initiation ceremony performed by one lama, there will be a variety of experiences because of each
individuad capacity to experienceit.

Question: What isthe difference between thinking and andytica meditation?

Answer: It'sthe sameisnt it? Just because different terminologies are used the impression that appearsin
the mind can be different but the basic meaning is the same.

Question: If someone is suffering very much and asksto be killed isit dways improper to grant someone
their wish? If | am suffering too much can | ask to be put out of my misery without negative karma?

23



Answer: Thisisavery complicated Stuation. One has to make an individud decison. If there is no hope
to recover and it is not only painful but usua menta function is not present which means the person can not
generate pogitive thoughts and if to keep them diveit is expensive and a hardship on others then to cause
their deeth may be an exception to not killing. Generally despite pain which is due to one's own previous
karma as aresult, sooner or later one hasto face it. So in generd that should be one's attitude.

Question: If oneisnot to accept teachings on the basis of authority done, what attitude should a
beginning practitioner develop towards those Buddhist tenets such as origina Buddha- nature that are
beyond one's direct experience and do not apparently lend themsalves to analyss?

Answer: There are reasons behind the teachings of a pure Buddha-nature. Asis sad in Maitreyas
Sublime Science beings want happiness and do not want suffering. The reason or how they can want this
indicatesitsdf that it is possble to remove suffering entirdy and to increase happiness infinitely.

Certain subjects are beyond what we can figure out. | usudly point to the fact that in our daily life
there are things that we see with our own sense consciousnesses. There is another leve of things, which we
figure out or infer from other facts. Findly thereis aleve with respect to which we mugt rely on the word
of another person.

For ingtance my own birth date is not something | could attest to mysdlf but about it must depend
on the word of my mother. In this case there are certain things we can not know through thinking about it
and rely on athird person. In order to rely on that person’'s word we need to check whether that personis
truthful, relidble or not.

In order to rely on the authority of athird person, it isvitd hereto first examine whether that
person isreliable or not. This examination or andyss can not be performed on the basis of the thing for
whichyou are relying on his or her authority. So how do you determine their reigbility? It is through
judging their pogition or understanding on facts or things on which you through logic or inference can
understand yoursdlf properly. If on these matters you find the person has never proved unreliable through
that process, also see that this person has dways proved themselves right, has no reason to deceive you or
midead you and their position has no interna incong stencies then this person is an appropriate authority for
the third category of phenomena being something you can not know oneself.

Question: In this country we have alarge problem of drug and acohal abuse. Do you have any thoughts
or suggestions for this problem?

Answer: People usudly consder these things not good for one's hedlth. Everyone is concerned about
one's own hedth. Listen to the doctor's advice more carefully. Other than this | have no experience with
these drugs. Some say that through these drugs they have extraordinary feding or vison. Thisisredly
mistaken, asit isa hdlucination.

Our present Situation isthat we are being deceived by fase gppearances of objects asif they
inherently exist. We are building afflictive emotions upon them and we are trying to get out of thispostion
of faseness. To rely then on something which is even more fase is even abigger mistake. For practiceit is
essentid that our minds be very dlear, very dert. Therefore acohol and drugs which can reduce dertness
of mind isvery harmful.

Question: Does the subtlest consciousness dways cognize emptiness?
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Answer: No. However it is said that when the subtle consciousness manifests, emptiness gppearstoit.

Question: What is the connection between mind and brain? If mind is separate from the brain how can
something like removing part of the brain affect the mind so much?

Answer: On the grosser leve of consciousness, mind totaly depends upon the brain. On thisleve if you
remove a certain part of the brain it effects the mind.

Question: With respect to abandoning bad friends, what about a bad family? Families, which encourage
drug use or racism. Should they be abandoned?

Answer: Here abandon does not mean that you give them up. Abandon means that you don't come under
their influence. We are seeking to take care of al sentient beings so no oneisto be given up. We need
gpecid compasson towards those who are wrongdoing. A strong feding must develop.

Question: AsBuddhism growsin the West, does His Holiness see a relationship developing between the
methods used in Western psychology and Tibetan Buddhism in working towards overcoming efflictive
emotiona states of mind? Could it be useful to use techniques such as psychotherapy and counsding ina
Tibetan Buddhist center?

Answer: According to what | have heard there are aready some who are doing this. | am not sure about
the results yet. | do not know the Western way of psychotherapy but since it is dealing with the mind or
mentd afflictions, some Buddhist ways may be of use.

Question: If the nature of the mind of dl Buddhas pervades al sentient beings naturdly from the
beginning, why isit not possble for an animad to achieve full and perfect enlightenment?

Answer: Animds can gradualy achieve enlightenment not just humans. Even with human beingsif you take
retarded people they are not able to make full use of the human potentidity. Animasin genera have a
lower potentidity than humans do. In the subtle mind there are no differences, dl sentient beings are the
same. Because of different bodies and different brains the grosser level of consciousnessis very different.
Therefore we congder the human body to be very precious.

Question: Isit appropriate for Dharma centersto charge for teachingsin order to support its directors
living expenses or to acquire property?

Answer: Money gained through religious activity is awrong livelihood. It is consdered very bad to sl the
Dharma. If thisis what is happening then this is completely mistaken. For practicd reasons you need
money. Given human weakness even if a the beginning there is Sncere mativation as times passes it can
very easly be spoiled. Religious centers must be very cautious. Thisis very important.

Question: How and at what age do we introduce the practice to children?
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Answer: | don't know. The subject is very important. The development of the future generation's selvesis
very important and much depends on the atmaosphere in the home and classes. The behavior of the
teachers and parentsisa crucid factor besides the lesson. In order to develop a good human being not
only isthe development of the brain or knowledge important but the whole person this being mainly agood
heart. Children learn from their parents and relatives at home and teachers. Teachers not only teach the
lesson but aso show respongibility, some real concern about the future of the student. This sort of attitude
makes an impact on children's minds. Happiness leads to afeding of security and then developsina
hedlthy way. Everyone has a responshbility but the details in how to teach or how to introduce these things

| don't know. We need alot of discussion and experiment.

Question: During the period of vacuity between world-cycles what happens to the consciousnesses of
sentient beings?

Answer: They have gone to other world-systems. The number of world-systemsisinfinite.

Question: The text mentions the need for going into isolation. Please comment on the appropriate
gpplication of thisinstruction to those of us who are householders and have families.

Answer: As| have been explaining the main purpose of these practicesis not to generate desire and
hatred. Occasiondly you should have a short retrest.

Question: How do we gain cooperation and world peace between religions when some rdigious people
regard other religious people as evil and going to hdl?

Answer: Thisisdueto alack of knowledge, lack of contact. For example when we were in Tibet we
thought Tibet was aredly big country and everything about it was very good. We thought Buddhism was
very great and other religions were worthless. Then we came to the outside and met different people and
redlized there were many good people, cultures and religions.

Question: Do we have a socid obligation towards animas on the same par with meditation and prayer?

Answer: From a Buddhist viewpoint we use the words mother sentient beings, dl sentient beings. Sentient
being means any being with mind, have experiences of pain and pleasure. All are the same. Naturally we
have to take care of animas. The use of animasin medicd research is very complicated. If humans use
their human abilities the right way then human bodies are precious. From that viewpoint in order to save
precious human life some sacrifice if there is no other way, no dternative of animals may be appropriate.

Sometimes the human body is not precious at dl but even worse that an animd. Animas no matter
how powerful are usudly innocent even meset-eaters. They attack other animals purely for food besidesthis
there is no other ill feding. Humans can be the most crud and destructive.

| am very happy to hear more concern about anima rights. More and more people are taking an
interest in vegetarianism. These things are very positive. We must encourage these activities. One
advantage of Tibetan medicineis no involvement in anima experimentation.
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Question: How does tantra ded with intense sexud desire?

Answer: When anger or sexud desire arises the negative emotion is accompanied by an energy. Tantric
technique neutralizes the negative anger and sexua desire but uses the energy for practice. Thisisvery
difficult to practice. Tantric practice, especially Annutarayoga, isnot a al easy. For these reasonsit is
even more important to practice the sound basic foundation, the groundwork.

The Subduer said that the sufferings of bad transmigrations
Very difficult to bear arethefruitsof ill deeds.

Therefore, it isa practice of Bodhisattvas never to do
I11-deeds though it comes down to their life.

With this stanza the text starts speaking about what kind of practice to engage in upon having
taken refuge. When one takes refuge as was explained yesterday, oneis primarily taking refuge in true
cessations and in true paths. The true cessations are states of abandonment of defilements and the true
paths bring them about. Therefore to actuaize the meaning of taking refuge one has to engage in the
practice. Thefirst level of practiceisto restrain ill deeds and engage in virtue.

Theill deeds of body, speech and mind are summarized or condensed down into the Ten Non-
Virtues. When one considers the opposite of these Ten Non-Virtues there are the Ten Virtuous practices.
Among the ten the fird three are physicd, the next four are verba and the last three are mentd.

Thefirst nontvirtueiskilling which in itsworst form isto kill humans right down to killing bugs.
Killing isin regard to another sentient being. With regard to suicide thisis not considered murder however
it is congdered very, very bad. Even in the practice of the transference of consciousness this must be done
after the Sgns of death definitely occur. The practice then is done while one till has a clear, strong
consciousness that is able to do the practice. If you do it before that, before the signs of death are clear,
then it isa great misdeed, actudly suicide.

The next is eding, taking what is not given. Whether you steal something smal or something
large, you are dill athief. Sometimesit seems if Someone steals a great sum thet they are not called a
robber. The same isfor killing. If someone kills one person they are amurderer but often if they kill many
they are called as hero. The next is sexual misconduct. With regard to sexua misconduct there are
basicaly four types, with regard to the person, with regard to the time, with regard to the place, with
regard to which orifice.

The next islying. Now in the world isntt it true that when people tell small lieswe say those arelies.
When someone tdlls huge lies then we think that the person is so skillful. For ardigious practitioner you
shouldn't think thisway, you should not lie & al. Next is divisve tak followed by harsh speech. Thisis
followed by senseless chatter.

Harmful intent is next followed by covetousness. Last are wrong views. In dl religions are
prohibitions againgt wrong views but the definition of what those wrong views are differs. All of the other
misdeeds are very amilar in dl religions.

These wrong deeds need to be known in great detail in terms of the different factorsthat are
involved in the actions, the motivation, the various types of Stuations, objects and so forth. If one engages
in nortvirtues then the result is that one must undergo unwanted suffering. When one kills one harms
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others lives. When one stedl's one harms or damages others resources. When one engages in adultery one
harms others companions. Thusin dl of these cases one is harming thus the result of it is harm to onesdf.

On the opposite sde which refers not only to the absence of killing but engaging in the antidote of
killing and refraining from killing in that context. The same gpplies for stedling and sexua misconduct.
These are dl helpful to others and the result is that one receives help or benefit.

Thuswith regard to the relationship between actions and their effects, if an action or karmais
helpful then its effect for onesdf isgood. If an action is harmful then the effect will be bad. Thisisanaurd
law that from helpful actions comes good effects and that from harmful actions comes bad effects. Thisis
the Stuation naturdly. Thisis an explanation about karma and the effects of karma.

Karma basicaly means action. All of these things that are produced externdly and so forth come
by way of actions. Dally life isthe result of daily action. Today's experienceis the result of a previous
time's actions. One must accept this pairing of action and experience. Thisisthe law of karma.

When one refrains from indulging in negative actions as a consequence of that restraint one will be
freed from undesirable suffering. From one point of view even if one can not now overcome the flictive
emotions onesdlf, one can restrain the ill deeds that come from afflictive emotions. The effect of doing this
isone achieves ahigh lifetime, alifetime of high satusin the future. It islike a guarantee for bringing about
agood life support in the future. If asaresult of your having observed rediraint over indulging in negative
actionsthen it will give you the guarartee to take rebirth in ahigh status in the future thus providing you the
opportunity to carry on the task set forth in this lifetime.

Thismakesit possible for you to carry on with your practice and make progressin spiritua
development leading eventually to the attainment of full enlightenment. So far the text has been concerned
with the practices on the level of persons with smal capacity. The next verse begins to speak about not
only restraining ill deeds that are produced by afflictive emotions but the restraint of the &fflictive emotions
themselves.

The happiness of the three realms of cyclic existence,

Likedew on thetip of a blade of grass, disintegrates after
abrief time.

[Therefore] it isa practice of Bodhisattvasto seek

The supreme state of immutable liberation.

Take as an example an illness. When one engages in the practice of avoiding the Ten Non+Virtues
and engagesin the Ten Virtues, thisislike taking a painkiller. It reduces the pain but does not remove the
illness from the root. One has to go on and take other medicine to overcome the illness from the root.

Firg of dl it is necessary to identify afflictive emotions as great troublemakers. If you don't know
the disadvantages of afflictive emotions and continue to engage in them of your own accord, then there is
no way you could possibly achieve liberation. What are the disadvantages of the &flictive emotions? The
very sufferings of cydic existence themselves are the disadvantages of afflictive emotions.

When the Buddha st forth the Four Noble Truths, firdt is the truth of suffering. He spoke of the
four attributes of true suffering these being impermanence, misery, emptiness and sdflessness. With regard
to impermanence, this refers to the disintegration of things moment by moment. The disntegration of things
is brought about by the causes of things themsdlves. It takes no further cause to bring about the
disintegration of an object other than the causes that produced that very object. Production itsaf leads to

28



things having a nature of ceasing, disntegrating. The fact that things have a nature of impermanence
indicates that they are not under their own power. They are under the power of other causes and
conditions.

In this context sSince we are talking about the suffering of sentient beings the cause upon which they
depend is ignorance which underlies the root of dl sufferings and deusions. All sentient beings and their
environment are dependent upon causes and conditions which are ignorance and delusion induced by
ignorance.

The word for afflictive emotion in Tibetan is very meaningful. It has the sense of being any dtitude
or consciousness which when produced causes the person to become afflicted, unpeaceful and
uncomfortable. The generd definition of an afflictive emotion is a phenomenon that produces
unpeacefulness. When we generate strong desire, hatred, pride or whatever we are restless. Thisiswhy in
the definition it refers to an afflictive emotion as being phenomenathat brings about disquiet. A mind that
was quiet once an afflictive emotion is generated can't stay il until the desired object is achieved.

When one comes under the influence of such &fflictive emations then there is no way that one can
be happy. It islike being under the control of some awful master, abad dictator. What one needsto do is
to identify clearly that aslong as one is under the influence of afflictive emotions there is no way that one
can be happy.

Buddha set forth true sufferings and the sources of suffering. These are the effects and causes
within the class of phenomenathat are thoroughly afflicted. As soon as he st this forth he immediately
theresfter set forth the aternative that is true cessations and true paths. The very purpose for identifying
uffering and its causes is because there is an dternative. If there weren't an dternative why should we
bother oursalves or make trouble for ourselves thinking about suffering.

Once thereis an dternative one has to make effort at that dternative. To make effort one hasto
aspire towards making that effort. In order to have that sort of aspiration one needs to see the
disadvantages or faults of cyclic exisence, know them well.

The text compares the happiness of cyclic existence to dew on the tip of ablade of grass, which
disgppears very quickly. Thusit indicates that such happinessis impermanent, that it is under the control of
other forces, these being afflictive emotions. It aso shows that there is no way of making everything right
and that no matter what one does, one does not pass beyond the nature of suffering.

When one overcomes the root of cyclic existence, the aflictive emaotions, one then has afactor of
having removed those afflictive emotions. This factor of abandonment is caled liberation. The types of
productions that are produced by the afflictive emotions are changeable thisway and that way. Thus when
one overcomes the &fflictive emations the liberation which is obtained is immutable, unchangesble.

Thereisalimit to cydic existence because that which produces cyclic existence, the afflictive
emotions, have as their root a mistaken type of consciousness. This mistaken consciousness can be
counter-acted through its antidote. Thusit is possible to remove the &flictive emotions and overcome
cydlic existence from its very root.

With regard to the path for achieving liberation, one should motivated by the wish to get out of
cyclic existence assume a code of ethics. If possible one should take on the code of ethics of one who has
left the householder way of life asamonk or anun. If thisis not possible then one should assume the code
of ethicsfor householders or laypersons.

In the process of cultivating the path, one cultivates the thirty-saven harmonies for enlightenment
and within them isa very powerful practice, the four establishments in mindfulness. These are the
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mindfulness of body, feging, mind and other phenomena. For instance with regard to mindfulness of the
body one reflects that the body is made from impure substances, impermanent, miserable and so forth.

The next set of four are the four thorough abandonings. These refer to the abandoning indulgence
in negative actions, restraining from potentia negative actions, increasing the potentia within oneself for
engaging in positive actions and the accumulation of pogtive imprints. These four practices of
abandonments led on to high states of practices whereby the meditator or practitioner engages in systems
of paths where one is able to cultivate a heightened state of mind through channeling one's attention upon a
chosen object of meditation. This practice or techniqueis caled the miraculous faculty of lakes (7). On the
bass of that 9ngle- pointedness of the mind, the practitioner is equipped to engage in the very powerful
practice of wisdom, penetrating the nature of redlity.

These thirty- seven aspects of the path leading towards enlightenment involve al the essentid points
of the path that is required for a person to attain liberation from cyclic existence.

It isfromthis point of view that Nagarjuna said that ethicsis the basis of al practice just asthe
earth isthe basis of everything that moves or is unmoving. The earth serves asthe basis for everything.

This pettern of training in the path, training first in ethics then in meditative sabilization and then in
wisdom is not just a pronouncement of the Buddha but accords with the actud fact of experiencein
training the mind. In order to generate the view redizing emptinessin any strong form, never mind that
specid level of mind caled specid insght redlizing emptiness, it is necessary that the mind not be
distracted, thet it be channeled, that it be brought together and made powerful. Thusin order for the
wisdom consciousness to be powerful and to be capable of acting as an antidote, it is necessary for the
consciousness itsdlf to be channded. Thus meditative stabilization is needed for wisdom.

In order to have meditative sabilization, in which thereisaquieting of internal menta distractions,
it is necessary prior to that to restrain coarser types of distraction of body and speech. Thus one engages
in practices of ethics that involve restraint of these coarser activities of body and speech in order to lay the
groundwork for meditative stabilization. Thus ethicsisfirg, meditative sabilization second and wisdom is
third in the order of the three trainings. Thisis certified by experience.

Indeed it is very good to leave the householder's life and become a monk or nun but it is very
important to take the time to analyze, to see whether thisis gppropriate to one's Situation. | often say that
the Chrigtian practice of giving prospective monks or nuns along period of salf-examination isvery
valuable, agood practice. Once one has become amonk or anun it is very important to do the job well.
Y ou have to wear the habit of amonk or nun well.

At the time of the rdligious kings of Tibet there was a divison into two; lay clergy who wore white
robes and the monk or nun clergy who wore yellow and maroon robes. It is necessary for someone who
has become amonk to shave off his beard. Among Tibetans monks there are indeed some who have
beards but there is no source for this at dl. They should shave off their beards.

The transmission of the vows of individud liberation asthey are known in Si Lanka, Burma,
Thailand and Tibet are different transmissons. There is the Theravada transmisson and the Sarvastivada
transmission. Although there are minor differences between these two transmissions, they are basicdly the
same practice and it is very good if we keep these the same.

In Buddhism there is the question of whether one should or should not eat meset. According to the
Vinaya system of Sutrathereis clear reference to certain meat which is prohibited. Certain other mests are
al right. Thismeans there is no genera prohibition againg eating meat according to the Vinaya sutra.
Theoreticdly | think the principd ideais the monk isto go out with the begging bowl. One family who are
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vegetarian will give food according to their way. Someone who is non-vegetarian and gives the monk must
accept.

Then in the Mahayanathere is clear prohibition, complete restriction againg eating mest. The three
lower Tantrayana dso prohibit esting meet. In Annutarayoga Tantra with particular reason sometimes
egting meat and other certain substances connected with acommitment are allowed. Generally spesking
according to the Tibetan Buddhist system if one can remain vegetarian that isbest. If for hedth or other
reasons one can not then that isdl right. | think it is better to be a vegetarian and the Buddhist community
should work towards that way of life.

Asfar as monks are concerned, quality is more important than quantity. So thisfinishesthe last
ganzawhich explainsthe leve of practice of middling capacity. Up to this point it isjust the same as
Theravadin practice. From my own experience when | visited Thailand when we discussed the monk's
role, activities and process of becoming fully ordained there was complete agreement. According to the
Sarvastivada moksha there are 253 rules for monks or bhiksu and for bhiksuni there are 364 rules or
precepts. According to the Theravada system for monks or bhiksu there are 327. There are differences on
minor points. The main points are completely the same.

Next is the section on the practices of beings of great capacity or those engaged in practice of the
Great Vehicle. Itis cdled the Great Vehicle because the attitude one has in practicing the Great Vehicleis
vast or gredt. It's greatness or vastness comes from the fact that oneis not primarily concerned with
onesdf but is concerned with other sentient beings. What one hasis a specid type of compasson that is
not just a pity for other sentient beings but which induces a wish onesdf to help other sentient beings. This
gpecid compassion or dtruism induces the practice of activities of specid adtruistic deeds. These deeds
then make it possible to accumulate vast collections of merit. Due to the accumulation of vast collections of
merit one achieves a gresater god, agreater effect or fruit of practice. For these reasonsiit is called the
Great Vehicle.

Thusit is sad that the door of entry to the Greet Vehicle is dtruistic mind generation or making the
mind more vast. The sdf-centered mind issmadll, it is not vast. One is expanding the scope, the range of the
mind and extending one's concern to al beings. Thetext says.

What isthe use of one's own happinessif mothers

Who wer e kind to oneself since beginningless time suffer?

Therefore, it isa practice of Bodhisattvasto generate the
altruigtic intention to become enlightened

In order to freelimitless sentient beings.

With regard to training in developing this dtruism, there are basicaly two types of methods that
were trangmitted from India. These are the Seven Quintessentid Ingtructions of Cause and Effect and the
Equalizing and Switching of Self and Others. In Tibet a very fine practice developed which combined these
two into one.

First one cultivates equanimity, and then one recognizes dl beings as friends or mothers. Oneis
recognizing beings as having been one's closest of friends. Anilludtration of thisis one's mother. Following
this one devel ops mindfulness of the kindness of other beings when they were oné's closest of friends such
as one's mother. The next isto reflect on or to develop specid mindfulness of kindness. Thisrefers
gpecificdly to the value of the assstance of othersthat isinvolved in al of the good things thet can be
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obtained, whether worldly or enlightenment. These arise in dependence upon the contributions made by
others. Thisisthe greatest of causes to bring about an adtruidtic attitude.

It isvery clear that even among external, concordant circumstances, external factorsthat are
helpful to onesdf, that these came about in dependence upon many, many other sentient beings. Even
fame, people think they are famous in their own right however if there weren't other people to pay attention
to you, there isn't anywhere you could be famous. If you go out to an empty place and think you are
famous, there isn't anything is there?

Food, clothing, good name, good conversation and so forth al of these arise in dependence on
many other sentient beings. Our very livelihood depends on other sentient beings. Our comfort depends on
other sentient beings. Our hgppiness in future lifetimes arises in dependence upon practicing virtue in this
lifetime. One practices virtue only within the context of atruism for other people. For instance the virtue of
restraining onesdf from murder, for that one needs an object which could be murdered. Smilarly dso the
virtue of restraining from stealing needs those from which one could stedl. Thus one can use thisas an
illugtration to understand thet al virtues arise in relation and in dependence upon others.

Also in order to have along life span; in order to be in a position of power or to have resources
the main cause is by way of other people. Other sentient beings have to take care of you.

The mogt precious thing is compasson as | am dways talking. This compassion without other
beings does not develop. Thisis the most important thing. This specid compassion only develops because
of other sentient beings. Therefore without other sentient beings we can not practice and develop this
gpeciad compassion. Therefore Buddhahood depends essentially on others. Without the other sentient
beings for whom oneis seeking to obtain Buddhahood, there is no way one can achieve Buddhahood.
Thisisthe point of view from which one develops specid mindfulness of the kindness of sentient beings.

When one has this specid mindfulness of the kindness of others then the next step isto develop a
specid intention to repay their kindness. To increase even further this force, this atitude, one engagesin
the next step, the equdizing of sdf and others. One thinks, reflects, from many points of view on the
disadvantages of sdlf-cherishing. One then reflects on many points of view on the advantages of cherishing
others.

When you have thought thisway then the next slep comes which isthe actua thought of switching
sef and other. The next step is out of compasson to take upon onesalf others suffering. After this, out of
love, one gives one's own happiness to others. The next step isto generate the specid resolve or unusua
atitude, which comes from reflecting on the fact that a one's present sage it is extremely difficult to help
others. One takes upon onesdf the respongbility of freeing others from suffering and joining them with
happiness. This induces the last step, actud dtruistic mind generation.

Thisisamode of practice in which these two transmissions are combined into one. The next anza
givesthe essentid meaning of this.

All suffering arises from wanting happiness for oneself

Wher easthe perfect Buddhas are born from altruism.
Therefore, it isa practice of Bodhisattvasto switch completely
Their own happinessfor others suffering.

Up to thispoint it is set forth the actud way of generating the dtruism of seeking enlightenment for
the sake of others. Now the text turns to setting forth how between forma sessons of practice one can
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make use of bad circumstances that arise in a poditive way on the path. Adverse circumstanceswhich
practitioners need to transform into positive conditions for enhancing their practice refers to Stuations that
normally produce unhappiness, depression or excitement. \When confronting such adverse circumstances,
Bodhisattvas use their specid training to transform them into factors, which assst their practice.

Sinceit isthe usud worldly way of living to become happy when you get something and unhappy
when you lose it or don't get it, here the stanza speaks to the Situation where one doesn't get what one
wants or loses what one has. One is seeking to transform the Situation into a pogitive aid on the path. The
danza says.

Even if someone out of great desire stealsall their wealth
Or sendsanother to steal it away,

It isa practice of Bodhisattvasto dedicate to that person
Ther body, resour ces, and virtues of the three times.

Once when Geshe Togmey Zangpo was heading back to the monastery with many offerings and
was robbed. As the robber was leaving he was heading back towards where Togmey Zangpo received
the offerings. He warned the thief to go a different route as he might be captured.

Never mind generating a sense for thislife or worrying about the resources for thislife, one
generates even a greater sense of dtruism for helping the other person. For instance sometimes we lose
objects and when we lose objects we fed upset. If right at that point you think, "I've lost it but if someone
else gainsit how nice that will be for the other person!” This makes you happy doesn't it?

The next Sanza sets forth the stuation in which the feding of suffering arises and one usesthat asa
positive way to enhance one's practice of the path.

Even if someone hacks away at their head

When they do not have the dightest fault

It isa practice of Bodhisattvas out of compassion
Totaketothemsevestheill deeds of that person.

As| discussed the other day Bodhisattvas attitudes towards others who harm them or othersis
that the attacker has to face the undesirable consequences of their ill-deed and can be seen as worse off
than the victim who aready has faced the consequences of their past actions. Thiswas noted by the grest
Bodhisattva Santideva in his Compendium Of Deeds when he stated if one feels anger towards the one
doing harm then for whom should we fed compassion or mercy?

It isthe general practice in the world to fedl happy when one becomes famous and to become
depressed, sad or disturbed when one hears bad things about onesdlf. Here the practice isto take the
gtuation of ill repute and put it to use on the path.

Even if someone proclaims throughout the billion worlds
Varioustypes of ill-repute about them,

It isa practice of Bodhisattvasto speak with a mind of love
Of the good qualities of that person.
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It isthe generd practice of the world to be happy; to be pleased, when oneis praised and to be
displeased, unhappy, when one isinsulted. However because there is a danger when oneisinsulted of
becoming discouraged, it is a practice of Bodhisattvas to make use of this Stuation in a pogtive way.

Even if someone crowdsinto the middle of a gathering
of many beings

And accusingly speaks bad wor ds about them,

It isa practice of Bodhisattvasto bow respectfully

With a discrimination of that person asa spiritual guide.

Next the text sets forth two Stuations that are usudly difficult to stand, difficult to take. One seeks
in practice to transform these into positive circumstances.

Even if a person sustained dearly likether own child
Viewsthem as an enemy,

It isa practice of Bodhisattvasto be greatly merciful
Likeamother to her child stricken with illness.

Aryadeva sad in his Four Hundred Verses on Madhyamika that the Buddhas perceive the
delusons asthe red enemy and not the persons who have these delusions. Thisisvery true and avery
vauable teaching. Who we perceive as an externd enemy is due to asmdl factor. Our current enemy may
become a good friend tomorrow. Friends and enemies are very relative and there are many possibilities.
Aslong as negative thoughts or motivation such as hatred or anger are present then even afriend is seen as
an enemy. When negative thoughts towards an enemy disappear then the enemy becomes a friend.

Thered enemy istheinternd enemy. The practitioner mugt point the finger ingde. One who adways
blames those around them is not a true spiritud practitioner. When something bad happens do not blame
others. Thisistrue spiritud practice. The practitioner will be happier, cam.

From the point of view of the future dso, if oneis not accumulating bad karma now, one will not
have to undergo the suffering produced by that bad karmain the future. So in both the future and the
present it is hepful. In the present you haven't disturbed your mind and you can live well.

Even if a being equal with or below them
Deridesthem out of pride,

It isa practice of Bodhisattvas respectfully to take
That person to the crown of their head like a guru.

The next stanzas refer to Stuations that can serve as obstacles to the development of the path.
These being extreme poverty or being extremely rich. When one is extremely poor or sick, miserable, this
can serve as areason to become discouraged about practice. If one becomes very rich it isaso easy not
to practice. These are dangerous Situations as far as cultivating the path and need to be transformed into
pogitive circumstances.

Though they are bereft of livelihood, always despised



by people,
And afflicted by awful illnessand demons,
It isa practice of Bodhisattvas without discour agement
Totakeall beings ill deeds and sufferingsto themselves.

Though they are famous, respected by many beings,

And have attained the likes of the wealth of Vaishravana,

It isa practice of Bodhisattvasto be uninflated,

Seeing the essencelessness of the glory and wealth of
cyclic existence.

Because the Stuations of generating hatred or desire serve as great obstacles to one cultivating the
path, one needs to take these Stuations and transform them into positive circumstances.

If the internal enemy of hatred isnot tamed,

When onetriesto tame external enemiesthey increase.

Therefore, it isa practice of Bodhisattvasto tametheir
own continuum

By means of the soldiers of love and compassion.

Theattributes of the Desire Realm, like salt water,

I ncrease attachment no matter how much they are used.

Therefore, it isa practice of Bodhisattvas to abandon
immediately

Things generating attachment and desire.

Thisfinishes the discussion of the class of method, the class of compass onate method. Now
begins the discussion of a Bodhisattvas practice of wisdom, cultivation of the ultimate mind of
enlightenment.

The discussion of the topic of the view of emptiness is around the two dates of meditative
equipoise and states subsequent to or out of meditative equipoise. The next stanza deals with meditative

equipoise.

Whatever appearsisone'sown mind; the mind itself
Isfreefrom the start from the extremes of elaborations.
It isa practice of Bodhisattvas through knowing just that
Not to take to mind the signs of object and subject.

The presentation of the view of emptinessin thistext accords greetly with atext on dtruigic mind
training by the great Tibetan master Chekawa in which he presents the view in accordance with Y ogacara-
Svatantrika Madhyamika system. The first line here, whatever appearsis one's own mind, refers to the fact
that objects gppear asif they are externd entities, that isto say as different entities from the consciousness
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that is gpprehending them whereas they are not. They are empty of being different entities from the mind
that apprehends them.

That mind itsdlf is not asserted in this sysem the way the Cittamatrins assert it to be truly existent,
rather the mind is asserted to be without true existence. Thus the text states the mind itsdf is from the Start
free from the extreme of being truly existent. In the sphere of redlity in which dl conceptua e aborations
have been pacified, thereis no appearance of subject and object in this state of meditative equipoise. Thus
thisis caled the space-like meditative equipoise.

If the danza s interpreted from the point of view of the Prasangika system of Buddhapaita and
Candrakirti, even though they would not say that whatever gppearsis of the same entity as one's own
mind, whatever appearsis posited by the mind. Whatever appears exists designatedly, whatever appears
exigs in dependence upon conceptudity. This conceptua, designating mind itsdlf, doesiit truly exist? Does
it exigt from its own side? No. It does not exist from its own sSde thusit is from the sart free from the
extreme of being inherently exigtent.

The sphere of redlity, which is the mere negation of inherent existence, isthe basic nature of al
phenomena. Phenomena appear to be their own find mode of being. Phenomena seem to be their own
mode of subsstence. However they are not. When you andyze with reasoning you understand that
phenomena seem to exist from their own side but do not exist from their own side. Phenomena are not
their own find mode of subsistence. This sphere of redity, which is the mere absence of inherent existence,
isther mode of subsstence. This is known in the space-like meditative equipoise.

We natice phenomena as producing help or harm. When we notice that they produce important
effects, heping or harming, then it is easy to have the thought that if these aren't true, if these don't
inherently exig, if these aren't true, then what is true? We are impressed by the fact that phenomena
produce effects, bring about help or harm. We have the sense from this thet it serves as asign that they
inherently exist. However if they do inherently exist then when one investigates the process of production
whether from the point of view of the cause or whether from the point of view of the effect, that production
should become clearer and clearer. When one uses these reasonings to investigate production in terms of
the causes or the effects, it does not become clearer rather one finds an absence of the inherent existence
of such production.

Thus it becomes clear that when one andyzes the causes by the way of the reasonings cdled the
diamond fragments, whether things are produced from causes that are the same entities as the effects or
different entities or both or neither, or when one examines the effects whether existent effects are produced
or nornexistent or both or neither, or when one analyzes the ertities of objects by way of the reasoning of
looking into whether they are Sngular or plura, when one andyzes in thisway one understands that there is
no object that is independent. Objects are devoid or empty of independence.

When one andyzes in this way what findly appearsis a mere absence of inherent existence, amere
absence of that which is being negated. Inherent existence is what is being negated and its absence appears
to the mind. At this point one sets one's mind in stabilizing meditation on that absence of inherent existence.
Thisis an emptiness, which is shared in common between the Sutra and Tantra systems. Thisis amode of
cultivating the view of emptiness without making digtinctions of levels of consciousness.

Day Four
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Question: You say you usud recommend that only those who have been Buddhigts for at least five years
receive the Kaachakrainitiation. For those of uswho have been Buddhists for shorter periods of time can
it create negeative karmato receive the initiation? How canwe know if thiswill be the case for us
individualy? Isit possble for usto receive some benefit?

Answer: It will help; there will be benefit.

Question:. If one takes the Kdachakrainitiation and has time for only the brief Six-Session Y oga and not
the longer practice, isinitiation justifiable?

Answer: Thisisfine

Question: During this Kalachakrainitiation how many of the initiations will we receive and will we be
empowered to perform the Completion Stage as well as the Generation Stage?

Answer: Theinitigtions for the sage of completion will aso be given.

Question: Why aren't there more femae lamas? Is the femae body inferior? Could this change in the
future now that women can do more as they wish to?

Answer: Here we need some explanation. In the Vinaya Sutras because of the Indian socid system
bhiksus were consdered superior. But in terms of their rights, they are completely equd. Just as a man has
the right to gain full ordination as amonk so awoman hasthe right to gain full ordination as a nun.
According to the Sutrayana and aso the lower three Tantrayana it seemsthat it is explained that the
lifetime in which one is going to achieve enlightenment will be as ahuman mde.

According to Highest Y oga Tantra thisis different. In order to receive full empowerment, the
initiation ceremony has to be conducted on the bass of meditation associated with three groups of deities,
Dhyani Buddhas and consorts, Bodhisattvas and consorts and wrathful deities and their heroines. After
having taken the empowerment the practitioner observes the vows and pledges taken during the
empowerment. One of the fourteen tantric root vows is not to deride or insult women. There is no root
vow about deriding men.

In the actua practice of the path one of the most crucid dementsthat is required in Highest Y oga
Tantrais seeking another practitioner as a consort. At the level of the Completion Stage the practitioner
atains highest enlightenment and just as a mde practitioner can attain enlightenment so equally can afemde
prectitioner. In the Highest Yoga Tantra it is mentioned that if dl the conditions are favorable one can
achieve enlightenment in asingle lifetime. There is no mention of the need to be a man as afavorable
condition or for awoman to transform into aman in order to redize enlightenment. So you can seethat in
Highest Y oga Tantra men and women are completely equd. Thisisthe find Buddhist position.

Now regarding lamas. A lamais not asocia status. Just as you posit afather in relaion to a child
S0 you posit alamain relaion to a student. When awoman has severa students who consider her to be a
lama then she becomes alama Among the qudifications of alamathere is no explanation that the person
must beamale.
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Then regarding reincarnations. In the past in Tibet there were female lamas some of who were
conddered very high. Among sdlf-arisen lamas there are some very good lamas. There are consorts of
late, great lamas who are very knowledgeable practitioners.

Question: What isthe state or frame of mind one is|eft in when one switches or exchanges one's
happiness and takes on the suffering of others? For ingtance, nursesin the United States are in great
shortage. Those who do work as nurses have a very high rate of severe menta exhaustion dueto long
hours and exposure to suffering. What spiritual or emotiond state should one be left in under these
circumstances?

Answer: This depends on theindividua person and their own mentd attitudes. Someone who accepts
Chrigtianity, Buddhism or some other religion would reflect according to their own faith and develop some
determination. The red purpose of lifeis not just feeding ourselves. If eating were so important then going
to the toilet would end up as amgor purpose in life. The true purposein lifeisto bring joy or hgppinessto
another'slife. Nursing isavery sacred job. | don't think | would be able to put up with the hardships of a
nurse's life but as an observer | find nurse's work very admirable and very noble. Teachers and doctors
provide a great service to humanity provided they work for others not money.

Question: Concerning sexuad misconduct and being gay mysdlf, I've heard conflicting interpretations. One
the one hand dl sexua behaviors are said to be OK aslong as no suffering is inflicted on the other person.
On the other hand the traditiond approach that I've heard condemns indirectly behaviors such as gay
peoples relationships. Could you please clarify this point?

Answer: 1 think this depends on whether one is abdiever or not. If someone has aBuddhist faith then this
is sexud misconduct and should be avoided. If not abeliever and no suffering isinflicted and thereisno
danger of getting AIDS, then it is up to them.

For the practitioner sexua desreisavery ddicate desre. For the layman generaly sexud
excitement is not considered something wrong. Too much emphasis or involvement in it can bring disaster.
Everything needs to be done in a balanced way. Thisisimportant. Too much excitement or sexud
attachment is a seed of divorce. A baanced approach lasts longer. In human life everything should bein
baance. Thisisvery important.

Question: The Chinese government has been using violence againgt the Tibetan people. Isit acceptable
for the Tibetan people to use violence againg the Chinese to obtain freedom?

Answer: As| dways advise, suggest to the Tibetans, violence is againgt human nature. Secondly in our
caseitisimpractica. Violence would dmost be suicidd. Also if we engage in violence we will lose many
good friends. Many are attracted to our struggle because of its non-violence. Our struggle is something
unique. If we succeed then it will be a new gpproach for this planet.

More and more people now redize that non-violence is the best method. Non-violenceis
something | congder as an indication of inner strength. Violence actualy isasign of weskness. This| fed.
This question istough.
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The violence and represson the Chinese are using againg the Tibetan people demongtrates
insecurity and weskness. There is a saying in Tibetan of using a pickax to kill lice. Despite their attitude we
maintain non-violence,

Question: | am a student and meditative exercises seem to encourage interna fixation. When | meditate |
become too fixated ingde and | have difficulty communicating with my fellow students and teachers. With
what method can this fixation be approached?

Answer: You are not supposed to be meditating in class but in your room.

Question: Please explain how compassion degpens the understanding of emptiness and how the
redlization of emptiness strengthens compassion.

Answer: When you develop an atitude of compassion you develop awish to look into or examine the
causes of sentient beings suffering. When you develop some redlization of emptiness then from your own
experience you can understand that afflictive emotions such as desire and so forth are built upon a
misgpprehension of the nature of things. Thus when you congder others sufferings you understand that
they are undergoing such amisgpprehension, that their suffering sems from something which isn't
necessary. Whereas there is a technique for them to overcome their suffering, they are unable to make use
of it.

Question: Should anyone get the death sentence?

Answer: Some countries have abolished the death sentence and thisis very gredt. |, mysdf, remainin
India where non-violence founded the country. The basic philosophy of Indiais ahimsa, non-violence.
Mahama Gandhi set ahimsainto modern politics and Indian foreign policy is of non-aignment, which is
related, with the basic philosophy of non-violence.

My argument islike this. If welook at the potential to commit a crime like murder, everyone one
of us hasthat potential. Aslong as desire, hatred, attachment, jealousy or ignorance are present, the
potentid for crimeisthere. From the viewpoint of action, this can be stopped through other means. Even
with agreat crimind, as soon as the menta concept changes that person becomes positive.

The degth pendty is something very unfortunate. | aways support the abolishment of the deeth
pendty. Internationa organizations doing thiswork are very good.

Question: What is the difference between pride in Deity Y oga and false pride?

Answer: According to my understanding when we talk about pride there are different connotations of the
term pride. Pride in the negative sense is associated with being conceited and arrogant. Another menta
date, which is sometimes cdled pride, is the sdf-confidence to counteract the arisd of deusion within
onedf. The identity of oneself asadivine deity isaso technicaly caled divine pride.

Thereis an issue or question here of whether oneis holding onesdlf during the period of Deity
Y oga from the depths to be a deity or not. In any case just as with our ordinary sense of |, first our mind
and body, mental and physica aggregates, appear. Then in dependence upon that we have asense of |, an
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ordinary sdif. Just S0 in deity meditation one first meditates on emptiness, removing dl ordinary
gppearances into emptiness. From within emptiness pure mind and body appear. One then has a sense of
being adety that is designated in dependence upon pure mind and body. Thisis the divine sdif; to think or
to fed, "l am such adety”, is cdled divine pride.

Question: Could you say afew words on whether thereis any conflict between Dharma practice and
politicd activity?

Answer: Political activities are another way of trying to solve human problems. All the different
professons are for helping humanity. With proper mativation, there is nothing wrong in engaging in palitics.
| tease Indian politicians that they should be religioudy motivated because their behavior has a great effect
on the public. Some of the rdigious persons who remain in the mountains they have no effect on society. If
the motivation is correct then dmost anything can become Dharma activity.

On the other hand if one does not have proper motivation then even giving ateaching or ssrmon is
anegative action.

Question: What isthe difference between andytica meditation and thinking?
Answer: Generdly they are the same.

Returning to the text we are on stanza twenty-three. In the previous stanza the ingtruction was
about meditative equipoise on emptiness in which one was concentrating on the absence of inherent
existence. In the stage subsequent to meditative equipoise oneisto see dl phenomenaaslikeillusons.
Phenomena are gppearing again and one could come under the influence of desire, hatred and so forth.
There are now ingtructions on how not to come under the influence of the appearances of phenomena asiif
they exigted in their own right whereas they actualy do not.

When they meet with attractive objects,

It isa practice of Bodhisattvasto view them as untrue-

Even though appearing to be beautiful like a summer
rainbow -

And to abandon attachment and desire.

Likethe death of a child in a dream, through holding the
€r'r oneous appear ances

Of the varieties of suffering to be true one makes oneself
sotired.

Therefore, it isa practice of Bodhisattvas when meeting

With unfavorable conditionsto view them as erroneous.

The text then has ingtructions on the Six Perfections beginning with giving. The text speaks about a

Bodhisattva's giving as being a type of generosity in which one has no hope for reward, no hope for getting
anything in return. Rather the generagity, the giving, the charity is done solely for the benefit of others.
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Although heroes and so forth engage in practices of giving, they do not have the Bodhisattva-type of giving
inwhich it is soldly for the sake of others, without any attachment or misgpprehension of the nature of the
giver, the giving, what is given and the recipient.

If it isnecessary for those who want enlightenment to give
up even their body,

What need to say anything about exter nal things?

Therefore, it isa practice of Bodhisattvasto give gifts

Without hopefor reward or fruition for themselves.

Thereisthe giving of materid things, there is the giving of non-fright which means to protect other
beings lives or relieve them from difficult Stuations and there is the giving of words of Doctrine thet are
beneficid to others.

The next slanza is concerned with ethics. One could keep ethics only for the sake of obtaining a
good life for onesdf in the future. However Bodhisattvas keep good ethics dtruigticaly for the sake of
others. The primary mode of a Bodhisattvas ethicsis to restrain sdlfishness and sdif-centeredness.

If without proper ethics one's own welfare cannot be
achieved,

Toassert that others welfare could be achieved isa
sour ce of laughter.

Therefore, it isa practice of Bodhisattvasto keep ethics

Without aspirationsinvolved in cyclic existence.

When one summarizes dl the various kinds of ethicsthey are included in three; the ethics of
restraining bad behaviors, the ethics which is a composite of virtuous practices and the ethics of heeding
others.

Because the generation of hatred serves as atremendous obstacle to the development of a
Bodhisattvas attitude of dtruism, the practice of patience, forbearance or toleranceis very important.

For a Bodhisattva wanting the resour ces[arising] from
virtues

All harmersarelikeatreasure of jewels.

Therefore, it isa practice of Bodhisattvasto cultivate
patience

Without anger or resentment for anyone.

There are basically three types of patience; one is awillingness to forbear, to withstand difficulties,
the second is being indifferent to the attacks or harms from others and the third is the patience devel oped
through having deep conviction of the nature of phenomena. With regard to the practice of patience there
is no teaching better than that given in Santidevas Guide to The Bodhisattva's Way of Life, the chapter
on patience. The practice of patience serves as afoundation or basis for the practice of the equdizing or
switching of sdif and others,
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For both temporary and fina purposesit is very important that one must make effort. Therefore it
isimportant that Bodhisattvas make effort without any sense of discouragemen.

In that even Hearersand Solitary Realizer s achieving only
their own wefare

Are seen to make effort as one would to stop afireon one's
own head,

It isa practice of Bodhisattvasto make effort,

A source of good qualitiesfor the sake of all transmigrators.

Aswas sad ealier, in order to overcome the afflictive emotions one has to develop aview of
emptiness that is powerful enough to act as an antidote to them. To do that one must achieve a meditative
dabilization, which isaunion of cam-abiding of the mind and of specia indght redlizing emptiness. Thus
the purpose for one's achieving cam-abiding, this one-pointed mind, is for the sake of empowering the
wisdom consciousness so that it can overcome the afflictive emotions. The purpose is thus not a mundane
or worldly purposg; it is a supramundane purpose. The strength of mind isto be utilized for the path of
wisdom.

Under standing that the afflictive emotions are completely
conquer ed

Through special insight thoroughly endowed with calm
abiding,

It isa practice of Bodhisattvasto cultivate concentration

That exceeds even thefour formless absor ptions.

With regard to achieving cam-abiding there is a mode of procedure in the Sutra system and a
mode of procedure in Highest Y oga Tantra thet is dightly different. Even though there are dight differences
both the Sutra system and Highest Y oga Tantra agree in that what one is seeking is not just amind cgpable
on remaining on an object but one, which can remain on an object with great intengity, and with great
clarity. Thusit is necessary to overcome those factors which prevent such intengity and clarity. These are
laxity, excitement, scattering of the mind and dullness.

With regard to the type of object that one can meditate on in the process of developing calm-
abiding it issad that it is possible that it could be some external phenomena such as a pebble or a stick.
But then there are dso internd objects of meditation for developing calm-abiding such as the channd
gructure in the body, the drops and the drops of the essentid fluid that move in those channels. Smilarly
dso it is very vauable to meditate, to take the mind itself asthe object.

In doing such meditation taking care of your physica condition properly is very important. Y ou
have to keep your body from becoming heavy and thus your diet isimportant. In generd it is very hdpful
to be vegetarian. There are people who take non-vegetarian food and get nervous imbaances so in such
intensive meditative sates there isadanger of over-excitement.

The place where you are meditating is dso important. One must live in acompletdly isolated place,
avery quiet place. Thisis very important. Generdly spesking if al other facilities are there and with a
proper teacher, one could develop this concentration within two months, Six months or one year.
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Sometimesthisis very difficult, not a al easy. If you are not careful it is possible to have a nervous
breakdown. Sometimes you take anorma person who goes into meditation to develop calm-abiding and
what comes out is an anorma person. | think the techniques in Highest Y oga Tantra involving various
physica practices can be useful in reducing these sorts of obstacles.

The next Sanzatreets the perfection of wisdom.

Since one cannot attain perfect enlightenment

Through the[other] five perfections without wisdom,

It isa practice of Bodhisattvasto cultivate the wisdom

Possessing method and not conceptualizing the spheres
[of object, agent, and action asinherently existent].

There are basicdly three types of wisdom; the wisdom concerned with the five types of
knowledge, the wisdom concerned with ultimate truth and the wisdom concerned with heeding others.

After having explained the Six Perfections the following verses explain certain other practices of
Bodhisattvas. The next verse describes the Four Practices as found in the sutra called.... Sinceit isvery
important to be critica of onesdf, to examine one's own mistakes, Milarepasaid it was afocd religious
practice to engage in sdlf-criticism. Milarepa said you could have the outer appearance of a practitioner
but the inner form of a non-practitioner.

If one does not analyze one's mistakes,

One can perform non-practiceswith theform of a
practitioner.

Therefore, it isa practice of Bodhisattvas continually
to examine

Their own mistakes and abandon them.

If due to afflictive emotions Bodhisattvas speak fault

Of another Bodhisattva, they themselves degener ate.

Therefore, it isa practice of Bodhisattvas not to speak
of the faults

Of personswho have entered into the Great Vehicle.

The First Dda Lamasaid that our attitude towards others should be such that one dways reflects
on their kindness, admires dl spiritua practitioners and aways combat the enemy within ourselves.

To dispute back and forth out of [wanting] goods
and services

Causesthe activities of hearing, thinking, and meditating
to deteriorate.

Therefore, it isa practice of Bodhisattvas to abandon
attachment

To the households of friends and patrons.
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As Santideva sad in his Bodhicaryavatara the Bodhisattva should not be too attached or too
close to ones friends or relatives but rather keep sort of a neutra stance, akind of adistance.
Bodhisattvas atitudes should be such that if possible one should regard and perceive dl sentient beings as
one's closest friends or relatives. If thisis not possible at least Bodhisattvas should not become too
attached or close to one's own relatives or friends.

Harsh words disturb others mindsand cause the mode
Of a Bodhisattva's behavior to deteriorate.

Therefore, it isa practice of Bodhisattvas to abandon
Har sh wor ds about the unpleasantness of others.

Now the text speaks about how to counteract the afflictive emotions.

If one becomes accustomed to the afflictive emotions,

They are hard to overcome through their antidotes.

Therefore, it isa practice of Bodhisattvas to over come

The afflictive emotions of desire and so forth immediately
upon therr first being produced.

Engaging in the task of counteracting delusons or afflictive emotions what is very important isto
apply the gppropriate and right degree of the antidote to the degree of the &fflictive emotion or delusion.
Right from the beginning one must congtantly think of the usdessness or harmfulness of the aflictive
emotions. Thisitsdf isvery hepful. Thiskind of redlization can develop arductant attitude towards the
negative emotions. In spite of this when a negative emotion starts to develop but is not yet fully developed
then you sometimes can make use of the antidote.

For example if anger starts to develop remember compassion or kindness. Enemies often appear
very negative but trying to view tha person from a different pergpective or angle often lessensthe
negativity. Anger is often generated againgt only one aspect of a person and if you can bring to mind
another aspect of that person the anger will be reduced.

If oneisfacing tragedy or acrigs, remembering the others who are dso facing this brings an
awareness, which helps to reduce one's own reaction towards the Stuation. Another method isto try to
investigate the negetive experience itsdf. If thereisaway to overcomeit then thereis no need to worry. If
there is no way to overcome it then there dso is no use in worrying. Thistype of andyssis adso hdpful.

During times of attachment the object only appears pogtive. In redity it isnot that way. There are
negative qualities. So when atachment starts to develop try to see the other angle. One can find the
negative agpect and this hel ps to reduce attachment. Once attachment is fully developed then at that time it
is very difficult to suppress. The only method at thet timeisto try to forget or distract your attention away
from the object. It may require you to physicaly leave the presence of the object.

Thisistheway of practice. Eventualy the negative emotions will reduce.

In brief, it isthe practice of Bodhisattvasto achieve
Others welfare through continually possessing



mindfulness and introspection,
[Knowing] the state of their mind
In each and every form of behavior.

It isa practice of Bodhisattvas to dedicate to enlightenment

With the wisdom of the purity of the three spheres[of
object, agent, and action]

Thevirtues achieved with effort in thisway

In order to removethe suffering of limitlesstransmigrators.

The dedication of merit is very important. If one dedicates the merit arisen from virtuous activity
towards complete enlightenment it then has agreet purpose. It is very good to dedicate the merit of
virtuous activities as you do them during the day and then a night as you are about to go to deep. If you
review during the day what you did that was good and dedicate those to highest enlightenment, itisavery
helpful practice.

If everyday you review your own mistaken actions and develop contrition, regret for them and
develop an intention not to engage in them again in the future, then thisis agood daily, foundationd
practice.

The author then sets forth his purpose in composing the text.

For the sake of those wishing to train in the Bodhisattva path

| have written down these thirty-seven practices of
Bodhisattvas,

Meaningsrelated in the sutras, tantras, and treatises,

Drawing on the speech of the excellent.

Because my intelligenceislow and training dight,

Thisisnot poetry to delight scholars.

However, becauseit relies on sutrasand the words of the
excellent,

| think it isthe unmistaken practice of Bodhisattvas.

The author is assuming a humble attitude.

Still, it isdifficult for one with alow mind such asmine

To penetrate the depths of the great waves of the
Bodhisattva deeds.

Therefore, the excellent are asked to bear with

The groups of faults- contradictions, unreatedness, and
so forth.

Thereisfindly a dedication of the merit of the text, which iswithin the context of not being
involved in the two extremes of being caught in cyclic existence or of seeking a solitary peace for onesdf.
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Through thevirtue arising from thismay all transmigrators

Become the same asthe protector Avalokiteshvara,

Not abiding in the extremes of cyclic existence and [solitary]
peace

Through the supreme minds of enlightenment, ultimate and
conventional.

Thisfinishes a short teaching on The Thirty-seven Practices of Bodhisattvas.

Now we will perform a brief ceremony on the Altruistic Mind Generation. In accordance with the
stages of the ceremony, one isfirg to generate a sense of dtruism through an explanation, which | will give.
One then makes that sense of atruism that has been generated more firm through this ceremony. One then
develops awish to train in the Bodhisattva practices. When one has generated a strong wish to engagein
the Bodhisattva practices then one takes the Bodhi sattva Vows.

If one isthen going to train in Mantra, Tantra, then one can take the Mantric Vows. Taking the
Tantric Vows s required for the practices of the two higher classes of tantra, Y oga Tantraand Highest
Y oga Tantra. The mode of procedure isto first have as abasis the ethics of one who has | eft the
householder's life or as alayperson. In addition one needs to have the vows of a Bodhisattva. Finaly one
takes the Mantric Vows. Thisis cdled the triply qualified procedure.

There are different assertions among Tibetan scholars. One being that these three vows are
different entities within the continuum of one person and the other being that they are one entity within the
continuum of one person. Whether they are one entity or different entities, what one needs to do is make
gredat effort at them.

Today the ceremony is called The Promise To Take Up the Aspirationa Intention to Become
Enlightened. As a precept for taking this pledge or promise to enhance your generation of dtruism, isto
reflect on the merits and benefits of dtruism and to increase the force of and enhance your dtruism at leest
gx times aday. The next precept is to never abandon even a single sentient being for whose sake you have
taken the pledge to generate dtruism. The next precept is to accumulate as great a store of merit as
possible. These are the four factors that will assist the practitioner to protect their aspiration to attain
enlightenment and the dtruidtic attitude generated within thislife.

The practitioner should avoid engaging in the four negative actions which are the obstacles, which
would degenerate the thought of the dtruigtic attitude in the future, and life. The firgt of the four negative
actions isto deceive a person who is worthy of respect and veneration. The second negative action isto
encourage othersto regret their engaging in pogtive actions. The third negative action is to insult or goesk
fasdy about Bodhisattvas. The fourth negative action is to be deceitful.

The antidote for indulging in the four negeative actionsis to engage onesdf in the four pogtive
actions. If you can identify and understand them then it will help prevent your indulgence in negetive
actions. Firgt isto never tdl lies. The second isto dways be sncere and honest. The third isto dways
regard Bodhisattvas as one's spiritua teachers. This type of attitude would be completed if you have the
wider perspective that is normal required of a Bodhisattva that isto say to have the attitude towards al
sentient beings as being close. As| quoted earlier from the First Dda Lama, generdly one should
remember the kindness of dl sentient beings and admire dl spiritud practitioners. The fourth positive action
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isto dways engage in actions which are directly or indirectly beneficia and helpful towards others
especidly those which would eventudly lead towards their liberation from cyclic existence and the
atainment of highest enlightenment.

For those of youwho do not fee committed enough to take the pledges and observe the precepts,
it isnot necessary to take full participation in the ceremony of Generating the Aspiration to Enlightenment.
Also those who do not consider themselves Buddhidts, it is not necessary to participate in the ceremony. It
is beneficid and helpful in the ceremony for you to Smply generate within yoursdves an dtruidtic attitude.

In the procedure of this ceremony we are to conduct a Sevenbranched Service but since you
don't know how to do it and there wouldn't be much sense in my doing it without you knowing what it is, |
will identify them for you.

Firg of dl imagine that dl of the Buddhas and Bodhisattvas are present around you. In the
environment are beings who areilludrations of the six different types of beingsin cyclic exisgence. Within
faith in the Buddha and within compassion for sentient beings, induce awish to obtain the omniscience of
Buddhahood. Think for the sake of this, "I will take up the aspirationd wish to obtain Buddhahood". For
the sake of that, first pay obeisance to al beings worthy of worship. Putting your hands together think that
you are paying homage, obeisance. With your palms folded reflect on the great qualities of these beings
who are objects worthy of veneration and worship. Develop a strong sense of faith, and admiration for
their state and aso develop a strong aspiration for yourself to gain such a state. Reflect on their qualities of
great compassion, wisdom and so on.

For these objects worthy of veneration and worship, imagine making offerings of your own
possessions, collection of virtues and so on.

Reflect that dthough it is the negetive actions and the delusions which give rise to such actions
which are the sources and causes of our own suffering, we have up until now been ignorant of and
indifferent to these facts. We have committed many negative actions and face unbearable consequences so
at this moment while we are cgpable of understanding, we repent and request that al of our accumulated
bad actionsin the presence of al the Buddhas and Bodhisattvas be purified. This act of confesson is taken
with al sentient beings as our witnesses to whom we have committed these actions.

Reflecting that virtuous actions of oneself and others are the sources for happiness, onergoicesin
one's own accumulation of virtuous activities in the past as well as admiring others collections of virtue.
One should not be neither jedlous of others virtues nor competitive but rather admire of actions of others.

Next one requests or apped s to the Emanation Bodies, the physical manifestations of the
Buddhas, who have yet to teach to turn the Whed of the Dharma. Following this one requests the
Emanation Bodies who are about to enter the parinirvana, to physically decease their existence, to remain
longer and work for the benefit of dl beings.

The saventh or last limb is dedication. One dedicates dl the merit that has been accumulated
through thisand al other practices towards the attainment of highest enlightenment for the benefit of dl
sentient beings.

One should knedl on one knee for thisif possible. The most important thing is to develop a strong
wish to bring help and happiness to other beings. Make a promise that you won't harm anyone under any
Stuation and will do whatever you can to be helpful. If you are capable of it then think that this attitude
which you have produced, you will never give up. As| said earlier if you think you cannot maintain the
precepts that were described earlier, then just generate a good attitude now and that will be enough.

First repetition.
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With the second repetition do as before but with an attitude of faith and generating a strong sense
of dtruism for others.

With the third repetition, with the repetition of the lagt line, think, "Just as the Buddhas of the past
generated an dtruigtic intention to become enlightened, engaged in the Bodhisattva deeds and became fully
enlightened so | a0 today have generated this aspirationd wish".

Now we engage in prayer-wishes dedicating whatever virtue has been accumulated through this
practice. May it go towards the benefit of al sentient beings so that they become free from al suffering and
quickly attained Buddhahood.

This completes the dtruistic mind generation. Alwaystry to generate a good heart and be a good
human. | am very happy to have had this opportunity to talk on these practices. Although | do not have
any high redization mysdlf nor do | have the necessary knowledge and wisdom, but at least my motivation
issncere and pure. | try my best to explain asmuch as| can.

Today happens to be the tenth day of the Tibetan month and a greet religious day associated with
Guru Rinpoche, Padmasambhava. We will be performing atsog offering.

COLOPHON

Transcribed and typed by Phillip Lecso from audiotapes obtained from Thubten Dhargye Ling entitled The
37 Bodhisattva Practices. | take full responsibility for all mistakes that have occurred, through hearing and
writing incorrectly what was taught, for these | gpologize. May dl be auspicious. May any merit from this
activity go to the long life and good hedlth of His Holiness. May dl sentient beings quickly attain the state of
the Glorious Kalacakra even through these imperfect efforts.
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