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“Tsongkhapa’s Middle-Length Treatise offers precious personal instruction for practice. It is a beautiful letter from our teacher. I am grateful to everyone involved in producing this excellent translation!”


—GUY NEWLAND, editor of The Great Treatise on the Stages of the Path to Enlightenment


“The great Jamgon Lama Tsongkhapa composed the Middle-Length Treatise as a commentary on Jowo Atiśa’s Lamp on the Path. Although abridged, the presentation is complete, and essential key points are crystal clear. The way to cultivate the mental image in tantric śamatha meditation (not elucidated in the Great Treatise), the sequence in which the two types of selflessness are realized, and other such profound points make this an outstanding text. That it is now in English for the first time for scholars and for practitioners striving to study it, contemplate, and meditate is worthy of praise and fills me with great joy.”


—JHADO TULKU RINPOCHE, former abbot of Namgyal Monastery


“The profound words of Je Tsongkhapa come through clearly and precisely in this welcome addition to the growing graded-path literature.”


—ALEXANDER BERZIN, author and founder, Berzin Archives, studybuddhism.com


“The Middle-Length Treatise on the Lamrim was composed by Je Tsongkhapa at Ganden Monastery in 1415 as a summary of all the scriptures containing the Buddha’s word. This elegant English translation ably captures the voice of the master’s accessible step-by-step approach.”


—FRANZ-KARL EHRHARD, professor emeritus of Tibetan and Buddhist studies, Ludwig Maximilian University of Munich


“It is thrilling at long last to have a complete translation of the Middle-Length Treatise on the Stages of the Path to Enlightenment. Philip Quarcoo’s accurate and readable rendering brings Je Rinpoche’s lucid presentation alive.”


—ROGER R. JACKSON, John W. Nason Professor of Asian Studies and Religion, emeritus, Carleton College
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The Wisdom Culture Series, published under the guidance of Lama Zopa Rinpoche, features translations of key works by masters of the Geluk tradition.
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Foreword
 BY HIS EMINENCE LING RINPOCHE



IN THE MORE THAN 2,500 years since the peerless Teacher, the incomparable Lord of Sages, came into this world, countless āryas and great masters have appeared and acquired the treasure of his teachings in the noble land of India, in Sri Lanka, in the snowy land of Tibet, in China, and in many other countries in East and Southeast Asia. Through scripture and realizations, they first gathered and propagated the three baskets of scripture teaching the three trainings, which then spread and flourished and were later corrected, summarized, and arranged, thereby becoming known and understood throughout the world up to the present twenty-first century as the way to hoist the banner of the enduring tradition of Lord Buddha.


As for the renowned instructions known as the “stages of the path” (lamrim) in particular, the glorious Atiśa, leading scholar of the glorious monastic universities of Nālandā and Vikramalaśīla, wrote Lamp for the Path to Enlightenment (Bodhipathapradīpa), which is why Lord Tsongkhapa in his Great Treatise on the Stages of the Path says that Atiśa is also the author of his own work. In accordance with this statement, Lamp for the Path is the root text for the topics presented in the lamrim, and it is said that the stages of the path are a great ocean of eloquent explanations that collects the thousand rivers of excellent texts on the utterly perfect oral instructions taught in accordance with the Lamp.


What are called the Great, Middle-Length, and Short Stages of the Path by Lord Tsongkhapa Losang Drakpa are the universally famed Great Treatise on the Stages of the Path to Enlightenment; the Middle-Length Treatise of the Stages of the Path to Enlightenment, which reduces the number of quotations and the complexity of the refutations and proofs, skillfully summarizing its essence; and the Core Meaning of the Path, better known as the Song of Experience, born from the realizations in the author’s mind and written in the style of a song of spiritual experience (nyams mgur). Following the intention of the master himself expressed in the Great Treatise, “I hope that the understanding of all the explanations for putting them into practice will endure until the end of existence and serve as protection,” the Third Dalai Lama Sönam Gyatso wrote Essence of Refined Gold as a commentary on the Song of Experience, Panchen Losang Chögyen wrote the direct instruction manual Easy Path, the Great Fifth Dalai Lama wrote the Sacred Words of Manjuśrī, Panchen Losang Yeshé wrote the direct instruction manual Swift Path, and Gomchen Ngawang Drakpa of Dakpo wrote the Essence of All Excellent Discourses. Together these make up the famed eight great guides to the stages of the path. Following a tradition that has been widely taught by the great peerless conqueror, the omniscient Tenzin Gyatso, His Holiness the Dalai Lama, adding ten other works such as Atiśa Dīpaṃkara’s Lamp for the Path to Enlightenment — the mother of all lamrim texts — extends the total number of famed great guides to eighteen.


As for the actual path referred to by “stages of the path,” the Verse Summary of the Perfection of Wisdom says, “Every buddha of the past, the future, and the present takes the perfections as their path and no other.” In accordance with this, develop bodhicitta and then train in the six perfections, unifying method and wisdom on the path containing the essence of the emptiness and compassion that the Victor, having first manifested it himself, taught to his disciples.


The Great and Middle-Length treatises say that as you meditate on the lower paths, your desire to reach the higher ones should increase, and when you hear about the higher ones, your desire to accomplish the lower ones should increase. In line with this statement, the important implication of the name “stages of the path” is its emphasis on the need to avoid mixing up the main principles and sequence of the path instructions.


The Song of Experience says, “Enormous waves of the merit of teaching and hearing the Dharma arise from even a single session of listening to or reciting this concise instruction that distills the essence of all the scriptures. Therefore contemplate its meaning!” Those who wish to extract the essence of life with its freedoms and endowments should endeavor in this system. We must strive as the great Jé Tsongkhapa advises us to.


With that in mind I commend the English-language publication of the Middle-Length Treatise on the Stages of the Path by Wisdom Publications. By the power of the two collections gathered through everything connected with this endeavor,


May the marvelous exalted activities of the buddhas and their children


and the unerring accomplishment of the stages of the path


grant splendor to the minds of those who desire liberation,


and may the deeds of the buddhas be long maintained thereby.


I pray that Jé Tsongkhapa’s aspiration may be fulfilled and that the holy beings upholding the Dharma throughout the universe, especially the embodiment of the wisdom and compassion of all the buddhas, the one who brings peace and happiness to the world, the unsurpassable exalted lord and great omniscient master with lotus feet, live long. May their aspirations be fulfilled effortlessly, and may the entire world and its inhabitants be free from every harm such as epidemic, war, and conflict so that the glory of joy and happiness may spread.


H. E. the Seventh Yongzin Ling Rinpoche


June 19, 2020


Translation by Philip Quarcoo












[image: images]




༑ལམ་རིམ་འབྲིང་པོ་དབྱིན་བསྒྱུར་དཔར་བསྐྲུན་ཆེད་བརྗོད།


༄༅། །སྟོན་མཆོག་མཉམ་མེད་ཐུབ་པའི་དབང་པོ་འཇིག་རྟེན་དུ་བྱོན་ནས་མི་ལོ་ཉིས་སྟོང་ལྔ་བརྒྱ་ལྷག་ཕྱིན་པའི་དུས་ཡུན་དེའི་རིང་། རྒྱ་གར་འཕགས་པའི་ཡུལ་དང་། སིང་ག་ལ། བོད་གངས་ཅན་གྱི་ཡུལ། རྒྱ་ནག་སོགས་ཤར་མཐའ་དང་། ལྷོ་ཤར་ཨེ་ཤེ་ཡའི་ཡུལ་གྲུ་དུ་མར་རྒྱལ་བའི་ལུང་རྟོགས་ཀྱི་བསྟན་པའི་མཛོད་ལ་མངའ་བརྙེས་པའི་སྐྱེས་མཆོག་བདག་ཉིད་ཆེན་པོ་བགྲང་བ་ལས་འདས་པ་ཇི་སྙེད་ཅིག་བྱོན། དེ་རྣམས་ཀྱིས་ལུང་དང་རྟོགས་པས་བསྡུས་པའི་སྡེ་སྣོད་གསུམ་དང་བསླབ་པ་གསུམ་གྱི་བསྟན་པ་ཐོག་མར་སྤེལ་བ་དང་། བར་དུ་དར་རྒྱས་སུ་མཛད་པ། ཐ་མར་དག་ཐེར་དང་སྙིང་བསྡུས་ལེགས་སྒྲིག་བཅས་ཀྱི་སྒོ་ནས་དེང་བརྒྱ་ཕྲག་ཉེར་གཅིག་པའི་བར་འདིར་སངས་རྒྱས་བཅོམ་ལྡན་འདས་ཀྱི་རིང་ལུགས་ཞེས་ས་ཆེན་པོའི་ཁྱོན་འདིར་གྲགས་པའི་བ་དན་སྒྲེང་བར་མཛད་པའི་ཚུལ་ནི་ཀུན་གྱིས་མཁྱེན་ཞིང་དགོངས་བཞིན་པ་དེ་ལྟར་ལགས།


ལྷག་པར་བྱང་ཆུབ་ལམ་གྱི་རིམ་པ་ཞེས་ཡོངས་སུ་གྲགས་པའི་གདམས་ངག་ནི་དཔལ་ནཱ་ལན་དཱ་དང་། བི་ཀྲ་མ་ཤི་ལྰའི་གཙུག་ལག་ཁང་གི་མཁས་པའི་ཁྱུ་མཆོག་དཔལ་ལྡན་ཨ་ཏི་ཤས་བྱང་ཆུབ་ལམ་གྱི་སྒྲོན་མེ་མཛད་ཅིང་། རྗེ་ཙོང་ཁ་པ་ཆེན་པོས། དེ་མཛད་པ་པོ་ཉིད་འདིའི་ཡང་མཛད་པ་པོའོ། ཞེས་ལམ་རིམ་ཆེ་བར་བཀའ་སྩལ་པ་ལྟར། ལམ་རིམ་གྱི་བཤད་བྱ་རྩ་བའི་གཞུང་དུ་གྱུར་པའི་ལམ་སྒྲོན་ནས་ཇི་ལྟར་བསྟན་པའི་གདམས་ངག་ཡོངས་སུ་རྫོགས་པ་དེ་ལ་གཞུང་བཟང་སྟོང་གི་ཆུ་བོ་འདུ་བའི་ལེགས་བཤད་ཀྱི་རྒྱ་མཚོ་ཆེན་པོ་བྱང་ཆུབ་ལམ་གྱི་རིམ་པ་ཞེས་གསུངས་པ་ཡིན།


དེ་ལ་ཡོངས་སུ་གྲགས་པའི་བྱང་ཆུབ་ལམ་རིམ་ཆེན་མོ་དང་། དེ་ལས་ལུང་འདྲེན་དང་དགག་སྒྲུབ་ཀྱི་སྤྲོས་པ་བསྐྱུངས་སྟེ་སྙིང་པོ་ལེགས་པར་བསྡུས་པ་ལམ་རིམ་འབྲིང་པོ། རྟོགས་པ་ཐུགས་རྒྱུད་ལ་འཁྲུངས་ནས་ཉམས་མགུར་གྱི་ཚུལ་དུ་གསུངས་པ་ལམ་རིམ་བསྡུས་དོན་ནམ་ཡོངས་གྲགས་ལམ་རིམ་ཉམས་མགུར་བཅས་རྗེ་ཐམས་ཅད་མཁྱེན་པ་བློ་བཟང་གྲགས་པའི་དཔལ་གྱིས་མཛད་པའི་ལམ་རིམ་ཆེ་འབྲིང་ཆུང་གསུམ་དང་། བཤད་པ་ཐམས་ཅད་ཉམས་ལེན་དུ་ཁྱེར་ཤེས་པ་སྲིད་མཐར་ཏུ་སྣང་བས་སྐྱོང་རྒྱུ་ཉེ་བར་བསྡུས་པ་རེ་གུད་དུ་བྱའོ།། ཞེས་རྗེ་རང་ཉིད་ཀྱིས་ལམ་རིམ་ཆེ་བར་གསུངས་པའི་དགོངས་པ་བཞིན་རྒྱལ་བ་བསོད་ནམས་རྒྱ་མཚོས་ལམ་རིམ་ཉམས་མགུར་གྱི་འགྲེལ་པ་ལྟ་བུར་མཛད་པ་ལམ་རིམ་གསེར་ཞུན་མ་དང་། པཎ་ཆེན་བློ་བཟང་ཆོས་རྒྱན་གྱིས་དམར་ཁྲིད་བདེ་ལམ་དང་། རྒྱལ་དབང་ལྔ་པ་ཆེན་པོས་འཇམ་དཔལ་ཞལ་ལུང། པཎ་ཆེན་བློ་བཟང་ཡེ་ཤེས་ཀྱིས་མྱུར་ལམ་དམར་ཁྲིད། སྒོམ་ཆེན་ངག་དབང་གྲགས་པས་མཛད་པ་ལེགས་གསུང་ཉིང་ཁུ་བཅས་ཡོངས་གྲགས་ལམ་རིམ་ཁྲིད་ཆེན་བརྒྱད་དང་། དེའི་སྟེང་དུ་ལམ་རིམ་གྱི་གཞུང་ཀུན་གྱི་ཕྱི་མོར་གྱུར་པ་དཔལ་ལྡན་མར་མེ་མཛད་ཀྱི་གསུང་བྱང་ཆུབ་ལམ་སྒྲོན་སོགས་གཞུང་ཚན་བཅུ་ཁ་སྣོན་གྱིས་རྒྱལ་མཆོག་ཐམས་ཅད་མཁྱེན་པ་ཆེན་པོ་བསྟན་འཛིན་རྒྱ་མཚོས་གསན་རྒྱུན་རྒྱ་ཆེར་སྤེལ་བར་མཛད་པའི་བཞེད་སྲོལ་ཁྲིད་ཆེན་བཅོ་བརྒྱད་ཅེས་ཡོངས་སུ་གྲགས་པ་སོགས་བཞུགས།


དེ་ཡང་ལམ་རིམ་ཞེས་པའི་ལམ་དངོས་ནི། མདོ་སྡུད་པ་ལས། རྒྱལ་བ་འདས་དང་མ་བྱོན་ད་ལྟར་གང་བཞུགས་པ།། ཀུན་ལམ་ཕ་རོལ་ཕྱིན་པ་འདི་ཡིན་གཞན་མ་ཡིན།། ཞེས་གསུངས་པ་ལྟར་བྱང་ཆུབ་ཏུ་སེམས་བསྐྱེད་ནས་སྤྱོད་པ་ཕྱིན་དྲུག་ལ་བསླབ་ཚུལ་སྟོང་ཉིད་སྙིང་རྗེའི་སྙིང་པོ་ཅན་གྱི་ལམ་ཐབས་ཤེས་ཟུང་འཇུག་རྒྱལ་བ་རང་ཉིད་ཀྱིས་མངོན་དུ་མཛད་པ་ཇི་བཞིན་དུ་གདུལ་བྱ་ལ་གསུངས་པ་དེ་ཡིན།


འདི་ཡང་ལམ་འོག་མ་བསྒོམས་ཀྱིན་གོང་མ་ལ་ཐོབ་འདོད་ཆེར་འགྲོ་བ་དང་། གོང་མ་མཉན་པ་ན་འོག་མ་ལ་བསྒྲུབ་འདོད་ཇེ་ཆེར་འགྲོ་བ་ཞིག་དགོས། ཞེས་ལམ་རིམ་ཆེ་འབྲིང་དུ་གསུངས་པའི་དོན་ལྟར་ལམ་གྱི་ངོ་བོ་དང་གོ་རིམ་མ་འཁྲུགས་པ་དགོས་པ་རྩལ་འདོན་མཛད་དེ་གདམས་ངག་འདིའི་མཚན་ལ་ལམ་གྱི་རིམ་པ་ཞེས་གསུངས་པ་གོ་རྒྱུ་ཆེ་བ་ཡིན།


ཉམས་མགུར་ལས། །གསུང་རབ་ཀུན་གྱི་སྙིང་པོ་བསྡུ་བསྔུ་བ། །ཚུལ་འདི་ཐུན་རེ་སྟོན་དང་ཉན་པས་ཀྱང་། །དམ་ཆོས་འཆད་དང་ཐོས་པའི་ཕན་ཡོན་ཚོགས། །རླབས་ཆེན་སྡུད་པར་ངེས་པས་དེ་དོན་བསམ། །ཞེས་དལ་བའི་རྟེན་ལ་སྙིང་པོ་ལེན་པར་འདོད་པ་རྣམས་ཀྱིས་ཚུལ་འདི་ལ་བརྩོན་པར་རིགས་སོ་རྗེ་ཙོང་ཁ་པ་ཆེན་པོས་རང་ཅག་ལ་གདམས་པར་མཛད་པའི་དོན་བཞིན་ཀུན་གྱིས་འབད་གལ་ཆེ་བ་ལགས།


ཚུལ་དེ་ལ་དམིགས་ཏེ་ད་ལན་ Wisdom Publications ནས་ལམ་རིམ་འབྲིང་བ་དབྱིན་བསྒྱུར་དཔར་བསྐྲུན་གནང་བ་ལེགས་སོའི་བསྔགས་བརྗོད་ཞུ་ཞིང་། ཚུལ་འདིར་འབྲེལ་ཐོགས་ཀུན་གྱིས་བསགས་པའི་ཚོགས་གཉིས་ཀྱི་མཐུ་ལས། །སྲས་བཅས་རྒྱལ་བའི་རྨད་བྱུང་ཕྲིན་ལས་ལས། །ལེགས་གྲུབ་བྱང་ཆུབ་ལམ་གྱི་རིམ་པས་ཀྱང་། ཐར་འདོད་རྣམས་ཀྱི་ཡིད་ལ་དཔལ་སྟེར་ཞིང་། །རྒྱལ་བའི་མཛད་པ་རིང་དུ་སྐྱོང་གྱུར་ཅིག །ཅེས་རྗེ་བཙུན་བླ་མས་ཐུགས་སྨོན་ཇི་ལྟར་མཛད་པ་བཞིན་འགྲུབ་པ་དང་། ཕྱོགས་བཅུར་བཞུགས་པའི་བསྟན་འཛིན་གྱི་སྐྱེས་བུ་དམ་པ་ཀུན་དང་། ཁྱད་པར་རྒྱལ་ཀུན་མཁྱེན་བརྩེའི་རང་གཟུགས་འཇིག་རྟེན་ཞི་བདེའི་འདྲེན་པ་བླ་ན་མ་མཆིས་པ་༧རྒྱལ་མཆོག་ཐམས་ཅད་མཁྱེན་པ་ཆེན་པོའི་༧ཞབས་པད་བརྟན་ཅིང་ཐུགས་བཞེད་མཐའ་དག་འབད་མེད་འགྲུབ་པ། སྣོད་བཅུད་ཀྱི་འཇིག་རྟེན་ཡོངས་ལ་ནད་ཡམས་འཁྲུག་རྩོད་སོགས་མི་འདོད་ཉེར་འཚེ་ཞི་ཞིང་བདེ་དགའི་དཔལ་ཡོན་དར་བའི་རྒྱུར་འགྱུར་བའི་སྨོན་པ་ཞུ།


ཞེས་ཡོངས་འཛིན་གླིང་སྤྲུལ་མིང་པ་བསྟན་འཛིན་ལུང་རྟོགས་འཕྲིན་ལས་ཆོས་འཕགས་ཀྱིས་
ཕྱི་ལོ་༢༠༢༠ཟླ་བ་༤ཚེས་༢༠ཉིན། །
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Translator’s Preface


WHEN JÉ TSONGKHAPA set about writing his Middle-Length Treatise on the Stages of the Path to Enlightenment (Byang chub lam gyi rim pa chung ba), or Middle-Length Lamrim (Lam rim ’bring ba), in 1415, thirteen years had passed since the completion of his Great Treatise on the Stages of the Path to Enlightenment, the widely acclaimed Lamrim Chenmo, in 1402. Over the course of a fruitful interim he had authored several of his other major works, including the Great Treatise on the Stages of Tantra, the Essence of True Eloquence, and the Lamp to Illuminate the Five Stages. In 1409 he had hosted the first Great Prayer Festival in Lhasa with a view to restoring the most sacred Buddha images of Tibet to their former splendor, thereby performing the third of his four great deeds. Soon after that, he had given up his itinerant life shuttling between monasteries and mountain hermitages and settled down at his newly founded Ganden Monastery, vowing not to leave it for several years. Sadly he had lost his main teacher, Rendawa, in 1412 and only barely defied a prophecy that he himself would not live beyond the age of fifty-seven, falling gravely ill in 1413. After recovering, he resumed writing in the summer of 1414. In 1415 he left Ganden Monastery for the first time since 1410 to honor the invitation of one of his most faithful patrons and gave a series of teachings to hundreds of monastics and laypeople at Tashi Dokha Hermitage. On this occasion Gö Lotsāwa Shönu Pal (1392–1481), the important chronicler on Tibetan Buddhist history, met Tsongkhapa, became his student, and later said the following about him: “When it comes to not confining one’s understanding merely to what one has learned but to critically examining the texts through one’s own intelligence, and when it comes to everyday conduct, it is for Tsongkhapa alone that I have the deepest admiration” (Jinpa, Tsongkhapa, 283).


Soon after his return from the teaching festival at Tashi Dokha, Tsongkhapa wrote his Middle-Length Treatise. In the opening verses he intimates that his reason for yet another exposition of the stages of the path is the wish to make the subject matter “easy to access.” The fact that he refers to his more elaborate treatise several times throughout the text, inviting readers to deepen their understanding of certain points, clearly shows that he did not intend his earlier work to be superseded. Rather he seems to have felt very keenly that his students required different levels of detail to develop a good grasp of the material.


The topics covered in the present treatise are virtually the same as in the more elaborate earlier exposition. It takes a detailed comparative analysis to work out differences between the two presentations. One major addition to the Middle-Length Treatise is a discussion of conventional and ultimate truth. The new chapter is quite substantial, accounting for almost a third of the entire insight section. The Great Treatise instead includes a chapter on why insight requires analysis. Another addition in the Middle-Length Treatise is found toward the end of the chapter “Accomplishing Śamatha” in a section on “the elimination of doubts” (pp. 326–27). Here the author cautions against mistaking a mere nonconceptual state for a transformative meditation on emptiness. The Middle-Length Treatise does not present nearly as many refutations of points raised by philosophical opponents as the elaborate exposition. Tsongkhapa also reduced the number of scriptural quotations considerably.


Overall the Middle-Length Treatise is only about 41 percent the size of the Great Treatise. Some sections were abridged more than others; the section on insight is less than a third the length of its more extensive predecessor, while the chapters on the preliminaries and the chapter on cultivating śamatha are about half the length.


As for actual textual overlap between the two treatises, just over 30 percent of the lines in the Middle-Length Treatise are found verbatim in the Great Treatise. It would seem that the text was actually rewritten rather than merely abridged. An analysis of lexical items in the texts also reveals some interesting differences. To name but two, the Tibetan term for bodhisattva, byang chub sems dpa’, is the fifteenth most common tetragram in the Great Treatise, whereas in the Middle-Length Treatise it is only the thirtieth most common one. On the other hand the term de kho na nyid, or “suchness,” though associated with insight, is found more frequently in the Middle-Length Treatise.


I like to think of the Middle-Length Treatise as Jé Tsongkhapa’s final take on the path to enlightenment. While still detailed and rich in quotations from sūtras and śāstras as well as Tibetan sources, its being less than half the size of the Great Treatise makes it far less daunting. This relative concision makes it a handy companion on the path, however far we may go along it.


The gestation for this translation began many years ago, when Cornelia (Conny) Krause, the former interpreter at the Aryatara Institute in Munich, Germany, approached me about a translation project. Lama Zopa Rinpoche and Merry Colony, who was head of the Education Department at the Foundation for the Preservation of the Mahayana Tradition (FPMT) at the time, had asked her to translate the Middle-Length Lamrim into English or German. Conny preferred to translate the text into her mother tongue, and since I had been helping interpret for visiting teachers at the Aryatara Institute, she thought I might be willing to work on an English version. In fact I was thrilled at the prospect of studying this text in detail, so I embarked on the project early in 2004.


Our target readership was the students enrolled in the FPMT Basic Program in Pomaia, Italy, and as they worked their way through the material, the pressure was on to produce the next installments of our translation. The students began by using the first volume of the translation of the Great Treatise that had recently been published by Snow Lion Publications. As the second volume had not yet come out, Conny and I started working on the great scope, the practices of bodhisattvas. Once we had finished that part, we got some time to rest and gain some perspective. At the time, I was enrolled in a master’s program in Tibetan studies at the University of Munich, and since I had done a degree in modern European languages involving a fair amount of translation work, it did not feel right to translate the Tibetan text into English via German. That is why I started translating straight from the Tibetan original. I continued to avail myself of Conny’s excellent German translation, but only after I had rendered a section from Tibetan. I also used some of the annotations she inserted based on her frequent discussions with our resident teacher, Geshe Thubten Soepa. The resulting English version turned out to be noticeably different from my earlier output, so I decided to retranslate the bodhisattva section as well. This retranslation was completed in 2007–8 during my work for FPMT Mongolia.


In 2010 the FPMT launched an initiative to harmonize its worldwide translation activities by having affiliated translators agree on key terms to be used in their translations. The idea was to draft a common glossary and then apply it to various texts starting from the Middle-Length Treatise, a key work in both the FPMT curriculum and the Geluk tradition as whole. This is what happened over the next couple of years. The present translation is very much a product of this joint effort within FPMT. Obviously, the shared terminology was never meant to be set in stone and leaves some latitude for translators’ personal preference; however, it is a step toward harmonization of our translation activities. By far the majority of my departures from the set terminology are found in verse quotations of scripture, where Tibetan syllables are often left out or else inserted for metrical reasons. I have tried to go some way toward rendering the rhythm and tone of the original verse.


Apart from our joint effort at a common terminology, several people have put in a lot of time and hard work reading and editing my translation. First and foremost, Venerable Joan Nicell processed the text for use in the FPMT Basic Program and made countless corrections and improvements. I have the utmost respect for her excellent work and greatly enjoyed my collaboration with her. Many thanks are also owed to Venerable Lhundub Jampa (Alicia Vogel) and Venerable Sangye Khadro (Kathleen McDonald) for their corrections and useful comments. Much further down the road toward publication, Venerable Steve Carlier made numerous suggestions that are also greatly appreciated. Venerable Fedor Stracke of Aryatara Institute offered much useful advice as well as his rather disappointing view that the original Tibetan reads much more fluently than my English. I believe this is no more the case now that the text has gone through meticulous editing by Wisdom Publications. Perhaps his verdict will serve as an encouragement for keen students to master classical Tibetan to the point where they can appreciate the widely acknowledged lucidity of Jé Tsongkhapa’s own words. Nevertheless, I very much hope that those who stick with the English version still find the translation useful and inspiring.


I would also like to thank Scott Perry, Karina and Lobsang Chodak, Dolkar Phuntshok, Manfred Keller, and Oona Hassim for their advice on various English and Tibetan expressions.


I am very grateful to Merry Colony, Olga Planken, Tom Truty, and Joona Repo of FPMT for lending their enthusiastic support to the translation project over the years. Many thanks to the latter for proofing the whole text once more toward the end of 2020 and contributing yet another list of very observant and useful comments.


Many thanks also to David Kittelstrom of Wisdom Publications, who has also been involved in this project for more than ten years now. I strongly feel that without his persistence and professionalism, all our work may well have come to nothing but a prefinal draft translation for internal use on FPMT courses. This book also owes a lot to Dechen Rochard, whose experience in publishing Geshe Lhundub Sopa’s very extensive commentary on the Great Treatise has resulted in many changes and valuable endnotes. Thanks a lot also to Anna Johnson, who suggested plenty of additional changes and notes. More importantly, she did a lot to help break down Jé Tsongkhapa’s complex sentences into more manageable chunks of English prose.


For reviewing critical passages in the final stages of the manuscript, I am grateful for the sage interventions of Thupten Jinpa and Gavin Kilty. On Jinpa’s recommendation, we have inserted in square brackets throughout the translation the page numbers corresponding to the new critical edition of the collected works of Tsongkhapa and his two principal disciples (Je Yabse Sungbum series, vol. 14, pp. 1–297 [Mundgod: Drepung Loseling Pethub Khangtsen Educational Society, 2019]). That edition can also be consulted to find the sources for all the citations from the Tibetan canon, since it provides for each reference the volume, page, and line numbers from the Pedurma (Dpe bsdur ma) comparative edition of the Kangyur and Tengyur.


Of course my gratitude also goes to the amazing teachers that introduced me to Jé Tsongkhapa’s lamrim: Geshe Tashi Tsering as resident teacher at Jamyang Buddhist Centre in London, Geshe Thubten Soepa as resident teacher at Aryatara Institute in Munich, Chöden Rinpoche during the Enlightened Experience Celebration IV in Ulaanbaatar in 2004, and many others.


Lastly, many thanks to my wife, Munkhjargal, and our children, Sarangerel, Temuulen, and Narangerel, for their support serving me countless cups of tea at the computer and their patience excusing me from quite a number of family activities so I could get on with this book.


Despite all these great people’s contribution, help, and encouragement, I take full responsibility for the shortcomings of the present translation, and I deeply apologize for any distortions of Jé Tsongkhapa’s intended meaning owing to misunderstandings. While I have been frustrated at times that this book did not see the light of day earlier, I am delighted to know that six hundred and six years after its composition, this spiritual classic by the towering figure of Jé Tsongkhapa will now be accessible to English-language readers.


Philip Quarcoo
 Munich, January 1, 2021
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	The Greatness of the Author








RESPECTFULLY I PROSTRATE at the feet of those venerable holy 
  beings filled with compassion.


Blessed One, lord of this Endurance world (sahā loka),


Buddha’s regent, Maitreya, lord of the Dharma,


Mañjughoṣa, sole father of those gone to bliss (sugata),


Nāgārjuna and Asaṅga, foretold by the Victor,


bowing to you with respect I will here explain


once more, in a summary fashion, the stages


of the path of profound view and vast conduct


for the sake of making them easy to access.


The Dharma to be presented here explains how the fortunate are led to the level of buddhahood through the stages of the path to enlightenment. It summarizes all the points of the Victor’s scriptures, follows the tradition of the two great trailblazers Nāgārjuna and Asaṅga, constitutes the Dharma system of supreme beings who progress to the level of omniscience, and contains without omission all the stages to be practiced by the three types of persons.


The scholars of glorious Vikramaśīla Monastery considered it vital to commence with three preliminaries: the greatness of the author of the Dharma teachings, the greatness of the Dharma, and the way to explain and listen to the Dharma. In accordance with that, this guide to the stages of the path to enlightenment has four parts: (1) showing the greatness of the author so as to demonstrate that this Dharma is a pure source, (2) showing the greatness of the Dharma so as to generate respect for the instructions, (3) how the Dharma possessing those two greatnesses should be listened to and explained, and (4) the stages by which a student should be guided through the actual instructions.


SHOWING THE GREATNESS OF THE AUTHOR SO AS TO DEMONSTRATE THAT THIS DHARMA IS A PURE SOURCE



Generally speaking, the present instructions are the ones that the venerable protector Maitreya gives in his Ornament for Clear Knowledge (Abhisamayālaṃkāra). They are based specifically on Lamp for the Path to Enlightenment (Bodhipathapradīpa), [2] so that its author is also the author of the present text. Other than under the name of the great master Dīpaṃkara Śrījñāna, he is also widely known as the glorious Atiśa. His greatness is threefold: how he took birth in an excellent family, how he obtained his excellent qualities on that basis, and how he performed deeds for the sake of the teachings after obtaining the excellent qualities.


HOW ATIŚA TOOK BIRTH IN AN EXCELLENT FAMILY



According to the translator’s Praise:1


Due east in the excellent country of Sahor2


lies a city of great size — 


namely, Vikramaṇipura.


In its midst is the royal court,


an extremely spacious palace


called “the one with golden banners.”


Its pleasures, might, and riches


rival those of Chinese emperors.


King of that land is Kalyāṇaśrī,


and his queen is Śrīprabha.


The royal couple has three sons:


Padmagarbha, Candragarbha,


and Śrīgarbha they are called.




Again, Prince Padmagarbha has


five royal consorts and nine sons — 


the oldest one, named Puṇyaśrī,


is a great paṇḍita


widely known as Dhanaśrī.


The youngest brother, Śrīgarbha,


is the bhikṣu3 Vīryacandra.


The middle one is Candragarbha — 


he is our exalted guru.


HOW ATIŚA OBTAINED HIS EXCELLENT QUALITIES ON THAT BASIS



This has two parts: how he obtained the excellent qualities of vast scriptural knowledge and how he obtained the excellent qualities of realization of its correct accomplishment.


HOW ATIŚA OBTAINED THE EXCELLENT QUALITIES OF VAST SCRIPTURAL KNOWLEDGE



By the age of twenty-one, Atiśa had studied the four areas of knowledge common to Buddhists and non-Buddhists (languages, logical reasoning, crafts, and medicine) and was an excellent scholar. In particular, the great Drolungpa4 relates how, at the age of fifteen, Atiśa heard Dharmakīrti’s Drop of Reasoning (Nyāyabindu) just once and then defeated in debate a non-Buddhist5 intellectual renowned for his erudition. This spread Atiśa’s fame far and wide.


Then he requested a complete empowerment from the glorious master yogi of the main temple on Black Mountain, the guru Rāhulagupta, who had received direct visions of Hevajra and a prophecy from Vajraḍākinī. [3] He was given the secret name Jñānaguhyavajra. Up to the age of twenty-nine he studied the Vajrayāna under numerous highly realized gurus and thereby became knowledgeable in all the texts and instructions. When the thought “I am the great master of secret mantra” occurred to him, ḍākinīs appeared to him in a dream and showed him several volumes of tantra he had not seen before, which lowered his pride.




Both in his dreams and directly, Atiśa’s gurus and personal deities then advised him that vast benefit would accrue for the teachings and many beings if he took the appropriate monastic vows, and upon their encouragement he sought ordination. The great upholder of monastic discipline Śīlarakṣita, an elder of the Mahāsāṃghika tradition who had attained the concentration of single-pointed focus on ultimate reality belonging to the path of preparation, officiated as abbot and gave him the name Dīpaṃkara Śrījñāna.


Up to the age of thirty-one, Atiśa studied the higher and lower baskets of scriptures of the Buddhist dialectical and metaphysical traditions,6 and in particular, for twelve years, the Great Detailed Explanation (Mahāvibhāṣā) under Guru Dharmarakṣita in Odantapuri. As he was very well versed in the scriptures of the four original traditions,7 he had an infallible grasp of the finest details of ways of behavior that should be adopted and discarded according to the different traditions, such as the monastic rules concerning giving and receiving alms.


HOW ATIŚA OBTAINED THE EXCELLENT QUALITIES OF REALIZATION OF ITS CORRECT ACCOMPLISHMENT



Generally speaking, all the scriptural teachings by the Victor are contained in the three precious baskets, so likewise all the realized teachings are contained in the three precious trainings.8


ATIŚA’S ACCOMPLISHMENTS IN THE TRAINING IN ETHICS



In this regard the training in ethics is often praised in the scriptures and in the commentaries as the foundation of all excellent qualities, such as the trainings in concentration and wisdom. Therefore it is necessary, first of all, to have qualities of realization that are based on the training in ethics. In this regard there are three kinds.


HOW ATIŚA POSSESSED THE HIGHEST PRĀTIMOKṢA VOWS



Having received the vows of a fully ordained monk, Atiśa guarded them the way a yak guards its tail. A yak is so attached to its tail that it would sooner risk its life to save a strand of tail hair caught on a tree than part with it, even when threatened by a hunter. That is how Atiśa guarded the foundation of the trainings he had undertaken in every detail, to say nothing of the major rules, so that he came to be called the Elder (sthavira) who is a great upholder of monastic discipline. [4]


HOW ATIŚA POSSESSED THE BODHISATTVA VOWS



Atiśa practiced numerous instructions for training in bodhicitta, which is rooted in love and compassion. Especially, following Serlingpa,9 he trained long in the highest instructions passed on from venerable Maitreya and Mañjughoṣa through Asaṅga and Śāntideva. Thereby bodhicitta, which cherishes others more than oneself, arose in his heart. This aspiring bodhicitta gave rise to engaged bodhicitta, and he never transgressed the rules of the Buddha’s offspring on account of his excellent behavior, his engagement in the trainings following his promise to train in the vast conduct of bodhisattvas.


HOW ATIŚA POSSESSED THE TANTRIC VOWS



Owing to the fact that he had gained the concentration of the generation stage in which one’s own body is seen as that of a deity and of the completion stage of the indestructible vajra mind, Atiśa became chief among yogis. In particular he guarded his commitments properly without transgressing the prescribed rules.


He not only courageously undertook the trainings in the ethics of the three vows, he also upheld them as promised. He kept the vows without transgressing their respective rules, and even if he transgressed them ever so slightly, he very quickly purified this with a suitable ritual for restoring the given vow.


ATIŚA’S ACCOMPLISHMENTS WITH THE TRAINING IN CONCENTRATION



His training in concentration has two aspects. As for the common aspect,10 he achieved the supple mind of śamatha, and as for the uncommon aspect, he gained the utmost stability of the generation stage. Moreover, he trained in the yogic awareness disciplines for three (or perhaps six) years.11




ATIŚA’S ACCOMPLISHMENTS WITH THE TRAINING IN WISDOM



His training in wisdom has two aspects. As for the common aspect, he obtained the concentration of special insight, which is the union of śamatha and special insight. As for the uncommon aspect, he obtained the extraordinary concentration of the completion stage.


HOW ATIŚA PERFORMED DEEDS FOR THE SAKE OF THE TEACHINGS AFTER OBTAINING THE EXCELLENT QUALITIES



The deeds he accomplished for the sake of the teachings are of two types: his deeds in India and his deeds in Tibet. [5]


HIS DEEDS IN INDIA



At the temple of great enlightenment in Bodhgāya, Atiśa defeated the misguided proponents of non-Buddhist doctrines three times by means of the Dharma, thereby maintaining the Buddha’s teachings. He also eliminated the taints of ignorance, misconception, and doubt with regard to the higher and lower Buddhist systems, whereby he spread the teachings. Thus he was regarded by all schools as a crown jewel free from partiality.


HIS DEEDS IN TIBET



Lha Lama and his nephew12 sent the two great translators Gya Tsöndrü Sengé and Naktso Tsultrim Gyalwa to India one after the other. Since they took great pains again and again to invite Atiśa, he traveled to Upper Ngari during the reign of Jangchup Ö and was requested to provide a pure form of the Buddha’s teachings. Thereupon he spread the teachings by composing Lamp for the Path to Enlightenment, a text bringing together all the points of sūtra and tantra and condensing them into applicable stages, as well as other texts. Specifically he spent three years in Ngari, nine years in Nyethang, and five years elsewhere in Central Tibet and Tsang, teaching the fortunate all the scriptures and instructions of sūtra and tantra. He thereby restored the teachings that had declined, caused those that remained to flourish, and corrected those that had been polluted by the errors of misconception, ensuring that the precious teachings were freed from all flaws.


There are three conditions for excellence in the composition of a text clarifying the Sage’s intentions: being learned in the five areas of knowledge;13 having received instructions on how to put into practice the meaning of those texts, which can be traced back to the instructions of the perfectly complete Buddha in an unbroken lineage of exalted masters; and having received the permission to teach through the vision of a personal deity. A text should be composed with at least one of these causes for excellence, and it will turn out all the more excellent if all three are complete. This great master Atiśa possessed all three.


As for help from personal deities, Naktso’s Praise says:


From the glorious Hevajra,


from Trisamayavyūharāja,


from heroic Lokeśvara,


from noble reverend Tārā, and others,


you had visions and permissions.


Thus in dreams and through direct perception,


you perpetually listened to teachings


on the holy, profound, and vast Dharma.


Atiśa held numerous lineages of gurus, such as the lineage of the common vehicle and the lineage of the Mahāyāna, which itself has two — the Pāramitāyāna and the secret Mantrayāna.14 He held three lineages in the Pāramitāyāna: the lineages of the view and of conduct, with the latter [6] having been passed on in two lineages, one from Maitreya and one from Mañjughoṣa. In the secret Mantrayāna he had received five types of transmission15 as well as many other lineages, such as the lineage of tenets, the lineage of blessings, and lineages of various instructions. The gurus from whom he heard instructions directly are mentioned in the Praise:


The gurus you always relied on were


the many who had accomplished siddhis:


Śāntipa, Serlingpa,


Bhadrabodhi, and Jñānaśrī.




In particular you held


the profound and vast instructions


that had passed from one to another


all the way from Nāgārjuna.


It is well known that Atiśa had twelve gurus who had attained siddhis and many others too. It has already been explained that he was learned in the five areas of knowledge. For all these reasons, this master was able to establish the Victor’s intentions skillfully.


Such a master as this had an inconceivable number of students in India, Kashmir, Oḍḍiyāna, Nepal, and Tibet, though the main ones were the four great scholars in India who matched the master himself in their exalted knowledge: Pindo Ācārya, Dharmākaramati, Madhyasiṃha, and Kṣitigarbha. Some add Mitraguhya as a fifth. In Ngari, it was the great translators Rinchen Sangpo and Naktso as well as the ordained king Jangchup Ö. In the province of Tsang, it was Gargewa and Gö Khukpa Lhetsé; in Lhodrak, Chakpa Trichok and Gewa Kyong; in Kham, Naljorpa Chenpo [Jangchup Rinchen], Gönpawa, Sherab Dorjé, and Chadar Tönpa; and in Central Tibet, there were the three, Khu, Ngok, and Drom.16 Among these it was nevertheless the great lineage holder Dromtönpa Gyalwai Jungné who had been prophesied by Tārā and who further spread the exalted activities of his guru.


This is a summary description of the author’s greatness. You should come to understand it more extensively in the great biographies.
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	The Greatness of the Dharma








SHOWING THE GREATNESS OF THE DHARMA SO AS TO GENERATE RESPECT FOR THE INSTRUCTIONS



AS FOR THE DHARMA, the source text of the present instructions
 is Lamp for the Path to Enlightenment. Although Atiśa17 composed numerous texts, Lamp for the Path to Enlightenment is their culmination, like a root. It indicates all the points of both sūtra and tantra in a condensed manner; thus it is complete in terms of content. It makes the gradual taming of the mind [7] its main topic, so it is easy to put into practice. It is adorned with the instructions of the two masters who were expert in the systems of the two trailblazers,18 so it is a particularly noble system compared to others.


THE GREATNESS OF UNDERSTANDING ALL TEACHINGS AS WITHOUT CONTRADICTION



The greatness of the instructions of that text has four aspects. The first of these is the greatness of understanding that all the teachings, everything the Victor said, is without contradiction. They all come to be understood as one person’s path to buddhahood. That is to say, some are primary points of the path, while others are secondary points.


In this regard the bodhisattva’s wish is to work for the welfare of the world. To do this it is necessary to prize all three types of disciples and therefore train in their respective paths. For as Venerable Maitreya explained, the bodhisattvas’ goals are accomplished through knowing the paths of the three vehicles.


The Mahāyāna path has both common and uncommon aspects. The former includes those that originate from the Hīnayāna scriptural baskets, except for some peculiarities that are not shared in common, such as the aspiration for individual liberation and certain precepts. In perfectly complete buddhahood, it is not that faults are partially ceased and excellent qualities are partially completed, but rather every kind of fault is eliminated and every excellent quality is completed. Since the Mahāyāna that achieves buddhahood brings about the cessation of all faults and the development of all excellent qualities, the path of the Mahāyāna encompasses all the qualities of elimination and realization of all other vehicles. That is why all the Buddha’s teachings are included within the various sections of the Mahāyāna path that leads to perfect buddhahood. For there is no utterance of the Sage that does not cause the cessation of some faults and the development of some virtuous qualities; and there is nothing among all of this that is not to be accomplished by the Mahāyāna practitioner.


Someone may think, “That may be true for the Pāramitāyāna but not for those entering the Vajrayāna.” Now although the way you train in the countless delineations of generosity and so forth according to the Pāramitāyāna differs from mantra, both the behavioral basis (the mind generation)19 and the behavior [8] (the coarse form of the path of training in the six perfections) are nevertheless the same and therefore something shared by them. The Vajra Peak Tantra (Vajraśikharatantra) says:


Do not discard the mind of enlightenment


even for the sake of your life.


And:


The conduct of the six perfections


must never be discarded.


This is also taught in numerous other mantra texts. Many authentic sources for the maṇḍala ritual of highest yoga tantra say that both sets of vows must have been taken — the common and the uncommon one — and indeed, the former refers to the bodhisattva vows. The precious Dromtönpa also said, “My guru knows how to carry all the teachings by way of all four corners.”20 This statement is something to be examined in depth.




THE GREATNESS OF SEEING ALL OF THE BUDDHA’S TEACHINGS AS INSTRUCTIONS



Anyone who considers the great scriptures to be expository teachings that do not contain practical instructions, who thinks that guidance on the meaning of the essential points of practice exists separately from them, and who holds that even in the holy Dharma the expository and applied teachings are found in different places will create an obstacle for the arising of deep respect for the immaculate sūtras and tantras as well as the treatises clarifying their intentions. Be aware that the karmic obstruction of abandoning the Dharma is accumulated by despising them, saying that they only outline external knowledge without presenting the inner meaning. For those who want liberation, the infallible supreme instructions are indeed the great scriptures. It is nonetheless possible that, due to poor intelligence and the like, you cannot reach certainty through relying on these scriptures alone as supreme advice. In such a case you should seek certainty with respect to them, thinking, “I will seek certainty with respect to them by relying on excellent oral instructions.” But you should never think that the great scriptures do not contain the heart of the matter, thinking they only outline external knowledge while the personal instructions are supreme because they present the inner meaning. [9]


Naljorpa Chenpo Jangchup Rinchen21 said:


Someone who has reached certainty about a pithy guidebook cannot be said to have mastered the instructions, whereas this can be said about someone who understands all of the scriptures as instructions.


We need the kind of understanding expressed by Gompa Rinchen Lama, a disciple of Atiśa. He said he had ground his body, speech, and mind to dust in a single meditation session on Atiśa’s instructions, and thereby the understanding had now arisen in him that all the scriptures are instructions. In the words of the precious Dromtönpa:


If after studying the Dharma extensively you feel you need to search elsewhere for a way to apply the Dharma, you are mistaken.




If those who have studied the Dharma extensively over a long period, yet who are completely ignorant as to how to practice it, develop the wish to practice Dharma and think they must search elsewhere for instructions, then they have totally misunderstood this and err in the manner described above. As the Treasury of Abhidharma (Abhidharmakośa, 8.39) says:


The Buddha’s holy Dharma is twofold:


its nature is scripture and realization.


In accordance with this statement, there is nothing apart from the scriptural teaching and the realized teaching.


The scriptural teaching is how the Dharma should be practiced and establishes the manner of accomplishment, while the realized teaching is what is thus established. Since you practice in accordance with what is to be established, these two act as cause and effect. To give an analogy, when you have a horse race, you first show the horse the course, and after showing it, the race follows the same course. It would be ridiculous to show it a course and then have the race elsewhere. When it comes to accomplishments, how could it be appropriate to accomplish something after having determined something else through listening and reflecting? This is also expressed in the third Stages of Meditation (Bhāvanākrama):


Whatever has been realized by the two types of wisdom arisen from listening and reflecting is precisely what should be cultivated by means of the wisdom arisen from meditation. Just like a horse runs the course it has been shown.


Thus, through summarizing all the essential points of the paths set forth in the scriptures and their commentaries — starting from how to rely on a spiritual teacher up to śamatha and special insight — [10] they are all condensed into stages of practical application in terms of employing placement meditation where placement meditation is required and analyzing with the wisdom of fine investigation where analytical meditation is required. These instructions guide you so that all the scriptures present themselves to you as personal instructions. The conviction develops that they should be understood as supreme advice, and the misconception that they should be understood as mere background knowledge for the Dharma rather than as actual instructions is completely reversed.


THE GREATNESS OF ALLOWING YOU EASILY TO DISCOVER THE VICTOR’S INTENTION



Although the great texts, the scriptures along with their commentaries, are the best advice, completely uneducated beginners who delve into them cannot find their intention without relying on excellent oral instructions, and even if they find it, it takes them a lot of time and enormous effort. If they rely on a guru’s oral instructions and the like, it is easy to understand.


THE GREATNESS OF NATURALLY STOPPING SERIOUS MISDEEDS



As explained in the Lotus Sūtra (Saddharmapuṇḍarīkasūtra) and the Satyaka Chapter (Satyakaparivarta), it amounts to abandoning the Dharma if you hold that some of the Buddha’s utterances are means of attaining buddhahood while others are obstacles to buddhahood, dividing them into good and bad, appropriate and inappropriate, or Mahāyāna and Hīnayāna, and thereupon holding that a bodhisattva needs to train in some and not in others. This is because you fail to understand that all the Buddha’s words directly or indirectly teach the means of attaining buddhahood. The Gathering All the Threads Sūtra (Sarvavaidalyasaṃgrahasūtra) says that the karmic obstruction accrued by abandoning the Dharma is so subtle that it is hard to recognize.


Concerning the very great faults that ensue if you abandon the Dharma, the King of Concentrations Sūtra (Samādhirājasūtra) says:


Say that someone demolishes all the stūpas


found here in Jambudvīpa;


the bad actions of someone who abandons the sūtras


are far more grave.


Even if someone murders as many arhats


as there are grains of sand in the Ganges,


the bad actions of someone who abandons the sūtras


are far more grave. [11]




Although generally there are many ways in which the Dharma might be abandoned, the one described above appears to be the most significant, which is why we should try hard to give it up. That is to say, since this is reversed simply by gaining certainty about what was indicated above, the misdeed stops naturally. This certainty should be sought by studying the Satyaka Chapter as well as the Lotus Sūtra. The other ways of abandoning the Dharma should be understood from the Gathering All the Threads Sūtra.
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	Listening to and Explaining the Dharma








HOW THE DHARMA POSSESSING THOSE TWO GREATNESSES SHOULD BE LISTENED TO AND EXPLAINED



THIS HAS THREE POINTS: how to listen, how to explain, and how toconclude the session.


HOW TO LISTEN TO THE DHARMA



This has three points: contemplating the benefits of listening22 to the Dharma, developing respect for the Dharma and those who teach the Dharma, and the actual way to listen.


CONTEMPLATING THE BENEFITS OF LISTENING TO THE DHARMA



Verses about Listening23 says:


Through listening, the Dharma is understood.


Through listening, bad actions are reversed.


Through listening, the meaningless is abandoned.


Through listening, nirvāṇa is achieved.


These four lines say that in reliance upon listening, an understanding of what should be adopted and discarded gradually develops. This knowledge gives rise to the conduct that reverses wrongdoing. Then, once you have turned away from meaningless pursuits, concentration arises, and the mind stays on a virtuous object as long as you wish. Finally, through training in wisdom realizing the suchness24 that is selflessness, the root of saṃsāra’s fetters is cut, and you attain nirvāṇa, or liberation.


Garland of Birth Stories (Jātakamālā) also says:


One who through listening develops a mind of faith


nurtures a firm rejoicing in that which is excellent.


Wisdom is born and ignorance vanishes — 


this is well worth paying for with one’s own flesh.


Listening is the lamp that dispels darkest ignorance,


the greatest wealth no robber can carry away,


the weapon that conquers the enemy — confusion — 


the best of friends giving guidance in skillful means,


near and dear whether or not you are poor.


It is the nontoxic cure for the pains of sorrow,


the foremost army that destroys a host of faults,


the greatest treasure, fame, and splendor as well.


When you meet noble beings, it is the best gift,


and in assemblies, it is the delight of the wise. [12]


It also says:


Taking to heart the practice that comes from listening


you will be freed from the fortress of rebirth with ease.


Keep thinking again and again about these and other benefits of listening, and generate belief from the depths of your heart.


DEVELOPING RESPECT FOR THE DHARMA AND THOSE WHO TEACH THE DHARMA



From the Kṣitigarbha Sūtra:


Listen with one-pointed faith and respect,


with neither mockery nor disrespect,


and worship the teachers of the Dharma,


seeing them as just like buddhas.




As this quote urges, you should view teachers of Dharma as resembling buddhas, offer them service and goods with things like lion thrones, worship them with gifts, and eliminate disrespect. Bodhisattva Levels (Bodhisattvabhūmi) says that you should be free of arrogance, be free of contempt for the Dharma and those who expound the Dharma, and hold those two in high regard. And Garland of Birth Stories says:


Sit on a seat that is very low,


fully develop the glory of discipline,


and look with eyes imbued with joy


while drinking the nectar of the words.


Bring forth respect and concentration,


with a stainless and pure mentality.


As patients heed a doctor’s words,


respectfully listen to the Dharma.


THE ACTUAL WAY TO LISTEN



This has two points: giving up the three faults of a vessel and relying on the six perceptions.


GIVING UP THE THREE FAULTS OF A VESSEL



Even if sent by the gods, rain cannot enter a vessel turned upside down. A vessel that faces upward but is unclean will pollute the rain and render it undrinkable. Or say a vessel is clean but the bottom leaks, then even though the rain goes in and is not spoiled by dirt, it does not stay. In the same way, there is no great need to hear the Dharma if, when you sit in a place where the Dharma is being explained, you do not listen well; or if you listen but take it wrong — with a faulty motivation and the like; or if these other faults are not present, but the words and the meaning you grasped at the time of hearing are not consolidated and get lost through forgetfulness and so forth. Therefore you should be free of these faults. [13] The antidotes to these three are set forth in three phrases in the sūtras: “Listen intently, in the correct way, and keep it in mind!”25 And in Bodhisattva Levels we are told to listen with a desire to understand it all, single-pointedness, a heedful ear, an integrated mentality, and fully focused attention.


RELYING ON THE SIX PERCEPTIONS



This has six points: perceiving oneself as a patient, perceiving the one expounding the Dharma as a doctor, perceiving the instructions as medicine, perceiving persistent practice as the cure, perceiving the Tathāgata as an exalted being, and generating the wish for the Dharma tradition to last long.


PERCEIVING ONESELF AS A PATIENT



Entering the Bodhisattva Way (Bodhicaryāvatāra, 2.54) says:


Even when stricken with ordinary illness,


one has to follow the words of a doctor;


how much more so if a hundred


ills like desire afflict you perpetually!


Owing to mental afflictions such as attachment, we continually suffer from ills causing lasting and severe suffering that is difficult to cure. Therefore we first need to diagnose them as such. Geshe Kamapa26 said:


If we were not sick, then to meditate as if we were would be the wrong procedure. In reality, however, we are stricken with the chronic illness of the three poisons and our illness is very grave, and yet we do not know we are ill at all.


PERCEIVING THE ONE EXPOUNDING THE DHARMA AS A DOCTOR



By way of analogy, if we are stricken with a serious illness such as a wind or bile disease, we look for an expert physician, and upon meeting one we are extremely happy, and we listen to what he says, treat him with respect, and serve him. We should seek out a spiritual guide teaching the Dharma in the same way and, having found him, accomplish what he says, taking it not as a burden but as a treasure, treating him with respect and reverence.


PERCEIVING THE INSTRUCTIONS AS MEDICINE



Third, just as a patient greatly appreciates the medicine dispensed by the doctor, we regard the instructions and precepts taught by someone expounding the Dharma as the most precious things, and then we make an effort [14] to cherish them rather than wasting them through forgetfulness and the like.


PERCEIVING PERSISTENT PRACTICE AS THE CURE



An ill person sees that his illness cannot be alleviated unless he accepts the medicine the doctor has dispensed and takes it. Likewise, once you see that attachment and so forth cannot be eliminated without implementing the advice taught by your Dharma teacher, practice with persistence and do not arrogantly strive to collect numerous presentations without putting them into practice. It does a leper whose hands and feet are falling off no good to ingest a dose of medicine once or twice. Likewise for us who have been stricken since beginningless time with the vicious disease that is the mental afflictions, it is not sufficient to engage the meaning of the instructions only a couple times. This is why we should examine every part of the path in full with the wisdom of fine investigation and be as persistent as a flowing river. As Praise of Confession (Deśanastava) says:


Our minds have utterly and continually been obscured,


and for long we have perpetuated the disease.


How can a leper whose hands and feet are falling off


derive any benefit from only rarely taking his medicine?


The perception of oneself as a patient is key. If it is present, the other perceptions will also arise. However, if the instructions remain mere words, without their meaning being accomplished so as to eliminate the mental afflictions, you will remain a mere listener. The King of Concentrations Sūtra says that you will be like a patient who is not cured but, having sought a doctor, seeks out only the medical treatise and does not take the medicine. It also says:




If, after I have explained the excellent Dharma


and you have heard it, you do not apply it well,


you will be like those patients whose pouches are full of medicine


but who still do not cure their own diseases.


And in Entering the Bodhisattva Way (5.109):


These should be put into practice physically.


What would be gained by uttering just the words?


Would it be of benefit for the sick


to just read about a medical treatment?


Therefore you should develop the perception that persistence eliminates the disease. Persistence (Skt. prayatna) in this statement [15] signifies putting into practice the topics of adopting some behaviors and discarding others as advised by the spiritual teacher. Now, to put them into practice you need to know them, and for that you need to hear them. But the point of knowing them through hearing is to do them. Therefore it is crucial that you put the meaning of what you have heard into practice to the best of your ability. Otherwise, at the time of death, you will regret what you failed to accomplish. You will be like someone imitating a professional actor or someone interested in sugar who only eats the husk of the cane. Exhortation to the Extraordinary Attitude Sūtra (Adhyāśayasaṃcodanasūtra) says:


“My attainments are poor. What should I do now?”


That is how the childish wail while dying.


Not finding the profound, they suffer greatly.


These are the faults of delighting in mere words.


And:


Like someone amid the crowd watching a play


who extols the virtues of another man, the hero,


he is lacking with regard to his own persistence.


These are the faults of delighting in mere words.


And:




The husk of sugar cane has no essence — 


the delightful flavor is inside;


someone eating the husk is unable to find


the delicious flavor of molasses.


Similarly, words are like the husk — 


the meaning, like the taste, is inside.


Consequently stop delighting in words;


always be conscientious — reflect on their meaning!


PERCEIVING THE TATHĀGATA AS AN EXALTED BEING



The fifth perception consists in bringing to mind the teacher of the Dharma, the Blessed One, and developing respect for him.


GENERATING THE WISH FOR THE DHARMA TRADITION TO LAST LONG



The sixth perception consists in the thought “How wonderful it would be if, from listening to such a Dharma, the Victor’s teachings remained in the world for a long time.” If, apart from that, you ignore your own mindstream while explaining or listening to the Dharma, the Dharma remaining separate from it, then whatever is being explained will miss the point. Therefore you have to listen with the intention of developing understanding in your mind.


To illustrate this, when you want to see whether there is dirt or some other impurity on your face, you look at yourself in a mirror, and if you find a smudge there, you remove it. Likewise, when you hear the Dharma, your faulty behavior appears in the mirror of Dharma, whereupon [16] you feel anguish, thinking, “That is what my mindstream has come to.” Then, as you engage in eliminating faults and attaining excellent qualities, you necessarily train in accordance with the Dharma. It is like in Garland of Birth Stories where the son of Sudāsa asks Prince Candra27 for Dharma teachings:


Seeing the image of my bad behavior


so clearly in the mirror of the Dharma,




anguish strongly arises in me,


and I turn toward the Dharma.


Knowing this to be the thinking of a suitable vessel for hearing the Dharma, the Bodhisattva gave him teachings.


In short, thinking, “I shall attain buddhahood for the sake of all sentient beings. To attain that, I need to train in its causes. As it is necessary to listen to the Dharma for that, I will listen to the Dharma,” generate bodhicitta, contemplate the benefits of listening, and listen with joy, eliminating the faults of a vessel.


HOW TO EXPLAIN THE DHARMA



This has four points: contemplating the benefits of explaining the Dharma, generating respect for the teacher and the Dharma, the proper attitude and behavior with which to explain the Dharma, and differentiating those to whom the explanations should be given.


CONTEMPLATING THE BENEFITS OF EXPLAINING THE DHARMA



The Treasury of Abhidharma (4.125) says:


Giving Dharma, free of mental afflictions,


teach according to sūtras and other true texts.


Its Autocommentary says:


Therefore those who explain the Dharma incorrectly, and with an afflicted mind that desires material gain, respect, and fame, corrupt their own great merit.


Therefore a pure motivation to teach the Dharma is extremely important, and in accordance with Ngargompa, who said, “I have never explained the Dharma without meditating upon impermanence before the session,” it is crucial to review it beforehand.




Exhortation to the Extraordinary Attitude sets forth two groups of twenty benefits of giving the gift of Dharma without desire for material things and without concern for gain, respect, and the like. Also, the Questions of Householder Ugra Sūtra (Gṛhapatyugraparipṛcchā) says that the merit of a householder giving immeasurable material things is exceeded by that of an ordained person giving a single verse of Dharma. [17]


GENERATING RESPECT FOR THE TEACHER AND THE DHARMA



When proclaiming the Mother of the Buddhas, the Teacher himself arranged the seat and so on.28 Accordingly, since the Dharma is a field of veneration even for buddhas, one should bring to mind the excellent qualities and kindness of the Dharma and its Teacher and generate respect for them.


THE PROPER ATTITUDE AND BEHAVIOR WITH WHICH TO EXPLAIN THE DHARMA



This has two points: attitude and behavior.


ATTITUDE



The Questions of Sāgaramati Sūtra (Sāgaramatiparipṛcchāsūtra) puts forward five perceptions: generating the perception of oneself as a doctor, of the Dharma as medicine, of the one listening to the Dharma as a patient, of the Tathāgata as a holy being, and of the wish that the Dharma remain for a long time. It also promotes the cultivation of loving-kindness toward those around one.


The jealousy born from anxiety over others becoming superior, the laziness of putting things off, the discouragement of fatigue from explaining things over and over, the praising of oneself and speaking of others’ faults, the reluctance to divulge Dharma texts, and the concern for material things such as food and clothing should be abandoned, thinking, “The very merits from teaching for the sake of my own and others’ enlightenment are the assurance of my happiness.”




BEHAVIOR



Having washed and dressed in immaculate clothes, you sit in a clean and pleasant venue on a cushion placed on a Dharma throne. If you chant a mantra for subjugating demons, then harmful spirits and demonic kinds of gods will not come closer to you than a perimeter of a hundred yojanas,29 and even if they do come, they will not be able to create any obstacles, as the Questions of Sāgaramati Sūtra says. Therefore you should chant that mantra and, with a radiant expression on your face, give your explanations with examples, logical proofs, and quotations, which help ensure your message is understood.


DIFFERENTIATING THOSE TO WHOM THE EXPLANATIONS SHOULD BE GIVEN



The Vinaya Sūtra says, “Do not act without being asked to.” Accordingly, do not teach without having been asked, and even when someone asks, examine the vessel. However, as the King of Concentrations Sūtra says, knowing someone to be a suitable vessel, it is acceptable to teach even without having been asked. Further modes of conduct are set forth in the Vinaya Sūtra.


HOW TO CONCLUDE THE SESSION



The roots of virtue of teaching and listening in this way should be sealed30 by means of pure aspirational prayers, such as the Prayer of Good Conduct (Bhadracaryāpraṇidhāna).


There is no doubt that if the Dharma is explained and [18] listened to in this manner, the benefits stated above will arise in just one session. When the acts of listening and explaining the Dharma have penetrated the heart of the matter, all the karmic obstructions accumulated previously by, for instance, not respecting the Dharma and those who expound it are purified, and all those newly accumulated are cut off.


When such listening arrives at the heart of the matter, the instructions will benefit the mind. Seeing this, all the holy beings of the past pursued it diligently, especially the earlier gurus of this instruction, who persevered in it with utmost diligence.




These are clearly critically important instructions. If you do not gain certainty about them and your attitude does not change, as is often the case, then no matter how much the profound and vast Dharma is explained to you, it will become like a god fallen to the rank of a demon, and that very Dharma will instead fuel your afflictions. They say, “If you miscalculate the first of the month, you will err until the fifteenth,” and thus the wise strive to transform their listening and explaining into the path. Accordingly, whenever you have the opportunity to hear or to teach, you must do so in the proper way. For this is the best preliminary for teaching the instructions.
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	Relying on a Teacher








THE STAGES BY WHICH A STUDENT SHOULD BE GUIDED THROUGH THE ACTUAL INSTRUCTIONS



THIS HAS TWO POINTS: relying on a spiritual teacher, the root of the path; and the stages of training the mind once you have relied on a teacher.


RELYING ON A SPIRITUAL TEACHER, THE ROOT OF THE PATH



This has two points: the somewhat elaborate explanation for generating certainty and the condensed presentation of how to practice.


THE SOMEWHAT ELABORATE EXPLANATION FOR GENERATING CERTAINTY



As all goodness, starting from the development of a single excellent quality and the decrease of a single fault in the mindstream of the disciple, has its root in the sublime friend, it is important to explain the way to rely on him or her at the outset.


This topic has six points: (1) characteristics of the one to be relied on, the virtuous friend, (2) characteristics of the one who relies, the student, (3) the way to rely, (4) the benefits of reliance, (5) the faults of improper reliance, and (6) a summary of the meaning of these points.




CHARACTERISTICS OF THE ONE TO BE RELIED ON, THE VIRTUOUS FRIEND



Generally speaking, a lot is said about this topic in terms of the individual vehicles in the scriptures and their commentaries. But presented here will be the virtuous friend who guides students on the path to buddhahood, the Mahāyāna, by gradually guiding them on the path of the three types of persons. [19]


Ornament for the Mahāyāna Sūtras (Mahāyānasūtrālaṃkāra, 17.10) says that students must rely on a spiritual teacher endowed with ten qualities:


A spiritual teacher with discipline, calm, complete peace,


superior qualities, diligent, rich in scriptures,


who has understood suchness, is eloquent,


loving, and never disheartened — on that one rely!


Furthermore, it says that someone who lacks self-discipline is not in a position to discipline someone else and that therefore a guru who disciplines others must be someone who has first disciplined his or her own mind.


You may wonder, “Well then, how should one discipline it?” It is of no benefit to have done just any practice and then label it an excellent quality of realization within your mindstream. This is why you need a system for disciplining the mind that accords with the general teachings of the victors. That has been ascertained as the three precious trainings, and therefore ethics, concentration, and wisdom have been set forth. In this verse “discipline” refers to the training in ethics. The Prātimokṣa Sūtra says:


In accord with the unruly horse of the mind,


always straining to run away:


a bridle studded with a hundred sharp nails — 


that is the prātimokṣa vows.


Someone skilled at breaking in wild horses tames them with a good bridle. Like wild horses, the sense powers pursue wrong objects. Ethics subjugate them when you are drawn to inappropriate activities and makes you engage with much effort in what ought to be done. Someone trained in it has likewise tamed the horse of the mind.




“Calm” means that, having developed the training in concentration in which, based on mindfulness and vigilance with regard to engaging in good behavior and desisting from faulty behavior, the mind abides in a state of inner calm. “Complete peace” means that, based on the śamatha of a supple mind, the training in wisdom has been developed through fine investigation of the meaning of reality.


However, it is not enough merely to have developed, by means of the three trainings, the excellent qualities of realization that act to tame the mind. The excellent quality of scriptural knowledge is also needed, so the text says “rich in scriptures,” which means that the three baskets of scripture and so forth have been studied extensively. According to Geshe Dromtönpa:


For someone to be called a Mahāyāna [20] guru, he must generate boundless understanding when he explains, and at the end of his teaching when he practices, he must demonstrate what is beneficial and directly meaningful.


“One who has understood suchness” refers primarily to someone with special training in wisdom who has realized the selflessness of phenomena or, indeed, perceived the manifest appearance of suchness. However, even if this is not present, it is said that this criterion is also fulfilled when it is realized through scripture and reasoning.


That said, if a teacher has scriptural knowledge and realization but these are inferior or equal to those of the disciple, that is not enough. Someone with “superior qualities” is needed. As Collection of Indicative Verses (Udānavarga, 25.5–6) says:


People relying on someone inferior sink,


those relying on one of their peers stay the same,


those who rely on the foremost achieve excellence.


Therefore rely on your superiors.


If you rely on any such masters,


endowed with ethics, complete peace,


and extensive superior wisdom,


you’ll even end up ahead of them.




Phuchungwa said, “When I hear the accounts of holy beings, I hold them in esteem,” and Thashi said, “I take the old men at Radreng as models.”31 Accordingly, you need someone with more excellent qualities as a model to emulate. Nonetheless, those six qualities are the excellent qualities that you yourself attain.


The remaining ones are excellent qualities for guiding others. As they say:


The sages do not cleanse bad actions with water,


they do not remove the suffering of beings by hand,


they do not graft their realizations on others;


they liberate by teaching the truth of ultimate reality.


As is expressed here, nothing beyond teaching others the path in an unmistaken manner and taking care of them can be done; one cannot cleanse the bad actions of another with water.


Among the four properties related to this, “eloquent” means experienced in the stages of guidance and skilled at conveying the meaning to the minds of those to be tamed. “Loving” means having a pure motivation to teach the Dharma, [21] teaching out of compassion without regard for material gain or respect. We need someone like Potowa, who said to Chenngawa, “Son of Lima,32 however many Dharma teachings I have given, not once have I expected appreciation, for there is no sentient being who does not deserve my care.” “Diligent” means always delighting in helping others. “Never disheartened” means never tiring of explaining things over and over and rather bearing the hardships of teaching.


Potowa said:


The three trainings, the realization of suchness, and loving-kindness — these five are essential. My master Shangtsun is not highly or broadly learned, he cannot bear disappointment, and he does not even thank those who have been kind to him. However, since he has the above-mentioned five, whoever is in his presence benefits. Nyentön is by no means eloquent, and each time he dedicates an offering, the only thing he knows is that nobody understands his explanation, but since he has those five, people near him benefit.




Even if it is difficult, in this day and age, to find someone with the complete set of qualities like that, it is said that you should not rely on anyone whose faults predominate or whose faults equal their excellent qualities but on someone whose excellent qualities exceed their faults.


Such a guru who brings about liberation is the root of what you have aspired to for so long. Therefore those wishing to rely on a guru should keep them in mind and make an effort to find someone with the right qualities. Those wishing for students to rely on them should also strive to acquire these characteristics.


CHARACTERISTICS OF THE ONE WHO RELIES, THE STUDENT



From Āryadeva’s Four Hundred Stanzas (Catuḥśataka, 12.1):


A suitable vessel, a listener, is said to be


impartial, intelligent, and interested.


The teacher’s qualities do not appear otherwise,


and nor do those of the person who listens.


As the commentaries say, someone endowed with the three characteristics is a suitable vessel for hearing the teachings. If all three are complete, the excellent qualities of the Dharma teacher appear as excellent qualities and do not appear as faults. Not only that, the excellent qualities of the listener also appear as excellent qualities to himself and do not appear as faults. If the characteristics of a suitable vessel are not complete, the listener, under the power of his or her faults, will classify even a very pure and virtuous Dharma teacher among those who have faults, [22] and they will perceive the teacher’s faults as qualities.


In this regard impartial means “without bias.” If you have a bias, it will obscure your perception, you will not perceive excellent qualities, and therefore you will fail to find the meaning of excellent explanations. It is just as Bhāviveka says in his Essence of the Middle Way (Madhyamakahṛdaya):


While the mind is tormented by bias


one will never realize peace.




To be biased means to be attached to one’s own approach and averse to others’ approaches. On discovering something like this in your own mind, you should discard it.


Is that in itself sufficient? If someone does not have the intelligence to differentiate good ways of explaining from faulty ways of explaining when they seem the same, he is not a suitable vessel, even though impartial. Therefore you need to have the intelligence that understands those two.


Are those two sufficient? Even if one has both impartiality and intelligence, someone who is just like one of those listening to the Dharma in a lifeless painting is not a suitable vessel. Therefore you also need to have strong interest. Candrakīrti’s commentary33 states that, first, respect for the Dharma and the expounder of the Dharma and, second, an attentive mind are added, so that five characteristics are set forth. That being so, we can categorize this into four: strong interest in the Dharma, a fully attentive mind while listening, great respect for the Dharma and the expounder of Dharma, and holding to good explanations and rejecting faulty ones. Intelligence is a conducive circumstance for those four, and impartiality is what eliminates adverse circumstances. Examine whether all the qualities that would make you suitable to be guided by a guru are complete, and cultivate joy if they are. If they are not complete, strive to create the causes for their completion before your life is over.


THE WAY TO RELY



Thus someone endowed with the characteristics of a suitable vessel should examine, as explained above, whether a teacher has the necessary characteristics, and if so, receive the kindness of the Dharma from him. As for the way to rely on a spiritual teacher from whom, in general, you receive the kindness of the Dharma and who, in particular, guides your mind well by means of perfectly complete instructions, there are two points: the way to rely in thought and the way to rely through actions.


THE WAY TO RELY IN THOUGHT



This has two points: the root, training in faith, and remembering his kindness so as to generate respect.




THE ROOT, TRAINING IN FAITH



Jewels’ Blaze Dhāraṇī (Ratnolkādhāraṇī) says:


Faith, a preliminary practice, gives birth like a mother


to all good qualities, guards them, and makes them increase. [23]


This says that faith gives birth to excellent qualities that have not yet arisen, and once they have come into existence, it maintains and increases them. The Ten Dharmas Sūtra (Daśadharmakasūtra) also says:


Faith is the foremost vehicle


leading to definite release.


For that reason the intelligent


rely on the pursuit of faith.


In those lacking faith,


virtuous phenomena do not arise,


just as in seeds burnt by fire,


no green sprout can germinate.


In terms of what is gained when it is present and what is lost in its absence, faith is said to be the foundation of all excellent qualities. Generally speaking there are many types of faith: in the Three Jewels, in karmic cause and effect, and in the four noble truths; however, here it is faith in the guru.


Furthermore, as for the way to see the guru, the Tantra Bestowing the Initiation of Vajrapāṇi (Vajrapāṇyabhiśekamahātantra) says:


O Lord of Secrets, how should a student see his master? Just like he would see the Buddha, the Blessed One.


Similar statements can be found in the collection of Mahāyāna sūtras and in the Vinaya. Their meaning is this: If you understand that someone is like a buddha, a mind finding fault with him will not arise and a mind contemplating his excellent qualities will. Likewise, with regard to a guru, eliminate any concept of fault in every respect and train the mind that conceives excellent qualities.




The above tantra also says:


Apprehend your master’s excellent qualities;


do not ever apprehend his faults!


Apprehending his qualities will gain you siddhis;


apprehending his faults will block their attainment.


You should act accordingly. Thus if excellent qualities predominate in your guru but you think about him in terms of the few faults he has, this will become an obstacle to your own siddhis. Even if faults predominate, if you train in faith from the perspective of his excellent qualities without thinking about him in terms of his flaws, this will cause siddhis to arise. When it comes to your own guru, whether his flaws are great or small, contemplate the faults of thinking about him in those terms, repeatedly generate a mind to eliminate this, and make it stop.


If concepts of faults arise due to carelessness, acute afflictions, and so forth, apply yourself to confession and restraint. [24] If you familiarize yourself with these antidotes accordingly, you may see that there are a few faults, but since your mind focuses on excellent qualities, it will not become an obstacle to your faith. For instance, Atiśa upheld the view of the Madhyamaka, while Serlingpa upheld the view of the True Aspectarian Cittamātra, which is why, in terms of view, one guru was higher than the other. However, as Atiśa discovered the general stages of the Mahāyāna path and bodhicitta relying on him, he regarded Serlingpa as peerless among spiritual teachers.


REMEMBERING HIS KINDNESS SO AS TO GENERATE RESPECT



The Ten Dharmas Sūtra says:


He looks for me, who has roamed in cyclic existence for a long time; he awakens me from enduring obscuration and torpor owing to ignorance; he pulls me out as I sink in the ocean of existence; he shows good paths to me, who has entered bad ones; he frees me, who has been bound in the prison of existence; he is a doctor to me, who is long tormented by illness; he is the rain clouds, drenching me, who has been ablaze with the fires of attachment and the rest.


The Marvelous Array Sūtra (Gaṇḍavyūhasūtra) also says:


“These are my spiritual friends, expounders of Dharma,


exhaustively teaching the qualities of all phenomena,


thoroughly teaching the conduct of bodhisattvas”:


with these thoughts in mind I have come here.


“As they give birth to all of this, they are like my mother.


They pour forth the milk of virtues, hence they are like wet nurses;


they train me thoroughly in the branches of enlightenment.


These spiritual friends completely turn away harm,


like doctors they release from aging and death,


like Lord Indra they shower rains of nectar.


Like the full moon, they enhance the white qualities;


like bright sunlight, they show the way to peace.


Regarding friends and foes, they are stable like mountains,


their minds as undisturbed as the depths of the sea.


They give perfect support, some say ‘like boatmen.’”


With this in mind I, Sudhana, have come here.


“These bodhisattvas bring forth my understanding;


they cause the enlightenment of Buddha’s children;


these beings, these friends of mine, are praised by the Buddha”:


with such virtuous thoughts I have come here.


“As they save the world they are like heroes;


they have become the captains, protectors, and refuge;


they are the eye bestowing happiness on me”:


with thoughts like these, I honor my spiritual friends. [25]


Recollect the sentiments expressed here by using a tune to go with the verses, aspiring to take the part of Sudhana yourself.




THE WAY TO RELY THROUGH ACTIONS



Fifty Verses on the Guru (Gurupañcāśikā, vv. 46–47) says:


What need is there for many words here?


Do everything to make your guru happy;


abandon everything he is displeased with;


apply yourself to that, examine that!


This was said by Vajradhara himself:


“Spiritual attainments follow the guru.”


Aware of this, use everything there is


and make your guru absolutely happy.


In brief, try hard to please him and to eliminate whatever he does not like.


The three means of pleasing the guru are offering him material things, serving him and paying him respect with body and speech, and practicing in accord with his advice. In this regard Ornament for the Mahāyāna Sūtras (17.11) says:


Through homage, offerings purely obtained, and service


and practice, you should rely on a spiritual friend.


As for the first, Fifty Verses on the Guru (v. 17) says:


If through things not [typically] given — your children, your spouse,


and even your life — you should always rely


on the master of your commitments,34


then needless to say, you should through fleeting possessions.


And (v. 21):


Giving [to your guru] amounts to always


offering gifts to all the buddhas.


Such offering accumulates merit


that in turn leads to the highest siddhi.




Second is bathing him, anointing him, massaging him, wrapping him up, cleaning him, nursing him when he is ill, and so forth, and talking about his excellent qualities. The third is the main one, which is practicing without going against his instructions. Garland of Birth Stories says:


The offering to be made in return for his help


is practice that accords with his instructions.


THE BENEFITS OF RELIANCE



The scriptures say that you will approach the state of a buddha, that the victors will rejoice, that you will not be deprived of virtuous friends, [26] that you will not fall to the lower rebirths, and that you will not easily succumb to bad karma and afflictions. Since you will not transgress the conduct of bodhisattvas, remaining mindful of it, your accumulation of excellent qualities will grow higher and higher, and all your temporary and ultimate goals will be accomplished.


Furthermore, through serving and paying respect to the spiritual teacher, the karma for experiencing the lower rebirths is exhausted directly in this lifetime through only slight harm to body and mind or else through experiences in dreams. It is said that the benefits are enormous, outshining the roots of virtue of making offerings and the like to innumerable buddhas.


THE FAULTS OF IMPROPER RELIANCE



If you take someone as your spiritual teacher and then relinquish your reliance on him, you will be harmed by illnesses and evil spirits in this life, and in future lives you will have to experience the immeasurable sufferings of the lower rebirths. Fifty Verses on the Guru (vv. 13–14) says:


Never agitate the minds


of any of your masters.


If you do so out of stupidity,


you will surely roast in hell.


It was explained authentically


that all those who disparage their masters




will dwell in the horrific hells


that were taught — like the Avīci.35


A passage from the Commentary on Difficult Points of Kṛṣṇayamāri (Kṛṣṇayamāripañjikā) also says:


Whoever hears a single verse


and does not apprehend the guru


will be born among dogs a hundred times


and then as someone of low caste.


Aside from that, excellent qualities that have not arisen will not arise, and those that have arisen will deteriorate and vanish.


If you rely on nonvirtuous friends and bad companions, your excellent qualities will also diminish, your faults will increase, and misfortune will befall you. Therefore it was taught that this should be avoided in every way.


SUMMARY OF THE MEANING OF THESE POINTS



The instructions widely known as guru yoga should also be understood according to what has been explained above. It will not be enough to perform the visualization in a single meditation session. When you pursue a Dharma practice from the depths of your heart, you should rely on a spiritual teacher who guides you unmistakenly over a long period of time. As Chekawa also said about such an occasion, “When you rely on a guru, you may have doubts and abandon him.” Since you will only lose without gaining if you do not know how to rely on him, [27] it becomes evident that the cycles of teachings about relying on a spiritual teacher are more important than any others; they are the root of fulfilling your long-held aspirations.


Owing to our coarse afflictions, we do not know how to rely on a spiritual teacher, or we know how but still do not do it. We have often engaged in many mistaken ways of relying on the guru while listening to the Dharma. It is difficult for us to develop an awareness of that even for the purpose of confession and restraint. However, having understood the benefits and faults as explained above, it is essential to sincerely confess any instances that do not accord with proper reliance and develop many strong resolutions.




If you act in that manner, you will become before long like the bodhisattva Sadāprarudita and like the youthful Sudhana, who was insatiable in his quest for a spiritual teacher.
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