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Geshe Yeshe Thabkhe

Teaching on Arydeva’s Four Hundred Stanzas Chapter 5 Verses 122 ff.
December 8th, 2013

Here, the Great Je Tsongkhapa says:
This opportune physical form

Is more precious than a wish-granting jewel,
To have found such a life happens but this one

Difficult to obtain, yet so easily detroyed,
Like a flash of lightning in the sky.

Contemplating this, one must realize

All worldly actions are like winnowed chaff,

And strive day and night 

To obtain what is of true value

I, the yogi, practiced this way;

You, oh seeker of liberation, should do likewise!
(page 5 of Liberation in our Hands) please note: I do not have the same copy of this text, so it needs to be edited to the version Josh quoted from. 
When it says, “This opportune physical form more precious than a wish-granting jewel” it is talking about a human life with all the causes and conditions of leisure and opportunity in their entirety. From beginningless time up until now, we have to say that there isn’t a single suffering we haven’t experienced. Also, on the other hand, we have experienced all the happiness that one can in cyclic existence like being reborn as one of the higher deities, like Indra, and so on. But up until now we have not found a method of liberation from cyclic existence, or samsara. 

Why does it say, “more precious than a wish-granting jewel”? The wish-granting jewel is something that allows us to achieve any of the happiness that it included in this lifetime but it has no effect on future lives. But this life of leisure and opportunity can provide for [happiness in future lifetimes.] It can do something for this lifetime but that is incidental to what it can provide for future lives. It is one hundreds of thousands of times more important...than a wish granting jewel.

So, it is also mentioned that it is very difficult to obtain this human life. Principally, we can see that this is from the causes. Such things as generosity, ethical discipline, and patience, and so forth—the virtues and constructive deeds one needs to practice are difficult to practice and so the effect—a precious human life—is difficult to obtain. Also, when we look at the number of animals and hungry ghosts—there is a huge number of them. And also, there are very few humans who have the leisure to practice. So from that point of view it is clear that it is very hard to obtain. It is from looking at these, then, that we say it is very hard to obtain. Then, even if you are born into this world, it is very rare to have an opportunity to meet with the Buddha’s teachings, because it is much more common to have a dark age in which no Buddha has appeared. We are lucky that in this age, our historical Buddha has visited. 

And then, in addition to it being difficult to find, it is very easily destroyed. It is like a flash of lightning—very easy to perish. So, when we run into—if we think about it, the causes that can suddenly bring about our death...very small causes can bring about our death. So it said that it easily perishes, or is destroyed easily. 

So then, if we have this and then we just spend our time on activities that are involved in this life and not provide for future life, then the example is of chaff. We are winnowing chaff and not getting any effect of our activities because [if it is only for this lifetime, it is like chaff.]
So if we are spending our time on such kinds of activities, it is not like spending time on activities that provide for future life and beyond, which are like when you winnow the grain. The chaff is blown aside, but “something substantial” means you are getting something for this life and beyond. 

So, in the last part, Je Tsongkhapa is saying to make good use or take advantage of this life...which is in contrast to how we normally feel about having a human life. We should feel great joy that we have this human life and a sense of happiness, “Oh...I have a human life!” [“I am so fortunate!”] But we don’t feel that. Instead, we feel like if we suddenly got our hands on $20 or $30 dollars we feel that is great, but we don’t feel that way about our life. But if we were to misplace our $20 or $30 we would feel a great sense of loss...but not about our precious human life. So we have to feel a sense of joy that we have this kind of life. 

So, how do we then go about taking full advantage of this human life. We would do so if we engage in practices like ethical discipline, generosity, patience, and so forth, and to do it with a joyful effort. If we make effort to practice these virtues, then we are taking advantage of this precious human life for the sake of future life, where we are reborn as a human or deity. 

Then a second way would be to recognize that any kind of rebirth into any kind of the six realms of samsara as any of the six kinds of beings—any of those is not sufficient. Once we are under the power of our afflictions and our karma, then there is no happiness. So where we make our determination to free ourselves from being born.....and achieve liberation, then that is also a way to take advantage of this human life. 
Then the supreme way to take advantage of this precious human life is to not think about only freeing oneself from one’s suffering, but freeing all beings from their suffering and realizing that in order to do that, the best way would be to become a person who has eliminated all his or her faults and adopted all good qualities. [This is the goal of becoming a buddha], known as the altruistic spirit of enlightenment. Then that is the supreme way to take advantage of this human life. 

So, what we can do to make good use of this human life is to practice non-violence. Violence doesn’t just mean to beat or hit somebody. It means to avoid any kind of harm physically, verbally, or mentally. It means to avoid killing, stealing, and sexual misconduct.
Verbally, it is lying, divisive speech, harsh speech, and senseless speech. Mentally, it is covetousness, malice, and wrong view. Normally, we wouldn’t pay attention to all these avenues of our activities. If we then pay attention to these and are very careful to only do those that are non-harmful or not violent, and do whatever we can to be helpful—and are very conscientious about that, then that is one way to take full advantage of this human life. 

All the different—well, we are calling them the six perfections or the “six virtues” we could call them at the initial level—are very important to achieve in order to help others. But amongst them, the key is the practice of patience, tolerance, forgiveness, forbearance. This is the key, because if you don’t have this you won’t be able to avoid harming others and also to help them. It has to be based on cultivating and having this attitude of forgiveness and so forth, or patience and forgiveness and so forth. If instead, you have a hurtful attitude where you are hostile to everyone, how can you be helpful to others? So this is the essential one in order to put the Buddha’s teachings into practice. 

Amongst these 6 virtues, generosity is referred to as the “wish-granting cow,” and the idea is that whatever you want—any resources—then it is through generosity that we attain this. So, generosity is like a wish-fulfilling cow. 

Then, the ethical discipline is said to be, what do you say, like wearing precious jewelry. If people see that you are very ethical, or moral, however you want to think of that, then you seem attractive or beautiful, or handsome (however you want to translate that.)

So then, patience, forgiveness, forbearance, tolerance—this one word ... [may have missed something here]
Then it is said to be like having personal armor. Warriors of old had to have [armor from head to toe in order to protect themselves.] Patience, forbearance, etc.—it is the greatest protection against other’s harm. If you don’t have this armor of patience and so forth, others can afflict harm, just like if you didn’t have any armor. 

Then, it is said that joyous perseverance, effort, is like a special kind of horse—maybe we have a flying horse in our culture? I’m not sure. But with it, you are able to do what you want. A universal sovereign would have one in order to go anywhere he/she wanted. Joyful effort is like that, a sense of joy in whatever you are doing. 

Meditative stabilization, the fifth of these, is said to be like a treasure. Once you have it, it provides for any of the virtues you are seeking to develop. If you have meditative stabilization, you can develop all these good qualities. 

Then, the final one being wisdom—if you have wisdom, it is said to be like the lamp of wisdom, whether the wisdom of studying, reflection, or meditation—all of these make it possible for us to see clearly. 

All of these virtues are very important, but to reiterate, it is very important to have this practice of forgiveness/patience/tolerance. There is sort of an expression, I guess it is like a story, “Are you practicing patience?” And the person has nothing to say, ...it is hard for us to practice this forgiveness, tolerance etc., they are hard for us to develop. [missing sentence?]
So this person didn’t have anything to reply. I was patient in this case, or that case...they had nothing to reply. The person should have the reply to the question, [and be able to say,] “I was patient in this case and that case,” and be able to count out. If they don’t have anything to reply then it is clear that they haven’t been patient. 

Then there is another story that illustrates we are always ready to get angry. One man came up to a meditator, sitting there meditating away. The man asked, “What are you meditating on?” and the meditator replied, “I am meditating on patience.” 

Then the man said [to the meditator], “YOU, meditating on patience?!” and, the [meditator] got all pissed off!

So, when Je Tsongkhapa says, “I, a yogi, practice like this, you who desire liberation....” There is also the translation “The Reverend Lama practiced like this...” [But what it means is that] we have the opportunity now to avoid harm and to be generous and to engage in joyful perseverance, or joyful effort, and so forth,--all these 

[missed something]
all these practices, we have the ability now to do it. Je Tsongkhapa said, “I do like this.” So, if we just hear about them and say, “oh that is interesting” and never put them into practice, then that is a waste. So Je Tsongkhapa and all the great teachers are always encouraging us to practice these constructive states of mind and put them into practice. 

So the teachings are not just to be heard or study, we have to put them into practice and transform our minds according to these teachings otherwise, what is the use? We have the capacity to actually change ourselves and cultivate these/enact these virtues. If we just listen and say, “Oh that’s good,” and do not cultivate them, then what is the use? So we have to put them into practice. Buddhism is not a religion that accepts a divine creator, where the divine creator—if we have faith and entreat the divine creator to help provide these virtues for us. That is not the Buddhist approach at all. The Buddha said, “I have shown you the way to liberation,” but you have to put it into practice yourself. So, the only way you are going to adopt these virtues and get rid of [these non-virtues] is you have to actually set about to do it yourself. 

So, in this life—our human life—this is a very important distinction to understand: as Buddhists, when we are taught these virtues, we have to set about to cultivate them and put them into practice. If we had a belief that the supreme deity would help us do it, this isn’t the Buddhist approach. The Buddhist approach is you have to practice them yourself; you cannot set them aside and not practice them. The burden is all on oneself. 

From the Buddhist perspective, we have to understand that these virtues, or the ability to avoid all our afflictive emotions—to eliminate them—we can bring that practice to finality. We can complete that practice such that we have it completely. Whether it be generosity or wisdom or effort or patience—all of these virtues. In the Buddhist teachings, Buddha showed us how to put them into practice and we can bring them to completion, to the final state, ourselves. 
So then, as we have this ability with a human life of leisure and opportunity to bring all these virtues to completion. And we have the ability to eliminate all of our destructive actions or destructive emotions. Once we have this ability and we don’t use that ability, it is just like when Shantideva said,
Nothing could be more ignorant,

After obtaining such an opportunity
Than not using it for virtuous ends!
Nothing could be blinder! (page 7 of Liberation in Our Hands...again, I have the Trijang Rinpoche, Michael Richards translation, which is a bit different.)
So we have to take advantage of our human life. We have this ability to bring virtue and wisdom to its final state, so we have to do this with our human life. 

Once we have this precious human life, with its great leisure and opportunity, we have to say, “I will make good use of this by either human or a deity, or to obtain liberation, or to obtain the high state of a buddha. And in order to accomplish any of those goals, I will study these teachings from Aryadeva’s Four Hundred and will reflect on them. 

[MISSED SECTION WHEN AMY’S INTERNET TEMPORARILY WENT OUT.]
Geshe-la was just discussing: Setting in the causes and you get the effect, so here we are on verse 122 on page 145, where it says:

“d. Why they do not strive just for their own happiness.”

122. Even here nothing harms

One with a powerful mind, and thus

For such a one, worldly existence
And nirvana are no different.

For Bodhisattvas, it doesn’t matter whether they are in nirvana or in cyclic existence. Their minds are peaceful wherever they are. When they stay in cyclic existence, their minds are always peaceful, and the commentary supports that:

Bodhisattvas whose minds hold a powerful special wish, and who do not create even the slightest ill deed though remaining in cyclic existence, are not tainted by its faults. Since even in cyclic existence nothing harms them, there is no difference, in terms of harm, whether they remain in worldly existence or enter nirvana. Thus they do not prefer one kind of peace to another. It is like the following analogy: A mother does not feel discouraged caring for her only child who is ill. [Similarly, Bodhisattvas are never discouraged in their efforts to free sentient beings from al the sicknesses of the disturbing emotions.]

The bodhisattva, then, is able to stay in cyclic existence and not at all be harmed by being in it. At the same time, they are always joyfully working to benefit of others. They never have any kind of negative feeling when they are working with others. So, the example is of a mother, who does not feel discouraged for her only child who is ill. Whatever it takes, the mother will work with enthusiasm/joy to take care of her child. The bodhisattva, then, has this kind of attitude.

[missed something?]
In verse 23, here, it is talking about why bodhisattvas can take special physical forms and it says:

Questions: Why do they have mastery of most Bodhisattva activities from the time they generate the first ultimate altruistic intention?

Answer:

“e. Why they can take special physical forms.”

123. Why should anyone who takes birth
Through constant control of the mind

Not become a ruler

Of the entire world?

This is talking about a bodhisattva who has attained the grounds...the first level of the path of seeing. So it is talking about high-level bodhisattvas. Basically, the intention is that they are not like ourselves. We are not the masters of our minds; our minds are controlling us. Our minds are under the influence of attachment and hostility. But this is talking about a bodhisattva who has complete mastery over the mind. We had some verses about this earlier—according to their thought, if they want to be reborn as a dog, if it is going to be of benefit to others. We had that example earlier.

By doing that, they can be in very powerful [rebirth, such as the ruler of the world].
Bodhisattvas who have attained the grounds can, through their constant mental control, take rebirth in worldly existence as they wish. Why then would they not become rulers of the entire world with dominion over the welfare of sentient beings? By taking birth as lords of the four continents and so forth, they accomplish the well-being of others. They are like a wish-granting jewel, a wish fulfilling tree, and a fine pot of treasure.
In that case, being that they can fulfill the wishes of others, they are “like a wish-granting jewel, a wish fulfilling tree, and a fine pot of treasure”....like an Aladdin’s lamp.

The topic on this next one is “III. Proof of resultant omniscience.” This is basically addressing the non-Buddhist philosophers in India who didn’t believe you could possibly reach omniscience. We are just ordinary persons, just like the common man on the road. They have no idea that you can bring the perfections to their final state—wisdom, they don’t feel it can be developed to its final state. These are virtues that, once you bring them to the final state, then they have no limit. It is unlimited. And so they don’t have this kind of idea that somebody can attain this kind of ...can’t reach this state of perfection. 

If we take a look at the commentary on this verse, in the Tibetan, the verse doesn’t come until later. So, we are talking about certain non-Buddhist schools. Here, the Mimasakas and others: 
The Mimamsakas and others, who lack conviction with regard to this, say the Tathagata is not omniscient because of being a person, like any common man on the road. This is inappropriate. Are the subject and predicate to which your reason is applied one or different? In the first case, the Tathagata is also unsuitable as such, because subject and predicate are different and resemble in all respects a pot and a woollen cloth. Similarly, because of being asserted as inherently existent, if the reason and thesis are inherently one, they should be inseparable one, and if they are inherently different, they should be unrelated. Thus in both cases they will not be that which is to be understood and that which enables understanding. 

They don’t accept this, they say the Tathagata ....[if you put it into a syllogistic statement]: 
Basically, the argument is: “the Tathagata is not omniscient, because of being a person.” The retort is that this is a ridiculous statement...that isn’t a logical statement at all. So then, the way it is rejected is to say that the subject, the Tagathata, and the omniscence—you ask are they the same or different. In the first case, the Tagathata is unsuitable as the subject because, if they are completely the same, they would be one thing, they’d be identical. Then, a pot wouldn’t even have it’s own attribute—a pot cannot be it’s own attribute. Being omniscient is a quality of a Tathagata....it would be like saying the pot is it’s own attribute.

If you say that they are different, we are talking about a kind of difference that is intrinsically different—that they are independent and totally different from each other. So then, if omniscience and the Tathagata are like that, it would be like a pot and a woolen cloth. Because of being inherently existent, the reason and the thesis—the reason here is “because of being a person” and the thesis is “the Tathagata is not omniscient.” If those were inherently one they should be inseparably one, so there would be no distinction between the reason and the thesis. So if they were different they would be unrelated. In general, the reason and the thesis are: the thesis is what we have to understand and the reason is that which enables us to understand that thesis, so in both cases they couldn’t operate, because they would be either inseparably one or unrelated. So if you are going to make a statement where “The Tathagata is not omniscient because of being a common man on the road,” –non-Buddhists feel that the sound of the Vedas are very sacred, humans never created it....if you say like that, then we can turn it around on you and say that it is NOT permanent because of being a sound:

Furthermore, the subject, the sound of the Vedas, is not permanent, non-produced, self-created or valid because of being sound like a madman’s utterances. Also you are not Brahmins because of having hands like fishermen. There will be many such unwanted entailments for you.
If Brahmins were like common persons—they are thought to be a caste above others but here they would be like a lower castes. If you make statements like that, there are going to be negative entailments.

Therefore, just as the excellent features of an effect are seen to arise through the special features of its cause, the existence of omniscience, too, can certainly be accepted. 

If you have an exceptional cause you are going to have an exceptional effect. 

The verse says:

124. Even in this world among excellent things

Some are seen to be most excellent.

Thus realize that certainly also

Inconceivable power exists.

So, if you go down to the paragraph on 147:
Among exceptional and excellent things, some are particularly excellent are seen even in this world. The Brahmin caste is seen to be the most excellent caste; the Peak of Existence, the most excellent state of rebirth; Mount Meru, the most excellent mountain; and a universal monarch, the most excellent of kings. Thus you should realize that superlative awareness, the inconceivable power of Tathagatas, definitely exists, because of the stores of merit by Bodhisattvas over three countless aeons. 

So, when you have the special causes you have the special effects.

Moreover you should accept this proof of omniscience established by reasoning without depending on scriptural citations.
So, this is a correct proof. Then, it says:

The assertion that the Buddha’s body is not the Buddha, being a contention of the Mimamsakas, should be thrown out like a gob of spittle.

I think this is also asserted amongst some of the lower tenet systems. There is an example here:
A learned monk put up in a poor man’s house. The poor man provided bedding and oil to massage his feet. Hearing of the monk’s presence, the administrator of the district visited him and respectfully asked if there was anything he could do. The monk told him to give the man in whose house he had spent the night one hundred jars of oil. 
The idea here is that through being respectful and generous, this poor man, because he created a cause that was so exceptional, what was returned to him was manifold times what he gave.
So, just to finish off the final verse, it is “IV. Showing why those with poor intelligence fear the Great Vehicle.”
Question:  Why are most people afraid of the Great Vehicle and uninterested in attaining Buddhahood? 
Answer: It is because of their weak conviction. 
125. Just as the ignorant feel afraid

Of the extremely profound teaching,

So the weak feel afraid 

Of the marvelous teaching.

This is not something inherent in the Teachings themselves. This type of person feels that about the Great Vehicle of the Mahayana. [Commentary:]
The ignorant, whose minds are untrained, feel afraid of the very profound teaching of dependent arising free from inherent production with the feasibility of all actions and agents. Similarly those whose conviction is weak feel afraid of the marvelous, profound and extensive teaching of the Great Vehicle and of the superlative power of a Buddha. It is like King *Surupa who had no faith in monks. 
This is talking about emptiness, where dependent arising indicates there is no inherent production. Things do not come about inherently but dependently, and within that the feasibility of all actions and agents works. 

King *Surupa, a householder, saw an ascetic who lived like a deer copulating with a doe, which made him lose faith in monks. He thought that if ascetics who endure suffering had not stopped the urge for sexual intercourse, how could the Sakya monks, living in great comfort, have done so? He was afraid to let monks into the women’s quarters and prevented them from being part of the queen’s retinue. His elder brother, the wise King Asoka, subdued him by threatening to have him put to death.

So, it is talking about a King. I think Sarupa saw a monk doing a terrible thing, living with deer and fornicating with them, and so he said no monks could stay near women. He had no belief in the monks, based on one person who was obviously very accustomed to doing destructive things. So then, he forbid the monk to become any part of the queen’s retinue.
There are a variety of people. Just because some people are this way doesn’t mean that all people are that way. So the difference is in terms of the people, not in terms of the teaching. 

So, the final stanza is:

Having considered the faults of cyclic existence well,

Enter this profound and extensive Great Vehicle 

Of which those with poor intelligence feel afraid,

And make Bodhisattva deeds your quintessential practice.
So that ends chapter five showing the bodhisattva deeds. 
Also, as translator, I want to add that I missed to translate something—Geshe-la at the beginning was enjoining us to use our mindfulness and introspection and develop our sense of awareness in that way, then there is nothing that you cannot put into practice. 

So, if anyone is afraid of the snow they should go now, but otherwise, questions:
Questions and Answers: 

Jim: What is the relationship between patience and wisdom. It seems that if you were patient, you would have time to use your wisdom more. There seems to be some relationship. Had Geshela found this to be true over his lifetime of 84 years or so?
Geshe-la: For patience, using your wisdom is important right from the beginning. You cannot just be patient when someone says, “be patient.” You have to contemplate the disadvantages of being angry. It is going to cause you disturbances and so forth. These are determined through thinking about them through wisdom. As you become more patient, because you are not so reactive—you are not disturbed or agitated by your anger. When you are not agitated and disturbed in that way, then you can use your wisdom to understand whatever it is. You can get a deeper understanding because your mind [is not agitated.] 
Genla remembers when he was young he was quite easily angered. He would smash things when he got pissed off—pots, etc. Breaking the china, I guess. Somebody said to him, “You better watch out! If you get pissed off so easily like that, you will be an angry short-tempered old man and you will die an early death.” And that really helped him to reduce his anger!

So, there are three types of patience: 1) disregarding harm, 2) the patience of the tolerance of suffering/accepting suffering, and 3) the patience of being certain about the teaching. So, the idea is that if one does cultivate these types of patience, tolerance, forgiveness, these really do help you develop your wisdom understanding emptiness because your mind is not disturbed and can concentrate on these good qualities Indeed, it is true, as it was said earlier, that without patience, there is no practice of the Buddha’s teachings. Only through having patience is one able to practice the teachings.

Dedication.

