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If everybody wants to turn to page 39 [The Chenrezig Center Prayer Book], to The Source of All My Good, that’s what Rinpoche will be explaining. Rinpoche began by reading the text. 

The title is, The Source of All My Good by Lama Tsong Khapa, Je Rinpoche. The first stanza, “The source of all my good is my kind lama, my lord; Bless me first to see that taking myself to him (or her) in the proper way is the very root of the path and grant me then to serve and follow him (or her) with all my strength and reverence.” 
This first stanza is referring to guru devotion, or how to rely upon a spiritual friend. It is necessary, in order to understand what comes later in this text—the pathways for beings of three capacities—to have a teacher to explain this. Therefore, it’s necessary at the beginning to get a teacher and therefore, that is why Lama Tsong Khapa has put that at the first stanza, the need for a teacher in order to understand the pathways for beings of three capacities. 
Then the text reads, “Bless me first to realize that the excellent life of leisure I’ve found just this once is ever so hard to find and ever so valuable; Grant me then to wish, and never stop to wish, that I could take its essence night and day.” 
In order to practice the pathways shared in common with beings of three capacities—small, medium, and great capacity—it’s necessary to have the eight leisures and the 10 endowments, or the 10 fortunes. That is why we find this presented here. 

This text explains the pathways for beings of three capacities: the pathways for beings of small capacity, the pathways for beings of medium capacity, and the pathways for beings of great capacity. The next stanza gets into the explanation of the pathways for beings of small capacity (actually the next two stanzas): “My body and the life in it are fleeting as the bubbles in the sea froth of wave. Bless me first thus to recall the death that will destroy me soon and help me find sure knowledge that after I have died the things I’ve done, the white or black, and what those deeds will bring to me, follow always close behind, as certain as my shadow. Grant me then ever to be careful, to stop the slightest wrongs of the many wrongs we do, and try to carry out instead each and every good of the many that we may.”
In The Great Treatise on the Stages of the Path to Enlightenment, when we look at the outline, the major heading is, “Training the mind in the stages of the path shared in common with beings of small capacity.” Under that we have three categories: first, the actual training of thought of a person of small capacity; second, the measure of the attitude of a person of small capacity; and third, dispelling misconceptions related to a person of small capacity.

Under the first category, the actual training of thought of a person of small capacity, there are two categories: first, developing a state of mind that strives diligently for the sake of future lives and then, relying on a means or a method for achieving happiness in one’s next life. 
Under that category heading, “Relying on a means or a method for achieving happiness in one’s next life,” we find two categories: first is refuge, and then karma and its results. We are in the section on karma and its results right now. 

The section that deals with karma and its effects reads as follows: “Help me find sure knowledge that after I have died, the things I have done, the white or black, and what those deeds will bring to me, follow always close behind, as certain as my shadow. Grant me then ever to be careful, to stop the slightest wrongs of the many wrongs we do, and try to carry out instead each and every good of the many that we may.”
So here, “white and black” are referring to virtue and nonvirtue—white being virtue and black being nonvirtue—and specifically, referring to the 10 virtues and the 10 nonvirtues. So here, where it reads, “Grant me then ever to be careful, to stop the slightest wrong of the many wrongs we do,” this is speaking of abandoning nonvirtue, abandoning the black deeds, which are referring to those 10 nonvirtues. And then, “try to carry out instead each and every good of the many that we may” is speaking of engaging in virtuous behavior, specifically the 10 virtuous activities. 

One needs to become very aware of and understand what virtuous deeds bring and what nonvirtues deeds bring, and then follow this advice to stop the many wrongs we do and engage in the virtuous activities. This is what this section means— the need to understand karma and its results by way of the 10 virtues and 10 nonvirtues, and adjusting your behavior accordingly.

When we look at the pathways for beings of small capacity and we abbreviate what the meaning of it is—because we’ve gone over an enormous amount of information about the pathways for beings of small capacity—we would bring it to this point: going for refuge to the Three Jewels (the Buddha, the Dharma, and the Sangha), engaging in the ethics which abandons the 10 nonvirtuous activities, and then, if you waver or engage in nonvirtue, acknowledging that downfall. This really summarizes the pathways for beings of small capacity.
The goal of a person of small capacity is to achieve happiness in cyclic existence, the happiness of cyclic existence. In Atisha’s Lamp for the Path to Enlightenment we find again a summary of 
that small-capacity being in this third stanza where it says, “Know that those who by whatever means seek for themselves no more than the pleasures of cyclic existence are persons of least capacity” (or of small capacity). That really summarizes the small-capacity practitioner: it’s someone who strives for the happiness of cyclic existence, has that goal in mind, in a future life.
In this section, where it speaks of “the things I’ve done, the white or black” (the white karma and black karma), when we’re starting to look at the Great Treatise on the Stages of the Path to Enlightenment, black and white karma, we divide karma and its results into three sections. First, reflecting on karma and its effects in general, and then reflecting on karma and its effects in particular, or specifics of karma and its effects. And then, how to engage in virtue and abandon nonvirtue after reflecting on karma and its effects in general and specifically, or the particulars of it. We can also call that chapter “Cultivating Ethical Behavior” (just as a side note). Those are the three major categories. 

When we get to the third category, of how to engage in virtue and abandon nonvirtue after this reflection, we find there are two categories: first a general explanation, and then a second category of, in particular, the way of purification through the four opponent powers. This is the section in the outline that we’re currently dealing with, “In particular, the way of purification through the four opponent powers.” 

Anyone who has the Great Treatise on the Stages of the Path to Enlightenment can turn to page

251; this is the second section of the outline in that third section. Here it says, “To stop the

slightest wrong of the many wrongs we do.” How do we stop? Or the word “abandon”—abandon

the slightest wrongs—might make it more clear. Abandon the slightest wrongs of the many

wrongs we do. How do we abandon those wrong behaviors that we do? We abandon them by

applying the four opponent powers, the way of purification through the four opponent powers. 

In the Great Treatise on the Stages of the Path to Enlightenment, Lama Tsong Khapa presents us with one section. But in Jamyang Shepa’s commentary it’s broken down into eight sections—eight sections so that you can really understand it. 
The first section in Jamyang Shepa’s outline is this: “Though you make great effort not to be defiled by wrongdoings, faults may arise due to such things as carelessness and a preponderance of the afflictions. If this happens, it is inappropriate to disregard them without caring, so you must try to apply the remedy about which the compassionate teacher spoke.” 
This is the first section, the first of the eight in the outline. And what this means is that even though we wish to abstain from nonvirtue, sometimes we do engage in it through our body, speech and mind because we’re under the influence of our afflictions or because we are in a state of “unknowing,” not knowing we’re doing it. 

So we shouldn’t just take those behaviors and disregard them as unimportant. We need to apply a 
remedy to those because when we look into what those behaviors bring to us, we find that our misdeeds bring about suffering, our misdeeds bring about rebirth in the lower realms of cyclic existence. So we must apply a remedy, because of what those deeds bring about. 
It says here in the text that “the compassionate teacher spoke of many methods.” So here, this is speaking of methods. A method which is included is the method of the four opponent powers. These four opponent powers are what the Buddha is speaking of when he says to apply a method or to apply a remedy. That’s the first section.

This is just a slight, abbreviated presentation of what is to come, which is the four opponent powers—this is a very abbreviated way of speaking of them. And then, the other seven points will open up the information about those four opponent powers much more, will open up more information.

The next two categories in Jamyang Shepa’s commentary are found here. The number two category is how one repairs any infractions, or remedies infractions. Infractions can also be called “downfalls.” These are specifically speaking of those who hold the individual liberation vows, the bodhisattva vows, or the tantric vows, and how, if those persons break any among those vows, how they are remedied, how they are repaired. 

For the individual liberation vows, for instance, the monks and nuns do what is called the sojong two times a month. This is a “remedy” ceremony, a ceremony of purification. This is a way to restore broken vows; this is called “sojong.” The bodhisattva vows also have a sojong ceremony specific to those vows, and the tantric vows have a sojong ceremony which is specific to the tantra vows. Each of those three sets of vows have their own ceremonies for remedy, or sojongs. This is the second category. 

The third category is how one remedies misdeeds. These are nonvirtues that fall outside of the downfalls, or infractions, category [just as a translator’s note]. How one repairs or remedies misdeeds. The word “sin” is used here but they’ve just chosen that word instead of the one we always use, which is “misdeed.”

This third section then gives the presentation of the four opponent powers in two ways: first in a summarized fashion and then in a more expanded way. The four opponent powers are: the power of eradication, the power of applying remedies, the power of turning away from faults, and the power of the foundation, or the power of the basis. Again, first it’s summarized and then a more expanded explanation of those four. There are two parts to this section, number three.
Number three, in the summarized part, we find this, “However, you should remedy sins through the four powers” This is a quote from The Sutra Giving the Four Teachings. “Maitreya, if bodhisattvas, the great heroes, possess these four teachings, then they will overcome any sins that they have committed and accumulated.” So that’s the summarized, or abbreviated, explanation. Then it says, “What are the four?” Now we get the expanded explanation: “They are the power of eradication; the power of applying remedies; the power of turning away from faults; and the power of the foundation.”

So then it says, “You will definitely experience the result of karma that you have done and accumulated. Since the four powers can destroy this kind of karma before it starts to take effect, it goes without saying that the four powers can destroy karma whose result is indefinite.” 
This is stating that the four opponent powers can purify all nonvirtues—they can purify nonvirtue that one is certain to experience the result of, or definitely will experience the result of. So if that’s the case, then needless to say it can also purify a nonvirtue that is uncertain, or not definite. That’s the point being made here: if it can purify that which has been done and accumulated then it can purify that which is uncertain, as well.
“The power of eradication” is the first of the four opponent powers. This is referring to a regret that you have for having done a nonvirtue—cultivating regret, recognizing that this isn’t okay that I have engaged in nonvirtue. I regret having done this. This is the first step in the four opponent powers: developing this regret, cultivating regret.
The second is called “the power of applying remedies,” and this is a very important section. There are six remedies presented here that serve as remedies, or opponents, to our nonvirtuous activities. It begins with, number one, “‘Dependence on the profound sutras’ includes such activities as receiving the oral transmission of sutras such as the Prajnaparamita, retaining their meaning, and reading them.” 
So here, “dependence on profound sutras,” we find 100 books that have been translated from Sanskrit and Pali into the Tibetan language, which are the pronouncements of Lord Buddha. There are 100 texts in Tibetan, and all of those texts would fall into this category. If we are hearing them or receiving them or we’re memorizing them or reading them, all of these would categorically fall under “dependence on profound sutras.”

Right in our prayer book we have some of those. We have the Bodhisattva Confession of Downfalls to the 35 Buddhas in our prayer book. We also have The King of Prayers’ Seven-Limb Prayer in our book, which would fall into that category, and also The Sutra of the Heart of Transcendent Knowledge. All of those texts would be texts that, if we recite, memorize or receive transmissions of—or just receive them, meaning to hear them—all of these activities would fall under the category of “remedy,” and specifically, the remedy called “dependence on profound sutras.”

When we look at the word “perfection,” there are three categories of perfection: first there is resultant perfection, then there is causal perfection, and then scriptural perfection. Resultant perfection refers to the Buddha, Buddhahood. If it is resultant perfection, it is necessarily a buddha. Causal perfection refers to the bodhisattva paths. That’s specifically what causal perfection is: those bodhisattva pathways. Scriptural perfection refers to texts which give a presentation of causal perfection and resultant perfection. This is what is meant by the three types of perfections.
It’s stated that the only true perfection among the perfections, the actual perfection, is the Buddha, the resultant perfection. These others are merely named, or nominally designated, as perfections but causal perfection and scriptural perfection are not actual perfections. The only actual perfection is the Buddha.

It’s stated that the foe destroyer is like a “facsimile” of perfection. Rinpoche is saying “like a picture of perfection, a facsimile of perfection.” The pathway of the lesser vehicle would be then a “facsimile” of the causal perfection, not the actual.

Number two is “’Interest in emptiness’ means to comprehend the reality in which there is no self and which is luminously clear, and to have conviction that the mind is primordially pure.” Phenomena are not truly established. There is no previous true establishment, nor is there current true establishment. This is referring to the lack of true establishment of all phenomena. This is meditation upon emptiness. Previous things were not truly established, phenomena were not truly established, currently things are not truly established.

Emptiness is referring to the following: the “I” is not truly established, or “I” am not truly established because of dependent origination. “I” am merely a name on a collection such as the five aggregates or the five elements, a name posited to a basis of designation such as the five aggregates or the five elements. There is no “I” outside of that naming. That is the point of emptiness, that there is no “I” that is inherently existent outside of this process of naming a collection. We’re positing this name “I” on a collection and there is no “I” that exists outside of that process of naming that collection. Likewise, all phenomena are not truly established. If we’re able to think about this, we’re able to harm our misdeeds.
Just like the understanding that “a rope is a rope” harms the belief that “a rope is a snake,” the understanding that the “I” is not truly established harms the misunderstanding that sees the “I” as being truly established. 
If you can think in this way then you will harm your misdeeds. The word “harm” is literally the translation—it means to put a dent in them, to hurt them, to slowly do away with them. The word “harm” is used instead of eradicate because of the understanding of how that purification takes place.

The four opponent powers can purify all of our misdeeds. If that is not true then it would contradict logic, or reasoning, and it would also contradict scriptural pronouncements. So we have to state that these four opponent powers can purify all misdeeds.

How would it contradict scripture? For instance, we have the Tantra Requested by Subahu, which compares purification to various things. If all misdeeds couldn’t be purified, then that would contradict that text. The text says, basically, when we put it in terms of this particular category of interest in emptiness, we would look at that Tantra Requested by Subahu and look at the analogies that are made and say, interest in emptiness is like the fire that burns away the thickets of our misdeeds, and interest in emptiness is like the sunrays that melt away the snow of our misdeeds, and interest in emptiness is like the butter lamp that dispels the darkness of our misdeeds. If that wasn’t possible then scripture would be contradicted by that impossibility.

The way the idea that all misdeeds could not be purified contradicts logic is as follows. The mind which realizes emptiness, the mind that realizes the lack of true establishment of things, harms the grasping at true establishment that we have. The grasping at true establishment is what creates the attachment, anger and ignorance. If the grasping at true establishment is harmed then those negativities are harmed. And those negativities bring about our negative actions, our misdeeds. Those afflictions bring about our misdeeds. So if we harm those afflictions that bring  about our misdeeds then our misdeeds are also harmed, as well. This is how we would analyze it logically and say, Oh yes, we can eradicate those misdeeds, because we’re looking at this logical process of analysis of how the mind that realizes emptiness eradicates grasping, which eradicates the afflictions, which eradicates those actions.

This is how we use Buddhist signs to establish that if this were not the case—that the four opponent powers could purify all of our misdeeds—then that would harm logic and would harm scripture.
If someone is a Buddhist then it is sufficient for us to say, “Well, the four opponent powers can purify our misdeeds because the Buddha stated so.” We find in the Tantra Requested by Subahu where this presentation is given. 
But if someone is not a Buddhist and doesn’t assert that they believe in what the Buddha stated then it’s not sufficient to just say, “It’s this way because the Buddha said so.” We have to be able to use logic and reasoning. We have to be able to say, “So the mind that grasps at true establishment is not harmed by the mind that understands the lack of true establishment? And if the grasping is harmed then aren’t the afflictions harmed as well? Those are not harmed? And by harming the afflictions, aren’t our misdeeds harmed, so those aren’t harmed?” And then we would say, “If that’s the case, then the understanding that a rope is a rope and not a snake wouldn’t harm the belief that the rope is a snake?” 
This is how we would use logic to present it; we would say, “Doesn’t the mind that understands the lack of true establishment of phenomenon harm the grasping at true establishment? Doesn’t the harm of the grasping at true establishment harm the afflictions? And by harming the afflictions, don’t we harm the misdeeds?” So this is how the presentation is given. And then, if that is not believed then you would use the consequence that states, “So the belief that a rope is a rope doesn’t harm the belief that a rope is a snake?”
There are so many similar logical reasonings we can give as well. The buddhas state that there is a past life and a future life. If you state that there is not a past life and there is not a future life, then this contradicts scripture and contradicts logic or reasoning, because there are signs that you can use for that as well. 
If you state that there are not the 16 attributes of the four noble truths then this contradicts scripture and contradicts logic, or reasoning. Lama Tsong Khapa, in an abbreviated way, put the most important points here. We find in Dharmakirti’s Pramanavarttikakarika where there is the presentation of the existence of previous lives and it’s presented in a way to show by way of scripture and by reasoning. Dharmakirti presents previous lives and future lives scripturally and with reasoning.

Number three is “Dependence on recitation,” and it “means to recite, according to the rituals, the special formulae such as the hundred-syllable mantra of Vajrasattva. The Tantra Requested by Subahu states, ‘The flames from fires that spread in spring forests are out of control, burning up all the thickets; likewise, the winds of ethical discipline can fan the fires of recitation and the flames of great perseverance burn up sins. Just as when the sun’s rays destabilize snow it melts in the unbearable brilliance, so too do the snows of sins disappear when destabilized by the sunbeams of recitation and ethical discipline. Lighting a butter lamp in a dark gloom entirely clears away the darkness; likewise, the darkness of sins accumulated for a thousand lifetimes is quickly dispelled by the butter lamp of recitation.’” So here we find those three points. 

What this is referring to is mantra recitation which includes the tantric ritual that goes with it. If you are, for instance, doing the mantra of Buddha Shakyamuni, “Tayatha Om Muni Muni Maha Muni Ye Soha” and if while you’re reciting the mantra you’re simultaneously doing the visualization of the mantra garland at the heart and so forth, then you are engaging in dependence upon recitation. If you’re doing the 100-syllable mantra of Vajrasattva and while you’re reciting that mantra you’re visualizing the deity with the mantra garland at the heart and so forth then you’re engaging in the practice called “dependence on recitation”—it’s by reciting those mantras and simultaneously doing that practice of the deity. 

Dependence on recitation is like the fire that burns away the thickets of our misdeeds and like the sun’s rays that melt away the snow of our misdeeds and like the butter lamp that illuminates the darkness of our misdeeds. That is what is meant.

Dependence on recitation can be done with any of the four classes of tantric deities. All of these remedies that are listed, these other five that are listed, have the ability to purify in the same way that this dependence on recitation says. So we can say that all of those are like the fire that burns away the thickets of our misdeeds and the sunrays that melt away the snow of our misdeeds, etc. 
“Further, repeat the recitations until you see signs that you have cleared away the sins.” So here will be a presentation of signs that say you’re doing this mantra recitation. Various signs will occur if there has been a purification. But if these signs don’t occur, continue to repeat them—in this case the mantras—until those signs do occur. So here it’s saying, until you see those signs, continue this practice of remedy, this practice of antidote.
What are the signs? We find the signs from the Formula of Exortation and it says that, “the signs are dreaming the following: vomiting bad food.” If you have a dream that you are vomiting bad food—and as a note, everyone knows it’s the last stage of your sleep. So if you have this dream that you’re vomiting bad food then this is a sign of purification.
The purification, the level of purification, depends on the level of the purifier. So a bodhisattva would have a much greater level of sign of purification then a solitary realizer, and a solitary realizer would have a much greater level of purification than a hearer. The level of purification that you see the signs for depend upon the level of the purifier.

“Consuming such foods as yogurt and milk.” Consuming foods, but also it could be drinking things such as orange juice or nice things, that’s the next sign. Then we find the word “vomiting” again but without the “bad food” next to it. Then, “seeing the sun and the moon,” so if we see the sun or the moon, this is a purification sign. 
Then we have “moving through the air” or flying, “blazing fires; subduing water buffalo and persons in dark clothing.” It literally says “black persons,” literally black, like in your dream the person is “black.” So it says manapo, and that literally refers to “black black,” not when we would say a “black person.” Just to make that clear. “Clothing” isn’t in the text—it just says “black person.” “Seeing the community of monks or nuns; seeing a tree that gives out a milky substance; riding upon an elephant or a bull; climbing upon a lion throne; climbing up a mansion or a mountain; and listening to the teaching.” These are all from the tantric texts which is called the Formula of Exortation.

Now we move on to number four: “‘Dependence upon images’ means to make images of the Buddha once you have acquired faith in him” (or her). This is referring to, once you have the faith and conviction in the Buddha, making a statue; for instance, out of gold, silver, copper, clay, wood or iron. Making an image, once you have faith in that image, out of various materials, or painting a picture or making a thangka. All of these would fall under this category of “dependence upon image.” And not only the traditional Buddha—we’re not only speaking of the traditional Buddha—but also any of the deities in the four classes of tantra, if you have faith in them and then construct an image, whether it’s a statue or a painting, like a thangka, then you are engaging in this remedy called “dependence upon images.” It doesn’t matter. Again, it could be Maitreya. If you are constructing it with faith then you are engaging in the remedy called “dependence on images.”
We would say that these texts also would be considered in this category because these texts represent the Buddha. We say that they are representative of the Buddha because, if it is the Buddha’s speech then it has to be a sound and because these texts aren’t a sound, we say that they represent the Buddha’s speech. Last time I used that word “facsimile”—it could also be “represent”.  So when I used it [referring to] the Hinayana path, we can use the word “represents” also (if you’re taking notes, you can go back).

Number five is: “‘Dependence on worship’ means to make a variety of offerings to an image of the Buddha or to a stupa.” So this is any kind of offering you make—offerings of your home, offering of your car, offering of any food you use, offering any drinks you drink. Really, anything; flowers, anything that you offer would fall under this category. There are many different kinds of offerings. There are outer offerings, there are inner offerings, there are secret offerings and there are immutable offerings. 
Number six is: “‘Dependence on names’ means to hear the recitation of and retain the names of buddhas and great conquerors’ children.” If we hear the recitation of or we are reciting the name mantras of the buddhas or the conquerors’ children, or their names, then we are engaging in this remedy which is dependence on names. 
The difference between dependence on names and dependence on recitation is that, in dependence upon names you are reciting the name mantras of these deities but you are not including the front- and self-generation practices. If you are including the self- and front-generation practices along with the mantra recitation then you are doing dependence on recitation. If there is an exclusion of the practice then you’re doing the remedy called “dependence upon names.”
We’ve gone through the power of eradication, we’ve gone through the power of applying the remedies, now we’re going over the power of turning away from faults. And this is literally stating, I will not do this behavior in the future. “The third power is actually restraining yourself from the 10 nonvirtuous actions. In the Sun Essence Sutra, the Buddha said that this restraint destroys all karma, afflictions, and obscurations of the teaching created physically, verbally, or mentally by way of killing and the like.” So if you have engaged in the 10 nonvirtuous activities or the nonvirtue which is abandoning the Dharma, then this third power actually destroys those negativities created.
So here, this third power is stating that I won’t do this in the future again. So that’s what it means. I’ll read on. “The third power eliminates bad actions that you have previously created, caused others to create, or have rejoiced in others creating. Confession that lacks an attitude of wholehearted restraint becomes merely words. Dharmamitra’s Commentary on the ‘Sutra on the Discipline’ explains that the Buddha was thinking of this fact when he said in scripture, ‘Is there subsequent restraint?’ Therefore, it is very important to have an attitude of restraint within which you have conviction not to commit that action again. Moreover the development of this attitude depends on the first power.” This is in the Vinaya, the great Vinaya text, where we find this question presented in the ceremony for purification.
It is very important that you have the attitude of regret as a basis for this step. If you don’t really have regret then you won’t state, “In the future I won’t engage in this again.” It’s necessary to have regret so you have that conviction to not do that behavior—whatever it was—again in the future.

Number four is the “power of the foundation,” and the power of the foundation refers to going for refuge and then cultivating the mind that aspires to enlightenment, or bodhicitta. In The Great Treatise on the Stages of the Path to Enlightenment we find the section on refuge. Refuge refers to going for refuge to the Buddha, the Dharma, and the Sangha. 
In the text we find in the outline there are four categories: first, the causes for going for refuge; second, based on that, the objects you go for refuge to; the third category is how to go for refuge; and the fourth category is advices of refuge, or precepts of refuge. And then we find other points in the text such as the benefits of going for refuge and so forth. That is what is meant by refuge, as explained previously, what refuge is.
In the lamrim tradition, or “the stages of the path” tradition, we find two practices for developing the mind that aspires to enlightenment. One practice was passed down through the great master Atisha, and that is called the “seven point cause-and-effect” for achieving the mind that aspires to enlightenment, or realizing the mind that aspires to enlightenment. And the other practice, which was passed down through Master Shantideva, is called equalizing and exchanging self with others.
Where do we find, in The Lamp for the Path to Enlightenment, this idea of the mind that aspires to enlightenment? We find it in stanza 10 where it says, “Next, beginning with an attitude of love for all living creatures, consider beings, excluding none, suffering in the three bad realms, suffering birth, death, and so forth. Then, since you want to free these beings from the suffering of pain, from suffering and the cause of suffering, arouse immutably the resolve to attain enlightenment.” 
This is where we find the presentation of the seven point cause-and-effect for realizing the mind that aspires to enlightenment in the Lamp for the Path to Enlightenment. So it’s right after going for refuge in “The Lamp.” So first go for refuge three times and then we find this point that’s made.
In The Medium Stages of Meditation, Kamalashila’s text, we find the statement that the root is compassion from which the mind that aspires to enlightenment arises; this is the method to the perfection of wisdom, or to the Prajnaparamita.
In the Lamdun (The Lamp for the Path to Enlightenment) stanzas 44 and 45, we find: “To eliminate doubts concerning what is called wisdom and what is skillful means, I shall make clear the difference between skillful means and wisdom. Apart from the perfection of wisdom, all virtuous practice such as the perfection of giving are described as skillful means by the Victorious Ones.” So here we are speaking of bodhicitta as being a method.

When we look at the difference between skillful means and wisdom, and looking at the six perfections, all of the first five perfections fall categorically under “method,” or here we have skillful means, but that’s referring to method. The sixth perfection is referring to wisdom. 

Then a debate could take place because you could say, “The concentration which is the wisdom realizing emptiness is not wisdom?” (As a note, it’s in the first five perfections.) So, “The concentration which is the wisdom realizing emptiness is not wisdom?” This is something we have to think about.

So if we say, “Is not the ‘perfection of wisdom’ the method for achieving realization? Isn’t it a method for achieving? Is it not a method?”

So we’ve gone through these four opponent powers now. We went through the first opponent power, the power of regret (I always call it regret because that’s really what the word is), the power of eradication. Then the second, which is the power of applying remedies, and then the third, the power of turning away from faults, and then the fourth, the power of the foundation. 
These practices are very important; they are indispensable in all of the traditions. We find it indispensable in the hearers’ tradition, or shravakas, we find it in the solitary realizers’ tradition, or pratyekabuddhas, we find it indispensible in the bodhisattva tradition, and then we also find it indispensable in the tantric tradition. So these four opponent powers are found in every tradition of Buddhism. So this is that third section, where we started with, “Maitreya, “If the bodhisattvas, the great heroes, possess these four teachings, then they will overcome any sins that they have committed and accumulated.”
So now we’re going to end the class, and maybe someone has questions?

Question: When we recite the mantras with the visualization of the deity—the self and front generation—do we need to have received the initiation of that deity to perform the visualization?
Answer: You do either need an initiation or a blessing. All the initiations we have received, you can do that. But if you don’t have the initiation, there still is benefit in doing the meditation. We aren’t able to go to all the deities’ initiations, and however many we can do is very good. 
Question: Is the visualization done at the same time—visualizing as the deity, self and in front simultaneously?

Answer: It’s up to the individual. You think of the self-generation and then front generation. It’s not possible to hold those two things at the same time. When we’re talking about a moment, in each moment you can only hold one or the other. So if you’re doing the front generation, you meditate that the deity actually arises out of emptiness, so this is a good meditation to do, that the deity you’re visualizing in the front is arising out of emptiness and dependent origination. If you are able to think that the meditater on the deity is not truly established, the deity is not truly established, and the practice itself is not truly established, then that can’t be harmed by anger or wrong views. This familiarization is very important.
Question: What is the name of the consciousness that comes from the previous life that enters into the present consciousness, and that consciousness has not realized emptiness and carries all of the afflictions from the previous life into this life? The consciousness from the past life has gone into this life with all of the aggregates. What is the name of that consciousness?

Answer: It’s the same consciousness. 

Question: What is its name, though? It’s called consciousness? 
Answer: You would just say that the previous consciousness is called “the previous consciousness”—it’s the same continuum. 
Question: The previous consciousness, my consciousness with all these aggregates, it doesn’t have a name from the previous consciousness?

Answer: It’s the same continuum of consciousness, the same exact one as the previous life—it’s just a different set of aggregates that that consciousness is abiding in.

Question: So what’s the name of the consciousness that is liberated?

Answer: If you were to say “liberated,” you would say an “arya consciousness.” So, liberation again, there are different levels—being free from ignorance and so forth. If you’re speaking of ultimate liberation, in the first liberated levels you would find the arya’s consciousness. And then at the level of foe destroyer you would have a foe destroyer’s consciousness, and foe destroyer could be a hearer, solitary realizer, or a buddha. The arya has eye consciousness, ear consciousness, nose consciousness, tongue consciousness, and that arya’s consciousnesses are called “the arya’s consciousness,” just like your consciousness is Katie’s consciousness—same.
