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One can posit this as a reasoning for establishing emptiness: The syllogism
 is that the subject, the aggregates are not truly existent because they are  dependently originated (or dependent arisings). We first need to ascertain that the aggregates (or person) are indeed dependent arisings in the sense that they are the products of their own causes and conditions. 
When we say a subject is a dependent arising, there are different levels of this -  coarse and subtle. 
At the coarse level of dependent arising, the aggregates are dependent arisings because they are the products of causes and conditions.  Their existence depends on causes and conditions, therefore they are dependently originated. 
When we have some understanding of the meaning of dependent arising on the level of causality:

· we understand that both the suffering we do not want and the happiness we seek arise from their own causes and conditions.  Therefore, both suffering and happiness are dependent arisings. 
· we understand conventionalities (or convention phenomena). 
· in relation to the presentation of the Four Noble Truths, we see how true sufferings are  the products that arise in dependence on true origins. Also the true cessations which we want to achieve arise in dependence on true paths. 
· we understand the natural law of causality - how effects arise from causes (and causes lead to effects) and applying  this to virtue and non-virtue,  we see how virtue gives rise to happiness and non-virtue gives rise to suffering.
· we gain a conviction in karma and this will inspire us to engage in the collection of merit.

· in relation to other sentient beings, we realise that the non-virtue they accumulated in the past is the cause of their suffering and we are then able to develop love and compassion for them. 
· we develop bodhicitta by thinking, “I will achieve enlightenment for the benefit of these sentient beings.” We reinforce our bodhicitta (as we progress) along the paths and grounds and we gradually complete the collection of merit. 
· It is through the accumulation of merit that one achieves the form body of the Buddha. The attainment of that form body therefore comes from understanding dependent arising. 
The Buddha mentions in the sutras: “Whoever sees dependent arising sees the Dharma. Whoever sees the Dharma sees the Tathagata.” What we have discussed so far is one way of explaining this sentence. 
We have seen how through the understanding of dependent arising, we can understand conventionalities and how the form body of the Buddha is attained. In the above syllogism, the thesis that we are  trying to establish is that the aggregates are not truly existent and the reason that establishes that is dependent arising. Once we have established that the aggregates are indeed empty of true existence, we will understand the ultimate truth, the emptiness of true existence. When we generate the valid cognition of directly perceiving emptiness, with the gradual familiarisation of that direct perception, we accumulate wisdom as we progress from one ground to the next. That wisdom directly perceiving emptiness becomes more and more powerful until we achieve enlightenment. We then attain the truth body of the Buddha through this collection of wisdom.  
The king of reasons for establishing emptiness is dependent arising. It is through the understanding of dependent arising that we realise the emptiness of inherent existence. When we see the emptiness of inherent existence, we are  able to gather the collection of wisdom. Through the force of gathering and completing the collection of wisdom, we achieve the truth body or dharmakaya of the Buddha. This is the meaning of what the Buddha said: “Whoever sees dependent arising sees the Dharma. Whoever sees the Dharma sees the Tathagata.”  
Through understanding the meaning of dependent arising at both the coarse and subtle levels, we understand the presentation of the two truths - conventional truth and ultimate truth. We then accomplish the final result of the truth body. 
Therefore, in the context of the above syllogism, when we understand the property of the subject (i.e. the aggregates as not being truly existent because they are dependently originated) on that basis, we will understand conventional truth. When we have ascertained the thesis (i.e., the aggregates are empty of true existence) to be true, we can then understand  the ultimate truth. Here, in this case, from this line of reasoning, we can see how based on one subject, the aggregates, we can understand the 
two truths. What does that prove? It proves that the two truths are valid and they both exist in respect to one object (i.e., they are not separate entities). 
Once we have an understanding of the two truths, on the basis of establishing the presentation of the basis, one establishes the presentation of the path.  On the basis of establishing the conventional truth, we can establish the method aspect of the path which includes the collection of merit. 
On the basis of establishing the ultimate truth, we can establish the wisdom aspect of the path which includes the collection of wisdom. 
In reality, all phenomena have both conventional and ultimate truths. This is how we can establish the two aspects of the path -  method and wisdom. Through establishing them, we establish the results of the form body and truth body. 
It would be beneficial for all of us to have some idea of this presentation of the basis, the path and the result and how they relate to one another: how, in dependence on the basis, because there are these two truths, we can establish the two aspects of the path - method and wisdom. From there, we can establish the results of the form body and truth body. 
Studying well the presentation of the paths and grounds benefits our practice of refuge. We will know what exactly is the Buddha, what exactly is the Dharma and what exactly is the Sangha – what they actually refer to and where are their boundaries. Without this understanding, nothing appears to our minds when we go for refuge. 
Understanding the presentation of the paths and grounds also helps us to understand the Four Noble Truths particularly, true paths and true cessations and their boundaries. It is only upon achieving the uninterrupted path of the path of seeing when we directly perceive emptiness that we actualise the true paths and their respective results, true cessations. In reality, the Dharma Jewel only exists upon achieving the path of seeing. A fully qualified Dharma Jewel does not exist prior to the path of seeing. 
The uninterrupted path of the path of seeing is the direct antidote to the intellectually acquired grasping at true existence. It is only at this point that our wisdom perceiving emptiness is powerful enough to overcome this affliction which is the source of all our problems and suffering. From this point onwards, having directly perceived emptiness, when we generate the true paths and the Dharma Jewel has arisen in our minds, we will never accumulate any more fresh throwing karma for samsara (i.e., we will not create any new causes for samsara). Now we can see why true paths, this direct perception of emptiness which is the Dharma Jewel is the ultimate protector and saviour that protects and saves us from samsara. 
When we take refuge, we always say the Dharma Jewel is the actual refuge. Now you can see why, isn’t it? Because when we actualise the Dharma Jewel in our hearts, we see the truth and realise emptiness directly, that is the antidote that is powerful enough to help us overcome the afflictions. On achieving the path of seeing, we arrive at the state where we will no longer create any more new karma for samsara. So the very thing that saves us from having to create further causes for samsara is this Dharma Jewel, isn’t it? 
It is only when we understand all of this that we truly understand true paths and the meaning of Dharma Jewel. When we understand how the Dharma Jewel is our actual refuge, we will understand what it truly means to take refuge and on the basis of that understanding, we will develop a strong aspiration to actualise it.  
When we achieve the uninterrupted path of the path of seeing, we have not yet actualised true cessations which is only achieved when we achieve the path of release of the path of seeing. The path of release of the path of seeing refers to the suchness (or emptiness) of the path of release which is the suchness of the mind. Earlier on, the suchness of the mind has not been separated from the intellectually acquired afflictions. It is only upon achieving the path of release of the path of seeing that we achieve this separation. True cessations refer to the state of achieving the abandonment of the intellectually acquired afflictions.  

When the superior bodhisattva moves from the first to the seventh grounds, he progresses from one ground to the next through a practice which is the unification of method and wisdom (i.e., the wisdom directly perceiving emptiness supported by the collection of merit). Upon attaining the eighth  ground, the superior bodhisattva becomes an arhat or foe destroyer, the foe (or enemy) being destroyed here referring to the innate afflictive obstructions together with their seeds. 
We can see how strong the afflictions are as it is only at the eighth ground, after eons of effort and hardships, that the innate afflictive obstructions together with the seeds are abandoned. 
However, the foe destroyer has not yet abandoned the knowledge obstructions. He has to go through another three grounds before achieving enlightenment. Although the superior bodhisattva has completely abandoned the innate afflictions together with their seeds, he has not yet abandoned the imprints or predispositions of those afflictions and is still subject to the mistaken appearance of inherent existence. As it is not easy to destroy the knowledge obstructions, the superior bodhisattva has to accumulate merit over the third great countless eon to overcome them. 
The consciousness at the end of the continuum of a sentient being is an uninterrupted path, which is a meditative stabilisation that focusses on emptiness directly and is the direct antidote to the remaining knowledge obstructions. The uninterrupted path at the end of the continuum of a sentient being transforms into the wisdom truth body which is achieved by the superior bodhisattva within this meditative stabilisation upon completely abandoning the knowledge obstructions.  The emptiness of that mind (i.e., the emptiness of that uninterrupted path) transforms into the nature truth body. The nature truth body is divided into the factor of purity of natural stains and the factor of purity of adventitious defilements. 
From the perspective of the sutras, the body of the bodhisattva at the end of the continuum of a sentient being is said to bear the marks and signs and that transforms into the complete enjoyment body of a buddha. 
The four bodies of a buddha are attained simultaneously. With regards to the generation of the emanation body, an analogy is used:  The complete enjoyment body is likened to a jewel and the emanation body is likened to the light rays emitted by that jewel.  The emanation body emanates or manifests from the complete enjoyment body and goes out to all the sentient beings that are to be subdued and helped in whatever forms are most suitable and beneficial. So the complete enjoyment body and emanation body are not attained sequentially but are attained simultaneously just like the jewel and the light rays it emits existing together as one.  
A question pertaining to the effects of enlightenment appears in Nagarjuna’s Precious Garland: “What happens after enlightenment?” In this conversation with a king, the answer given was this: “Oh, great king! This little seed can produce a huge tree that provides you, your family and your entourage with shade and shelter from the rain. This great result comes from this small seed. Likewise, when we compare this to enlightenment, enlightenment is the result of so many causes. The qualities of enlightenment must be inconceivable.” 
On the basis of studying the paths and grounds, we understand the immeasurable varieties of causes that have to be accumulated over a period of three great countless eons in order to achieve enlightenment. Since the causes are so immeasurable, we can infer that the result, enlightenment would also possess an immeasurable amount of qualities. When we study the paths and grounds and we learn how much effort and hard work we need to put in, what kind of meditations, practices and accumulations of merit need to be done and the amount of time we have to invest (to achieve the goal of enlightenment), based on that understanding, only then do we really begin to get a feeling for what the Buddha really is.  
If we were to list out the qualities of the Buddha, they are truly inconceivable. For example, even a single pore of the Buddha’s body can work for the welfare of and can teach Dharma to sentient beings. By understanding the causes that lead to enlightenment, it would be easier for us to understand these buddha qualities. Every single part of the Buddha’s body can perceive every single phenomenon directly and reveal the sound of Dharma. If we do not understand the causes that lead to enlightenment, then it would be difficult to fathom the result of enlightenment. Therefore we should think along the lines of how a small little seed can produce such a great result (the huge tree). 
In the Precious Garland, there are 60 stanzas that show the reasoning of how the aggregates of a person are empty of true existence because they are dependent arisings. On that basis, we can understand the two truths and the two aspects of the path - method and wisdom – which culminate in the results, the form body and the truth body. This presentation of the basis, path and result is also in the Precious Garland. 
***********
Our discussion so far is based on someone who is of definite Mahayana lineage entering the Mahayana path.  There is also the Hinayana path – the hearers’ path and the solitary realisers’ path.  There are hearers who, by completing the hearers’ path become hearer arhats and solitary realisers who, by completing the solitary realisers’ path become solitary realiser arhats after they have abandoned all the afflictive obstructions. 
These two kinds of arhats will eventually enter the Mahayana path. When they do so, they have to start from the Mahayana path of accumulation.  When they reach the Mahayana path of seeing, what are they suppose to abandon as they have already abandoned all the afflictions? 

There are different explanations for this from various masters. Some great masters explained that when these arhats achieve the Mahayana path of seeing, the presentation of the uninterrupted paths and paths of release are still valid for them. This is because they have to abandon the obstructions that prevent them from attaining the various qualities of the higher grounds. For example, at the first ground, they have to overcome those obstructions in order to achieve the qualities of the second ground. 
Other masters mentioned that there aren’t any obstructions to be abandoned on the respective uninterrupted paths from the first to the seventh grounds. There are no uninterrupted paths and paths of release for these two arhats. However, the wisdom of the meditative equipoise and the wisdom of subsequent attainment are still applicable. They move from one ground to the next through the union of the collections of merit and wisdom. 

Our system, based on Sera Je’s monastic textbooks, follow the second proposition that for Hinayana arhats entering the Mahayana path, there is no presentation of uninterrupted paths and paths of release from the first to the seventh grounds because they have already abandoned the afflictive obstructions. They are only required to abandon the knowledge obstructions when they achieve the eighth ground. 
An uninterrupted path is the antidote to either the afflictive obstructions or the knowledge obstructions. Since the Hinayana arhats have already abandoned the afflictive obstructions, there is no presentation of the uninterrupted paths and paths of release for them for the first seven grounds. Although the concept of uninterrupted paths and paths of release for the first seven grounds are not applicable to the Hinayana arhats, nevertheless there is no fault in positing their existence, i.e. they do exist for the Hinayana arhats. They move from ground to ground by completing the accumulations of merit and wisdom that is required for the achievement of the respective ground, i.e., when the accumulation of merit and wisdom is sufficient, the arhats move to the next ground and when the accumulation of merit and wisdom become stronger, they then move on to the next ground and so forth.
**********

It is possible that during the past three months while doing this module, you  may not understand some things and because of this, it is possible you may  become discouraged. The main point here is that one should not be discouraged. We should always look at things from a positive perspective. For example, you should be satisfied if you are able to list out the 37 harmonies with enlightenment.  It is already amazing that you can do that even though you may not be able to fully understand them. 
If you compare yourself to the billions of people in this world, how many of them bother or have any interest to learn the Dharma? The fact you have the interest and come here to learn the Dharma, just to know the words even though you may not understand them, that is an amazing feat.  
You must keep this in your mind all the time and not be discouraged. What you are able to do now and what you have achieved so far is definitely the result of having accumulated immeasurable merit from your past lives. In fact you are experiencing the positive results now. It has to be like that. This is not the time to give up but instead, you should strive to work harder. 
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� A syllogism is a form of argument used to defeat wrong conceptions and generate clear understanding and consists of a thesis and a reason stated together in a single sentence.  The syllogism referred to here - The subject, the aggregates, are not truly existent because they are dependently originated - can be broken down in the following way:





The subject is “the aggregates.”


The thesis is “The subject, the aggregates, are not truly existent.”


The predicate to be proven is “not truly existent.”


The sign (or reason or proof) is “dependently originated.” 





(Adapted from appendix to Handout No. 3 in Module 2, Basic Program) 
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