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FPMT Lineage is a series of books of Lama Zopa
Rinpoche’s teachings on the graduated path to enlightenment
(lamrim) drawn from his four decades of discourses on the
topic based on his own textbook, The Wish-fulfilling Golden
Sun, and several traditional lamrim texts and in general
arranged according to the outline of Liberation in the Palm of
Your Hand. This series will be the most extensive contemporary
lamrim commentary available and comprises the essence of the FPMT’s
education program.

The FPMT Lineage Series is dedicated to the
long life and perfect health of Lama Zopa Rinpoche, to his
continuous teaching activity and to the fulfillment of all his holy
wishes.
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I would like to say a little about how the FPMT
Lineage Series has come about. My first Kopan course was the third,
October-November, 1972. When we arrived we were given a text book,
Lama Zopa Rinpoche’s The Wish-Fulfilling Golden Sun of the
Mahayana Thought Training, and Rinpoche’s month-long teachings
were essentially a commentary on this book. I took fairly sketchy
notes but at the end of the course realized that the Golden
Sun and Rinpoche’s teachings had changed my life. However, the
book was pretty rough, so after the course I asked Rinpoche if I
could edit it into better shape. He said that what we had been
given was basically a compilation of the students’ notes from the
previous course and that what he really wanted to do was to rewrite
the whole thing from beginning to end and asked me if I would like
to help him do that.

For six weeks my friend Yeshe Khadro and I spent
several hours a day with Rinpoche as he painstakingly revised the
entire book. In the evenings she would type up what we had written
down and I would then try to edit the manuscript into publishable
form. By the time the fourth course arrived in March 1973 the first
official edition was ready and Rinpoche taught from that. This time
I took better notes than the first time and Brian Beresford’s notes
were even better than mine.

That summer a few of us went up to Lawudo and while I
was there I edited Brian’s notes and mine into a commentary to the
Golden Sun. In doing so I realized how much of Rinpoche’s
precious teachings we had missed and determined to get more of them
down next time. In those days we had no electricity or tape
recorders at Kopan, so at the fifth Kopan course, November 1973, I
plopped myself down right in front of Rinpoche’s throne and
basically wrote down every word he said. My notes were a horrible
scrawl and I made up abbreviations as I went along, and by the end
of the course I’d filled several Indian notebooks with fairly
illegible hieroglyphics. Miraculously, however, Yeshe Khadro could
read it perfectly and dutifully typed it all up. I edited this as
well and in early 1974 we printed two volumes of Meditation
Course Notes, Rinpoche’s teachings on the Golden Sun
from the third, fourth and fifth courses. Looking back, this was
the beginning of not only the Lama Yeshe Wisdom Archive but Wisdom
Publications as well.

By the time the sixth course arrived in March 1974 we
had a primitive little Panasonic tape recorder and unreliable
Indian batteries, but this just served as a backup to Sally
Barraud, who took the whole course down in shorthand. She typed it
up, I edited it, and back in the USA, Pam Cowan typed the stencils.
In 1975 we published Meditation Course Notes, Volume 3. All
this, and most of the subsequent Kopan courses are now available on
the LYWA website at LamaYeshe.com.

Lama Yeshe and Lama Zopa Rinpoche started traveling
the world in 1974 and their students began recording and
transcribing their teachings wherever they went. By the time the
Lamas got back to Kopan for the seventh course in November, we had
electricity. Thus we began building up our collection of tape
recordings and transcripts of our Lamas’ precious teachings.
Between courses, I did more work with Rinpoche refining the
Golden Sun. The last time we worked on it was during the
Lamas’ world tour of 1975. Rinpoche stopped using it at Kopan in
the late ’70s. The book as it then stood is also available on
line.

Still, it was always my dream that one day we would
publish a series of Rinpoche’s complete teachings on the
lamrim. At first I thought we would base it on the Golden
Sun, but when in 1991 Liberation in the Palm of Your
Hand was published, its excellent outline became the natural
choice, not just because it was available but because Rinpoche
based many of his teachings on that text. However, the idea
languished as there was never enough money to support the
transcribers and editors we needed to do the work.

In 1996, Rinpoche asked me to establish the LYWA as a
stand-alone FPMT entity and the idea of a series of his
commentaries on the main lamrim topics again became a possibility.
After a couple of failed attempts to finance plans that would allow
this to happen, in 2007 we came up with one that worked, thanks to
an inexpressibly kind benefactor who offered us a $500,000 matching
grant. That allowed us to hire the staff we needed to finally go
ahead, especially Gordon McDougall, who has taken the lead in
combing through nearly four decades of Rinpoche’s teachings to
compile his lamrim commentaries, building on the previous
“basketing” work done by Ven. Trisha Donnelly and Tenzin Namdrol
(Miranda Adams). He describes the process in his preface. You can
see details of our “Publishing the FPMT Lineage” program on the
LYWA website under “Current Projects.”

In retrospect, the masterpiece Heart of the
Path, Ven. Ailsa Cameron’s wonderful editing of Rinpoche’s guru
devotion teachings published in 2009, can be seen as the first in
this series. This book—Rinpoche’s teachings on the eight worldly
dharmas, a topic that doesn’t actually fall into any classical
lamrim outline—is the second. It is to be followed by books on the
perfect human rebirth, impermanence and death, the three lower
realms, refuge, karma and beyond. The dream is a reality.

In our previous books and on our website we have
mentioned in detail all the people who have made the Archive
possible and continue to do so, so I won’t repeat all that here. I
would, however, like to thank those who directly supported the
editing and printing of How to Practice Dharma— the Hao Ran
Foundation, Taiwan, and Edwin Lau and Tan Cheng Guan of
Singapore—our kind Publishing the FPMT Lineage benefactor again,
and all the people who have made matching grants to this program.
We still have a ways to go to match the entire grant, so if you
would like to support the preparation of more of Lama Zopa
Rinpoche’s peerless lamrim commentaries, please do so at
LamaYeshe.com. Thank you so
much.

Dr. Nicholas Ribush

HOW TO PRACTICE DHARMA

Teachings on the Eight Worldly
Dharmas
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Edited by Gordon McDougall
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This book is made possible by kind supporters of the
Archive who, like you, appreciate how we make these Dharma
teachings freely available on our website for instant reading,
watching, listening or downloading, as printed, audio and e-books,
as multimedia presentations, in our historic image galleries, on
our Youtube channel, through our monthly eletter and podcast and
with our social media communities.

Please help us increase our efforts to spread the
Dharma for the happiness and benefit of everyone everywhere. Come
find out more about supporting the Archive and see all we have to
offer by exploring our website at www.LamaYeshe.com.
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Editor’s Preface

One of the first times I met Lama Zopa Rinpoche was
when he visited Hong Kong in 1985. He was scheduled to teach lamrim
for five evenings but the group there asked him to also do a
Highest Yoga Tantra initiation, which he agreed to do after the
first evening. As a beginner, I left when the initiation was about
to begin. The next day I was told that there had been no
initiation, only more lamrim teachings. And so it went, all week,
with the initiates leaving the center in time to grab a quick
breakfast and get to work, only to return in the evening for more
of the same. On the final day, at the very end, he gave the
initiation. Before he did, he apologized. “Your job is
initiations,” he said. “My job is lamrim.”

Lamrim, the Tibetan term meaning the graduated path
to enlightenment, is the very foundation of Buddhism. It is the
systematic assembling of the Buddha’s teachings and those of later
great masters into a coherent and easily followed whole. The beauty
of the lamrim is its logic. We all want to be completely and
perfectly happy, whether we label that enlightenment or not, but we
are blocked. The lamrim shows us exactly what we must do, laying
out a step-by-step guide for taking us from where we are now to
where we want to be.

In the eleventh century, King Jangchub Oe invited the
renowned Indian scholar and yogi Atisha from the great monastic
university of Vikramashila to Tibet to help revive Buddhism there.
When he arrived the king explained that in Tibet the teachings had
completely degenerated and begged Atisha not to give advanced
teachings but basic ones instead; teachings that encompassed the
entire path to enlightenment and would be easy for “uncivilized”
Tibetans to practice. Consequently Atisha wrote Lamp for the
Path, a short text that summarized all the Buddha’s teachings
on the steps to be taken to achieve buddhahood.

From that, the many other important lamrim texts
grew, in particular the fourteenth-century master Lama Tsongkhapa’s
Lamrim Chen-mo (The Great Treatise on the Stages of the Path to
Enlightenment), which remains the seminal work on the lamrim.
In 1921, Pabongka Rinpoche taught what was to become Liberation
in the Palm of Your Hand, another important lamrim text. When
these two great texts were finally translated into English, I was
struck with just how familiar they seemed. I then realized that I
had been listening to them for years, in the teachings of Lama Zopa
Rinpoche.

The vastness and the depth of his knowledge is
staggering. Recently, while editing this book, I watched a live
streaming of Rinpoche from Paris, where he talked briefly about the
eight worldly dharmas. What he was saying was word for word with
what I had been just editing from a Kopan course he had taught
thirty years before. That he never tires of telling us what we need
to hear suggests to me that this is something we really need
to hear.

Within the lamrim structure, however, the teachings
on the eight worldly dharmas barely rate, which is surprising,
considering how important the subject is. Lama Tsongkhapa hardly
mentions it and Pabongka Rinpoche gives it just three pages. My
feeling is that it is a given, something so basic and known that it
can just be glossed over in traditional teachings. (We can see
this, too, with the four noble truths, the first and most
fundamental discourse of the Buddha, which is just there in the
background of traditional Tibetan Buddhist texts.)

When Lama Zopa Rinpoche started teaching Westerners
he saw that this was a subject that we needed. Badly. He says that
teaching the eight worldly dharmas was his “main hobby” during the
early one-month Kopan meditation courses. That he is still teaching
it today seems to show that we need it as much today as we did
then.

Whereas Pabongka Rinpoche mentions the eight worldly
dharmas in the context of his teachings on death, Lama Zopa
Rinpoche usually talks about them in his teachings on the perfect
human rebirth, specifically in the subsection of how this precious
rebirth is useful and how following these worldly dharmas is such
an incredible waste of our life.

Quite early in the piece the students at Kopan
recognized the importance of recording Lama Yeshe’s and Lama Zopa
Rinpoche’s teachings in full, and over the decades we have
collected almost 2,000 teachings—ranging from a single evening’s
discourse to a full three-month teaching retreat. This collection
was formalized in 1996, when Lama Zopa Rinpoche established the
Lama Yeshe Wisdom Archive. In 2007, Publishing the FPMT
Lineage commenced, a project to make all Lama Zopa’s lamrim
teachings available. The aim is to extract the individual lamrim
topics from all the teachings recorded, assemble, edit and publish
them in a series of books. Until now the Archive has generally
published edited teachings of one course, but with Heart of the
Path, this book and the ones to follow, we will offer a
comprehensive presentation of everything Rinpoche has said on each
lamrim topic.

How to Practice Dharma was created in this
fashion. Having collected as many of Rinpoche’s teachings on the
eight worldly dharmas as possible, I assembled them into topics.
While most of the FPMT Lineage Series books will follow the outline
in Liberation in the Palm of Your Hand, an outline Rinpoche
himself used in the very first Kopan courses, since Pabongka
Rinpoche said very little about the eight worldly dharmas, I had to
devise a logical structure to the book without it.

Because Rinpoche gave his most extensive teachings on
the eight worldly dharmas at the sixth Kopan course in the spring
of 1974, I made that the template and added to it teachings from
the other Kopan courses. I then “trawled” the entire Archive to
find whatever else Rinpoche had said on the topic and built that
into the template course, like a sculptor adding layer and layer of
clay to make a well-shaped statue.

The whole text was then edited. I have tried to
maintain the informal, experiential style that Rinpoche uses and
have included many of the anecdotal and almost parable-like stories
that often pepper his discourses.

The edited text comes from verbatim transcripts that
have been checked for accuracy, so we can be confident that what is
here is exactly what Rinpoche taught. Mistakes and confusions
belong one hundred per cent to the editor. When Rinpoche offers
textual quotations, however, they should be regarded more as
paraphrases than word-for-word translations. When he cites a text,
I have listed its title in English only, the one exception being
Lamrim Chen-mo, which is better known to many people than
the much longer English title. For the Sanskrit or Tibetan title,
please see the bibliography.

When I first started working on this project I
familiarized myself with the Archive’s vast collection of teachings
by going on a virtual tour around it. It looked a little bit like
the Matrix at first, but there is a way to translate it and when
accessed we find file after file after file, both audio and
transcript, stacked up like skyscrapers, each one representing many
hours of painstaking time by a transcriber and a checker, not to
mention the time and effort put in by the center hosting the
teaching and the people recording it. The work done by the LYWA
team and its supporters over the decades is truly staggering.

I worked from over two hundred Archive documents, using
excerpts from about sixty for the final edit. [1] How many
hours of labor does that represent for all the many people
involved? And how many people have actually been involved in the
creation of this book? I can’t start to name names; there are just
too many. All I can do is offer each and every one of you who have
given so much a huge thank you.

But most of all, I wish to thank from the bottom of
my heart Lama Zopa Rinpoche, the inspiration for all this, the
source of all this incredible knowledge. To me he is a living
example of how one person can make a huge difference and how
everything is possible when one’s mind has compassion and wisdom.
May whatever small merit gained from the creation of this book be
dedicated to his continued long life, health and the attainment of
all his holy wishes.

Bath, England

September 2010

1. DISCOVERING THE MEANING OF
DHARMA

Attachment to the happiness of this life is the cause
of all our problems. It is the cause of every individual person’s
problems, every family’s problems, every country’s problems; it’s
the cause of all the global problems. The basic problems facing
young people, teenagers, middle-aged people, elderly people—every
problem we can think of—can be traced to this root, attachment to
the happiness of this life. If we could read our own life story and
remember all the pain we have gone through so many times in this
life alone, it would be like a commentary on the shortcomings of
desire, our attachment to sense pleasure.

The basic message of Buddhism is renunciation of the
thought of the eight worldly dharmas, the mind grasping at
the four desirable objects and rejecting the four undesirable
objects. The thought of the eight worldly dharmas is a mind solely
concerned with the happiness of this life, and any action done with
this motivation, even if it is meditating or praying, becomes
nonvirtue, the cause of suffering. This is the very first thing we
need to understand when we study Dharma, the very first thing we
need to wake up to. Even in Tibetan monasteries, where monks and
nuns gain so much Dharma knowledge through debating and memorizing
thousands of root texts and commentaries on very profound subjects,
they can still fail to discover this fundamental and crucial
point.

Knowing what is Dharma and what is not Dharma—knowing
the difference between holy Dharma and worldly action—is the most
important understanding for us to have at the beginning of our
spiritual journey, otherwise we can live in ignorance and cheat
ourselves for our entire life.

I used to spend a lot of time teaching on the evil thought of
the eight worldly dharmas during many of the early Kopan courses.
[2]
I’d spend weeks talking about it, finishing off with the hells,
like ice cream with a cherry on top—the eight worldly dharmas were
the ice cream and the hells were the cherry on top! Talking about
the eight worldly dharmas used to be my main hobby in those early
courses. I think I was a little bit selfish spending so much time
on a subject in which I was so interested.

Now, of course, it’s not like before. I’ve totally
degenerated. Compared to how I was back then I’ve become absolutely
lazy, but at that time I was able to do many things. One thing I
did for a while was go to Lawudo to supervise the building of the
Lawudo Retreat Center.

The person who lived there previously, the “Lawudo Lama,”
[3]
must have had a lot of energy—he received the initiations of many
practices and teachings on the methods to achieve deities. He was a
ngagpa, not a monk, and Tibetan, not Sherpa like me and the
people of the area. He lived above Namche Bazaar in the cave behind
Khumjung, on the other side of the mountain from the cave where a
footprint of Padmasambhava—the great being who helped bring
Buddhism to Tibet—and the syllable AH spontaneously
appeared.

 Before I left for
Tibet, [4] the Lawudo Lama’s son told me he would
return all the Nyingma texts that had belonged to the Lawudo Lama,
so when I arrived at Lawudo from Kathmandu in 1969 they were there
in the cave. Most of the scriptures had been written by hand with
much effort because in the past it was very difficult to get
printed texts in that area. During a later visit I found a very
special text called Opening the Door of Dharma: The Initial
Stage of Training the Mind in the Graduated Path to
Enlightenment. [5] A text on the fundamental practice of all
four Tibetan traditions, it was composed by Lodrö Gyaltsen, a
disciple of both Lama Tsongkhapa and Khedrub Rinpoche, one of Lama
Tsongkhapa’s two spiritual sons.

Opening the Door of Dharma is a collection of
the Kadampa geshes’ life stories and advice on how to practice
Dharma based on their experiences and describes the initial stages
of thought transformation, or mind training. Its main focus is on
the distinction between worldly and spiritual activities and it
shows clearly what should be practiced and what should be
abandoned. The main emphasis is cutting off the thought of the
eight worldly dharmas. I hadn’t seen this text before that visit to
Lawudo.

Not following desire is practicing Dharma; following
desire is not practicing Dharma. It is as simple as that. Because
the mind is a dependent arising, which means that it exists in
dependence upon causes and conditions, our mind can be transformed
in any way we choose; it’s possible to gain realizations but that
had not been my experience at all.

Up at Lawudo I was supposed to be watching the
workers, checking whether they were cutting the stones to build the
temple or just wasting time chatting. But since I couldn’t read
texts and supervise the workers at the same time, I finished up
spending most of my time in the cave reading and they went mostly
unsupervised. The only time I would see them was when I went for
pipi, and most of the time they’d just be standing around chatting.
But what could I say? I found it difficult to scold them. Somebody
else might have been able to do that but to me, scolding seemed
very strange.

Paying their wages also felt very strange because I
was more accustomed to receiving money as offerings, not handing it
out. I paid the workers every day at sunset, knowing that some of
them had done very little or no work that day. I was the secretary,
the bookkeeper—everything. I kept the money in a little plastic
suitcase and it would go down, down, down, and when it had almost
run out somebody would show up with more money and it would go up
again. I did that job for a short while.

Anyway, later, reading Opening the Door of
Dharma caused me to look back on my life. I was born in 1945 in
Thangme, a village near Lawudo. When my father was alive my family
might have had a bit of wealth but he died while I was in my
mother’s womb, so all I can remember is how terribly poor our
family was. There was only my mother and my bigger sister to look
after my brother, my other sister and me. It was very cold in the
winter and I remember how the whole family would be wrapped in my
father’s old coat, as we did not have any blankets. My mother had
debts and was hassled by tax collectors, so she made potato alcohol
to sell.

When I was very small I had a natural interest in becoming a
monk. I would sit on a rock pretending to be a lama. Because I was
virtually alone I was often rather bored, but I had one mute friend
who was my everyday playmate. He was very good hearted and would
pretend to be my disciple, taking initiations, doing pujas,
sitting on the ground, serving food by mixing earth and stones with
water. Maybe we were serving food to the thousands of Sera Je
monks, a preparation for what came later. [6] It’s
possibly that children’s games have some meaning, that the games
they play reflect their interests and are somehow a preparation for
the later life.

When I was four or five my uncle used to take me up
to Thangme monastery, not far from my home, where I played and
attended some of the prayers and initiations, although most of the
time I just slept. This was still before I became a monk. I
remember sitting in somebody’s lap watching the lama’s holy face,
not understanding a word. He had a long white beard, like the
long-life man in long-life pujas, and a very kind and loving
nature. Sitting there dozing in a lap, I had a very good, deep
feeling.

Because I was naughty I had two alphabet teachers, who were
also my gurus, Ngawang Lekshe and Ngawang Gendun. Ngawang Lekshe
had a beard. He used to carve really beautiful om mani padme hum
mantras [7] on rocks by the side of the road for
people to circumambulate, taking months to carve just one mantra on
one rock.

He tried to teach me the alphabet, but when he’d go
inside to make food the thought of escaping would come to me and
I’d run home, I think because there I could play and there was
nothing special I was expected to do. After two or three days my
mother would send me back up to the monastery, carried up on
somebody’s shoulders.

Because I kept running away, my uncle sent me to
Rolwaling, very close to the snow mountains and a very dangerous
three-day journey. The area is very beautiful and is regarded as
one of the hidden places of Padmasambhava as it contains many of
his caves and his throne as well.

I stayed there for seven years, returning home only
once. I took the eight Mahayana precepts every morning, memorized
Padmasambhava prayers and read long scriptures such as the
Diamond Cutter Sutra all day long. I read that one many
times. Besides mealtimes, I would distract myself whenever I could.
When I went out for pipi or kaka, I would play a little bit and
discovering the meaning of dharma stay out as long as possible.
When my teachers would go out to cut trees for firewood in the
forest, I would collect twigs, take them back to the monastery,
line them up as if they were my lamas and play music to them with
two round things representing cymbals. I wasn’t actually reciting
prayers from memory, just imitating the chanting.

When I had to read all the volumes of the
Prajnaparamita and other texts people asked me to read for
pujas, such as the Kangyur, I was also very naughty. The
many big texts belonged to the monastery, but because I was often
left alone I would sometimes draw black circles on them with
charcoal. I can’t remember whether my teacher beat me for that or
not.

When I was about ten years old I went to Tibet, to Domo Geshe
Rinpoche’s monastery in Phagri, [8] where I was ordained. In the
mornings I memorized texts or the prayers that had to be recited at
the monastery; in the afternoons I went to puja in the monastery or
did pujas at the houses of benefactors. There were two volumes of
texts to be memorized; I memorized one but not the other.
Nevertheless, I did well in my memorization examination.

By the time I did my exam, Tibet had already been
overtaken by the Communist Chinese. Lhasa had already been taken
and they were coming to our area, so it was decided we should
escape. Many of the monks were very frightened by the danger ahead
but I was very happy. I couldn’t see any reason to be afraid. We
escaped in the middle of the night. There was a little bit of snow
and a lot of mud, which sometimes sucked our legs down. It felt
like there were nomads and Chinese spies everywhere, dogs barked as
we passed by, but nobody in our party spoke. Perhaps they were all
meditating. The next day we crossed the Bhutanese border and the
following day the thirty or forty of us arrived in India.

I was in Buxa Duar [9] for eight years, and during all that time
I didn’t really study Dharma. I wasted a lot of time painting and
learning English in my own way, like memorizing the words of
Tibetan texts. Once I tried to memorize a whole dictionary; I
started but couldn’t finish.

I spent most of the time playing or washing in the
river. At night the monks washed under a tap, but during the day we
went to the river, mainly because it was unbelievably hot. All the
monks put their red and yellow robes on the bushes and swam in just
their shorts. When you looked down on the river from the mountain
above, the robes on the bushes looked like flowers. During those
years I took teachings, memorized texts and did some debating, but
it was like a child playing. Later, just as my debating skills were
starting to develop, I became sick with TB and was sent to a school
in Darjeeling, where I stayed for a long time for my health and
learned a lot of different subjects.

Reviewing my whole life like this in the light of
reading Opening the Door of Dharma, I could not find one
single thing that had become Dharma.

In Tibet, my teacher had given me a commentary on the
Lama Tsongkhapa Guru Yoga. He put it on the table and I read
few pages, but of course there was no way I could understand it at
the time as I had never read a complete lamrim text or ever
received teachings on one.

Now, all those years later in Lawudo reading
Opening the Door of Dharma, I could see very clearly that in
all my years as a monk I had never had any real understanding of
what Dharma was. More than that, I could see that there was nothing
I’d done before that wasn’t a worldly dharma. It was a huge
shock.

Just reading that text made an enormous difference.
The next time I did a retreat there was a big difference in my
mind. I felt much quieter, much calmer, more peaceful and had no
expectations—just by understanding what Dharma was. In that way my
retreat became a perfect retreat. Because I understood from this
text how to practice Dharma, even the very first day of retreat was
unbelievably peaceful and joyful. Because of a slight weakening of
the eight worldly dharmas, there were fewer obstacles in my mind,
like having fewer rocks blocking a road, which meant less
interference to my practice. This is what makes a retreat
successful. I hadn’t studied the commentaries of the tantric
practice I was doing, but somehow, because there were fewer
problems in my mind, I was able to receive the blessings of the
deity.

Now my mind has completely degenerated, but at that time,
having thought a little about the meaning of Opening the Door of
Dharma, I felt really uncomfortable when people came to make
offerings. In Solu Khumbu the Sherpas would often bring offerings
to the cave, filling the brass containers they usually use for
eating or drinking chang [10] with corn (or whatever else they
had). That text really made me afraid of receiving
offerings!

In retreat after reading Opening the Door of
Dharma I saw that, like molding dough in our hands, we can
definitely turn our mind whichever way we want; we can train it to
turn this way or that. By habituating our mind to the Dharma we can
definitely gain realizations. Even the immediate small change of
mind that happened during my retreat was logical proof that it’s
possible to achieve enlightenment.

As Kirti Tsenshab Rinpoche, holder of the entire holy
Buddhadharma, said, the Kangyur, the teachings of the
Buddha, and the Tengyur, the commentaries by the Indian
pandits, are solely to subdue the mind. The evil thought of the
eight worldly dharmas, the desire clinging to this life, is what
interferes with our practice of listening to teachings, reflecting
on their meaning and meditating on the path they reveal. This evil
thought is what makes our Dharma practice so ineffectual. The
purpose of Opening the Door of Dharma and other texts like
it is to completely reverse that way of thinking. These texts are
therefore considered thought transformation, or mind training,
texts.

In fact, the whole lamrim, the graduated path to
enlightenment, is thought transformation. Its main purpose is to
subdue the mind. This is why, when other teachings have little
effect, hearing or reading the lamrim can subdue our mind.

What prevents us from generating the graduated path to
enlightenment in our mind? What keeps us from having realizations?
From morning to night, what stops our actions from becoming holy
Dharma? It’s the thought of the eight worldly dharmas, the desire
that clings to the happiness of this life alone. This is what stops
us from achieving lamrim realizations, from the fundamental
realizations of guru devotion and the perfect human rebirth
[11] up to enlightenment.

We need to train our mind by reflecting on the
shortcomings of worldly concern and the infinite benefits of
renouncing it. In particular, we need to train our mind by
meditating on impermanence and death. If we do this initial thought
training we’ll open the door of Dharma. Then, without difficulty,
we’ll be able to practice Dharma and succeed at whatever we wish,
whether it’s a retreat or any other Dharma practice. All our
actions will become Dharma.

2. THE EIGHT WORLDLY DHARMAS
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The dissatisfied mind of
desire

Whether we are a Dharma practitioner or not, every
problem in life comes from our own mind, as does every happiness.
The cause of suffering is not external; the cause of happiness is
not external. The cause of what we experience is within us, in our
mind.

And what is that particular thing that creates every
problem we experience in life? It is the dissatisfied mind of
desire, the mind clinging to this life. We try to obtain the
immediate happiness of this life through what are called the eight
worldly dharmas: desire for comfort, material things (such as
gifts, friends and so forth), a good reputation and praise, and
aversion to lack of comfort and material things, a bad reputation
and criticism, or blame.

Wealth is not a problem; the problem is having desire
for wealth. Friends are not a problem; attachment to our friends
is. Objects become a problem for us because of the emotional mind
of desire. When desire, the thought of the eight worldly dharmas,
is there, not only does a lack of wealth cause us problems but so
too does having wealth. When we are controlled by the thought of
the eight worldly dharmas, we’re miserable and lonely without
friends but having friends does not give us complete satisfaction
either. When our mind is controlled by desire, neither having nor
not having an object can bring anything but dissatisfaction.

It might seem that we know the distinction between
happiness and suffering but in fact, when we see how we so
constantly and diligently work toward bringing ourselves suffering,
it is very clear that we really don’t know at all.

Because of our attachment, we feel elated when we
meet the four desirable objects and mistake this excitation for
happiness. We fail to see that meeting these objects brings no
calmness or peace in our heart. Instead, because we have not
eradicated the dissatisfied mind of desire, we subject ourselves to
constant mood swings and instability. Clinging is an uptight mind
where we’re painfully stuck to an object, unable to separate
ourselves from it.

When our mind is overcome with desire, not only is the
reality of the object obscured but we’re also unable to see the
shortcomings of desire itself. Seeing a friend in the distance,
we’re immediately lifted up by attachment as our mind labels and
exaggerates the good qualities of the object: “How wonderful he
[12] is! How gorgeous! How lucky I am to
meet him on the street like this!” We grasp at objects of
attachment as if they truly exist, adorning them and blocking our
understanding of their true nature. We project all these
exaggerated qualities onto that object walking toward us and hold
the unrealistic expectation that he can make us truly
happy.

When we first see our friend in the distance we see
the body alone. Only after that do we recognize and then label that
body “my friend.” First we see the base; then we apply the label
“friend” to that base; then we see the friend. But this is not how
it appears. To us, the “friend” and the body walking toward us are
inseparable, but in fact, “friend” is just a projection of our
mind. Although it was our own mind that imputed the label “friend”
onto the object, we believe what’s merely a label to be reality and
see the object as being more than an imputed friend; it seems to us
to be a real friend. Then we say, “This is my friend.”

To us that friend, rather than being a mere
imputation of our mind, is something totally the opposite, totally
contradictory. Walking toward us is a friend who intrinsically
exists, completely independent of our mind. There is someone
there, but that truly-existing friend is nothing more than a
decoration, a projection, labeled on the base, the aggregates of
the merely-imputed friend, caused by the negative imprint left on
the mental continuum by past ignorance.

This is our fundamental confusion, and all the
delusions that plague us and rob us of happiness—minds such as
anger, jealousy and pride—grow from that. Misreading the object, we
get stuck. As if intoxicated by a drug, we hallucinate a real,
independent object where there is none. Under the control of the
thought of the eight worldly dharmas, we see that merely-imputed
friend as permanent and unchanging, as the true cause of our true
happiness. This is our friend and he will never change. But change
is natural and inevitable, and when something happens and he does
change, we get shocked.

Confused about the nature of reality, we see
impermanent things as permanent and so we suffer. Nobody gives us
trouble but ourselves. We torture ourselves by not having realized
reality, by not seeing things the way they really are. We perceive
them in a way that is completely contradictory to reality and grasp
onto these false appearances. In this way we become the creator of
our own suffering.

Something that is only suffering in nature appears to us as
happiness; something that is impermanent appears as permanent;
something that is impure appears as pure; something that is not
truly existent appears as truly existent. While we’re clinging to
these appearances, enjoying these objects with desire, they look
good, but sooner or later they will cheat us. The final result of
our relationship with them is only suffering. This is samsara. It
seems good to have samsaric perfections, but since we have not
renounced clinging to this life, we’re bound to be deceived. Even
after we’ve found our object of desire, it’s never perfect; there’s
always something missing in our heart. The dissatisfied mind of
desire robs us of our happiness. [13]

For most of us, success in life means success in
obtaining the four desirable objects, but actually this is only
success in achieving suffering, because desire by its very nature
disturbs our mental continuum and causes dissatisfaction. Whether
we’re born as a human being or even a deva, whose sensual
enjoyments are millions of times greater than those of the human
realm, in reality there’s only dissatisfaction.

When we’re told that we have to give up desire, we
feel as if we’re being asked to sacrifice our happiness, that
without desire there’s no possibility of happiness and we’re left
with nothing, just ourselves, completely empty, like a deflated
balloon. We feel as if we no longer have a heart in our body, as if
we’ve lost our life.

This is because we have not realized the shortcomings
of desire. We have not recognized that the nature of desire is
suffering. Desire itself is a suffering, unhealthy mind. Because of
desire, our mind hallucinates and we’re unable to see that there is
another kind of happiness, a real happiness.

If obtaining an object of desire were real happiness,
the more we had of it the happier we’d be, whereas in fact the
opposite happens. Our pleasure in the object decreases until it
becomes discernable suffering, such when we eat something: at first
we enjoy it but if we just keep on eating, it soon turns to
discomfort and then outright suffering.

The conditions come together and we encounter
favorable objects, so we call it happiness, but under the surface
there’s a pain in our heart, a tightness in our chest. This mind is
bound up tight, like a prisoner with his hands and legs tied with
rope. There’s no real peace even when we manage to meet an object
of desire—our mind is still in the nature of suffering.

That’s why it is vital that we understand the eight
worldly dharmas. The more we recognize what’s really going on in
our mind, the more we understand the source of our problems. When
we go to the East, there are problems; when we go back to the West,
there are problems. Wherever we go there are problems and
dissatisfaction. When we see this, we see the root of life’s
problems, the core delusion that creates them—for the individual,
for society, for countries, for the world. Thinking that happiness
comes from sense objects, worldly people are robbed of real
happiness and satisfaction. The great pandit Aryadeva said,

Worldly beings find it very difficult to see that
happiness comes from renouncing this life. In that, they are
extremely deceived.

We might achieve all the things that people commonly
regard as signs of a successful life. We might have hundreds of
thousands, millions or billions of dollars, which we consider
success. We might receive praise, which we consider success. We
might have comfort, food, clothing, shelter and so forth, which we
consider success. We may have everything that people commonly call
success. However, even achieving all these things is still
suffering because we’re clinging to them.

All the negative actions we do through pride,
attachment and so forth, harming and even killing others, all the
suffering and worry we have, is caused by the evil thought of the
eight worldly dharmas. If we check up— like watching a
movie—checking back and back to really find the cause of our
problems, we’ll find that they all stem from the attachment
concerned with only the happiness of this life. This is a
revelation, because we can at last see that all suffering (and
happiness) comes from the mind, not from external phenomena.

In his Lamrim Chen-mo, Lama Tsongkhapa
said,

We follow desire in the hope of getting
satisfaction, but following desire leads only to
dissatisfaction.

In reality, the result of following desire is only
dissatisfaction. We try again and again and again, but true
satisfaction is impossible.

Following desire is the major problem of samsara. It
ties us to the cycle of death and rebirth continuously, causing us
to experience the sufferings of the six realms over and over again,
endlessly, never finding real satisfaction or peace. Having cancer
or AIDS is nothing compared to being trapped forever in samsara by
desire. The suffering caused by disease will end, but if, while we
have this perfect human rebirth, we don’t overcome desire, the
suffering it causes will continue forever.

We should be terrified of the future rebirths that
desire will bring, such as rebirth in the unbearable suffering of
the lower realms or the endless dissatisfaction of the upper
realms. But instead of that, most of us only worry about the small
transient sufferings of our present life and put all our effort
into stopping them alone. However, working to obtain the happiness
and avoid the suffering of just this life is negative, because the
methods we use are negative. Whatever we do for just this life is
done with the self-cherishing thought, the wish for samsaric
pleasure, for the comfort of this life.

Because we’re attached to pleasure, when we get sick
we treat our sickness motivated only by the wish for the relief of
our discomfort, nothing higher, so taking medicine becomes a
negative action. When we feel hungry, we eat with self-cherishing,
so that too becomes a negative action. If we get hot or cold, we
turn on a fan or a heater with the same negative mind.

From morning to night we do everything with the
self-cherishing mind. Inside the house, outside the house, getting
dressed, walking around, talking to people, working, eating, seeing
things, shopping, going to bed—we do everything with
self-cherishing.

Even though everything we do is motivated by the wish
to obtain temporal happiness and avoid temporal problems, in fact,
everything we do creates the cause of greater, continual suffering
in the future. For countless previous lifetimes we’ve been carrying
on like this, perpetuating the cycle of suffering, living fulltime
with the thought of the eight worldly dharmas.

Unless we can break this cycle we will continue like
this, doing the same thing on and on endlessly, because we’re using
entirely the wrong methods to deal with our immediate worldly
problems. We’re forever creating the causes for much greater
suffering for ourselves. Really, we are crazy; completely
crazy.

When lamrim practitioners—those who have renounced
the thought of the eight worldly dharmas and live in pure
practice—look at us clinging to samsaric happiness, they see us as
children playing, as completely hallucinated.

Look at children playing in the sand. They make piles
of sand and give them labels, calling one pile “my house” and
another “my car.” They believe in their labels and grasp on to
them, and when challenged, they argue and fight, as attachment,
hatred and anger arise. Clinging to the eight worldly dharmas,
we’re just like children. In fact, we’re completely childish. We
cling to actions as if they have meaning, whereas they don’t at
all. We chase the meaningless in search of happiness; we believe
the essenceless to have essence.

Perhaps we might think that even though it’s not real
happiness, as long as we’re enjoying ourselves it doesn’t matter;
we’re causing no harm. That’s like seeing poison and labeling it
medicine. We take it and get sick, mentally and physically. The
result of clinging to temporary pleasures is agitation and lack of
peace, lack of freedom. That’s the nature of negative mind.

When we truly understand that all of life’s problems
are caused by the evil thought of the worldly dharmas, then, as
we’re all looking for happiness, it’s only natural to renounce this
one main cause of all our suffering. Doing so really brings peace
into our mind and life. If we check, this becomes utterly
apparent.

When we step on a thorn we recognize that the pain we
feel comes from the thorn and that removing it will stop the pain.
Similarly, as the eight worldly dharmas are the source of all our
problems, renouncing them is the essential method, the root from
which both this life’s happiness and real peace come.

Any action we do is either Dharma, the cause of true
happiness, or non-Dharma, the cause of suffering, and the
distinction between the two is based solely on whether that action
is motivated by the thought of the eight worldly dharmas or not.
Thus, if we want to be happy, renouncing the evil thought of the
eight worldly dharmas is the very first step we need to take.

 The
definition of the eight worldly dharmas

“Dharma” is not just a name, it has great meaning. It
is not a term owned by a religion such as Buddhism, Christianity,
Hinduism and so forth. The pure practice of Dharma belongs to us
all—it is created by the mind. It is the method shown to us by the
enlightened being, the Buddha. It is the method he followed,
practiced and experienced completely.

The Sanskrit term Dharma means “holding” or
“guiding,” so Dharma is that which leads us from the suffering of
the three lower realms to the state of enlightenment. Each of us
has to create our own essential practice of Dharma and become our
own positive guide instead of an enemy to ourselves.

With the eight worldly dharmas the word “dharma” is
used differently. Here dharma refers to an existent phenomenon.
Specifically, it means “anything that holds its own nature,” in
other words, an inherently-existent phenomenon. To the ignorant
mind each object holds its own nature. It sees a flower as truly
existing without causes or conditions and hence holding its own
nature; therefore, a “worldly” dharma is whatever the ignorant mind
grasps on to as existing from its own side.

Thus there are two meanings for dharma. One is the
method that leads to enlightenment, and one—this dharma of
the eight worldly dharmas—is the dharma that keeps ordinary beings
trapped in samsara. [14] These two are opposites.

A worldly dharma is an object of the thought of
either attachment or aversion. It is either an object of worldly
pleasure that we cling to and desire to have or an object of
suffering that we dislike and desire to be free of or not
experience. Having and not having comfort and pleasure, having and
not having material things, having and not having a good reputation
and hearing praise and hearing criticism—these are the four
desirable and the four undesirable objects.

Because we cling to the four desirable objects and
feel aversion for the four undesirable ones, we are “worldly”
beings, the opposite of somebody who lives within the holy Dharma
and is a pure Dharma practitioner.

 The eight
worldly dharmas

In Letter to a Friend [15] Nagarjuna describes the
eight worldly dharmas:

Gain, loss, happiness, unhappiness, fame, notoriety,
praise and criticism: these eight worldly dharmas are not objects
of my mind. They are all the same to me.

The eight worldly dharmas [16] are:

1. Craving for material possessions

2. Craving to be free from a lack of material possessions

3. Craving for happiness and comfort

4. Craving to be free from unhappiness and discomfort

5. Craving for a good reputation

6. Craving to be free from a bad reputation

7. Craving for praise

8. Craving to be free from criticism

These eight worldly dharmas (also called the eight
worldly concerns) are the four desirable objects that we crave to
have and the four undesirable objects that we crave to be free
from.

Our usual mental confusion is this. We feel happy
when we’re in a pleasant, comfortable situation, we feel unhappy
when we’re in an unpleasant situation; we feel happy when we have
the material possessions we desire, we feel unhappy when we don’t
have them; we feel happy when we have a good reputation, we feel
unhappy when we have a bad reputation; we feel happy when we’re
praised, we feel unhappy when we’re criticized.

Loss of possessions, unhappiness and discomfort, a
bad reputation and criticism are commonly recognized as problems
but most people don’t recognize that their opposites are also
suffering: receiving material things, having comfort and happiness,
having a good reputation and being praised. Without checking up, we
meet a desirable object and call that pleasure; we say we’re happy.
We don’t see that our mind is actually uptight.

Kadampa Geshe Gönpawa, who had clairvoyance and many
other realizations, said,

Receiving the four desirable results of comfort,
material things, good reputation and praise due to actions
motivated by the thought of the eight worldly dharmas is only for
the transient pleasure of this life and has no benefit at all in
future lives. Furthermore, such actions can also bring the four
undesirable results and in that way be of no benefit even in this
life as well.

We believe meeting any of the four desirable
objects is happiness. We feel we are happy because we receive a
present or meet a friend or a very flattering article has been
written about us in a newspaper saying how educated or
compassionate we are. Something pleasant happens and suddenly our
mind gets lifted up and sticks tight to that object.

Here’s an experiment. Watch your mind when you meet
any of the four desirable objects. How does it feel at that time?
When you look below the surface of the excitement and sense
pleasure you’ll see that it’s never peaceful or
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3. THE NATURE OF SAMSARA











































































































4. SEEKING HAPPINESS,
GETTING SUFFERING
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