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Lesson No: 6

                          Date:19th July  2007

Chapter Nine, Verses 45, Outline D a 2) b) ii) 1’ b’ 2” b” onw

Guntang Rinpoche said in his collection of advice: “We engage in extensive listening to the teachings in order to remove the darkness of ignorance.” This  activity of listening to the teachings to eliminate ignorance is likened to a great fire. Remaining egotistic and arrogant or  developing pride after having listened to the teachings is likened to the fire being obscured by the amount of smoke produced. This smoke of pride obscures us and prevents us from seeing our own faults and mistakes as well as seeing the good qualities of others. 
When extensive learning and knowledge only result in reinforcing our pride, then the activity of listening to the teachings does not become Dharma. In order for  listening to the teachings to become Dharma, it must contribute towards subduing our minds. When planting rice or barley, before the sprout matures and ripens, the stem stands upright. Guntang Rinpoche says we should not behave like that. As the stem becomes heavy with grain, it starts to droop.  Likewise, the more qualities we attain, the greater our understanding of the Dharma, the more respect we should accord to others. We should “bow” like the fully grown rice plant laden with grain and not look down on others but accord others greater respect and develop more humility, instead of becoming more proud and egoistic. 
Pride arises due to certain conditions – more knowledge, more wealth and possessions all contribute towards increasing our pride if we are not careful. When there is pride, we can only see the faults of others but we do not see our own mistakes or the qualities of other people. When this happens, there is neither peace for oneself nor others,  leading only to problems and difficulties. This is the essence of Guntang Rinpoche’s advice.
Here, we are listening to and studying great and important texts such as this work by Shantideva. Having such knowledge should not be the cause for us to become proud and look down on others.

2” Establishing it by means of the original reasoning

a” Showing the impossibility of attaining arhatship or nirvana if one lacks the wisdom realizing emptiness

b” It follows that, if one could attain arhatship merely by means of the path of sixteen [aspects of the four noble truths] such as impermanence, one could attain such a state merely by abandoning the manifest afflictions

c” Refuting the response to that

d” Showing that even if one only seeks mere liberation it is necessary to meditate on emptiness

b” It follows that, if one could attain arhatship merely by means of the path of sixteen [aspects of the four noble truths] such as impermanence, one could attain such a state merely by abandoning the manifest afflictions

(9,45)
[Vaibhashika:]
They are liberated from suffering due to having abandoned the afflictions.

[Madhyamaka:]
So as soon as that happens they would become [free from suffering].

Although there are those without afflictions,

They are seen [to have suffering] due to the potencies of actions.
Each of the Four Noble Truths has four characteristics and are referred to as the 16 aspects of the Four Noble Truths.
 All the Buddhist tenets agree that the Four Noble Truths were taught by the Buddha but they have their own way of interpreting the Four Noble Truths.

The understanding of the Four Noble Truths of  the schools below the CMWS (the AMWS, MOS, SS and GES) is coarser compared to the subtler understanding of the CMWS. 
The CMWS’ presentations of true suffering and true origins are subtler than those schools. 
Question from student: 
What is the difference between the coarse and subtle level of understanding of true suffering?

Answer: In order to become an arhat, one must have necessarily abandoned the afflictions, after which one will no longer take rebirth.
According to the CMWS, the assertion by the other schools of how a person becomes an arhat is questionable. This is because these schools assert that by realising the emptiness of the self-sufficient substantially existent person and familiarisation with that realisation, one will be able to achieve liberation from samsara and attain arhatship.
To the CMWS, the presentations of true path and true cessation by these schools are incorrect and liberation cannot be achieved by actualising the true path as asserted by them. The arhat who achieves liberation simply by abandoning the grasping at the self-sufficient substantially existent person does not exist.  

With the exception of the CMWS, every Buddhist tenet system asserts that there is no need to realise emptiness to achieve liberation. Instead, they assert that by simply actualising their presentation of the true path, liberation can be achieved (line 1 of verse 45: “They are liberated from suffering due to having abandoned the afflictions.”). To the other schools, liberation can be achieved by 

familiarisation with and meditation on the realisation of the 16 aspects of the Four Noble Truths as set out in the Treasury of Knowledge and the Compendium of Knowledge.  

Response from the 

CMWS:
The foe destroyer mentioned in the Treasury of Knowledge and the Compendium of Knowledge, has only abandoned the manifest afflictions (as taught in both the lower and higher Abhidharma) but not their seeds. To these schools, arhatship is achieved simply by abandoning the manifest (or coarse) afflictions.   
This is incorrect because, as mentioned in the third and fourth lines of verse 45: “Although there are those without afflictions,/They are seen [to have suffering] due to the potencies of actions.” 
This is because despite having abandoned the manifest afflictions, a strong potential that throws the person into another rebirth remains in the mental continuum. This is  established through scriptural authority and reasoning. 
In summary:-
All four Buddhist tenets agree that:

- in order to become an arhat, one must abandon the afflictions
- ignorance is the root of cyclic existence
- ignorance is the grasping at the self of persons and  
- ignorance gives rise to the three mental poisons. 
But each of them has different views as to what this ignorance and this grasping at self of persons is! 

The tenets below the CMWS assert that grasping at the self of persons is the grasping at the self-sufficient substantially existent person. This is the ignorance posited by these schools. They are not able to posit another grasping at the self of persons as the root of samsara which is subtler than this. To them, the root of samsara is grasping at the self-sufficient substantially existent person  and once one has abandoned this grasping, one would have abandoned the root of samsara and achieved liberation to become an arhat.

The CMWS also asserts that grasping at the self of persons is the ignorance which is the root of samsara. However, the CMWS does not agree that grasping at the self-sufficient substantially existent person is the root of samsara. It  posits a grasping that is subtler than that, which is the grasping at the self of persons as existing by way of its own character.
Because of this difference between the CMWS and the other schools with regards to what grasping at the self of persons is, we can understand the reason why there are coarse and subtle levels of understanding true origin.

True origin, the cause of samsara, is karma and affliction. All four Buddhist tenets agree on this.  But due to the different levels of understanding of what ignorance, the root of affliction is, the CMWS and the other schools disagree on what is true origin. 
The understanding of true origin by the schools below the CMWS is coarse because they assert that grasping at the self-sufficient substantially existent person is ignorance. The understanding of true origin by the CMWS is  subtler because it asserts that grasping at the self of persons as existing by way of its own character is ignorance.
Therefore the CMWS says to the other schools: “The arhats in your presentation actually do not exist because they have not abandoned the root of samsara and would have to take rebirth again. Since this is so, then they are not arhats.”  

Point of clarification
Hinayanists and the proponents of Hinayana tenets are different

. 
A Hinayanist is someone who is abiding anywhere from the Hinayana’s path of accumulation up to attaining the fruit of a hearer arhat. 
However, that person who has entered the Hinayana’s path needs not be a proponent of Hinayana tenets. 
He may be upholding the CMWS’s tenets with regards to the direct realisation of emptiness and is therefore a proponent of Mahayana tenets. He  may be a hearer superior being. He realises the selflessness posited by the highest school but deep down in his heart, he is only interested in his own happiness. Therefore, he entered the Hinayana path.
Mahayanists and the proponents of Mahayana tenets are also different. For example, someone who has developed bodhicitta but holds the view of selflessness in accordance with the GES, that person is a Mahayanist but is not a proponent of Mahayana tenet. 
Someone can hold Mahayana tenets but be predisposed towards the lesser vehicle path. As the Buddha said, everyone is different with different interests, abilities and predispositions and therefore attain different results. Due to these different aspirations, Buddha taught the three vehicles.

Homework:
Please analyse the different presentations of the true path and true cessation between the CMWS and the other schools. 
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� Although the other schools debate with the Prasangikas in order to state their philosophical principles, only the Prasangikas possess the knowledge of the way in which phenomena exist, and what they state is correct. How�ever, until we acquire more familiarity with this view, it will be difficult for us to understand all the implications of what the Prasangikas are saying.


The points that are stated by the Prasangikas and the points that are maintained by the other Buddhist schools have all been stated by the Buddha. He expounded different philosophical views according to the dif�ferent capabilities of sentient beings, with the knowledge that every sentient being would not immediately understand the Prasangika view. Buddha gave teachings at different levels with the aim of guiding beings gradually toward the highest aim and view, not unlike a doctor who prescribes medicine to his patients in ever-increasing doses, with the purpose of curing them.


If we think that the Chittamatrins' view, for example, is more suitable for us, we may adopt it. For the Chittamatrins, external objects, deities, mandalas, and all other objects of visualization are of the same nature as the mind perceiving them.


Phenomena are said to be "dependent arising" because they arise in depen�dence on causes and conditions, they arise in dependence on their own parts, and they arise in dependence on a mental designation.


The characteristic of arising in dependence on causes and conditions refers only to impermanent phenomena and all Buddhist schools accept this, maintaining that composite phenomena are produced by causes and conditions.


Arising in dependence on parts refers to both permanent and imperma�nent phenomena.


Impermanent phenomena arise in dependence on their parts like the wheel depends on its spokes, its rim, and so forth. This is accepted by both the Madhyamikas and by the Chittamatrins, but not by proponents of the lesser schools such as the Vaibhashikas, who do not accept the divisibility of the atom, which they consider to be devoid of parts. Actually, even the smallest material particles depend on their respective parts, and in fact the right side of each of them is different from the left.


According to the Madhyamikas, “arising in dependence on parts” also refers to permanent phenomena since permanent phenomena, such as space, for example, exist only if considered in relation to their parts.  This is not accepted by the Chittamatrins, who do not speak of such dependent arising of non-composite phenomena.


Finally, arising in dependence on a mental designation is accepted only by the Prasangikas.


When the Prasangikas say that phenomena do not exist by their own nature, how do the Chittamatrins reply? Chittamatrins believe that if phe�nomena do not exist by their own nature, they do not exist at all, and that if this is the case then neither positive nor negative actions, nor even the Buddha himself, exist. For the Chittamatrins, composite phenomena, "external" phenomena, and the mind all have the same type of true exis�tence because they arise from causes and conditions.


The supporters of both Madhyamaka schools maintain that phenomena do not exist truly. The Svatantrikas, however, state that phenomena have some sort of natural existence by way of their own characteristics, and this view is shared also by the Chittamatrins. The Prasangikas, however, main�tain that phenomena do not exist intrinsically, truly, by their own charac�teristics, or by their own nature. All these terms have equal meaning for the Prasangikas, just as non-true existence, non-intrinsic existence, and so forth, are synonymous with emptiness and lack of self.


The Svatantrikas understand emptiness to be the non-true existence of phenomena. They accept that on an ultimate level phenomena do not exist truly, but they do not deny that conventionally phenomena exist by their own characteristics.


Both the Chittamatrins and the Svatantrikas believe that if phenomena did not have some sort of natural existence, if they did not exist by their own characteristics, they would not exist at all, and there could not be cause and effect, the four noble truths, and so forth. The Prasangikas main�tain the opposite: "If phenomena exist truly and are not empty or devoid of natural existence, for precisely that reason there cannot be cause and effect, the four noble truths, and so forth."


It is difficult to understand all of this in minute detail, but at the very least we should try to understand the main reasons that one school asserts a certain mode of existence and establishes reality in a different way. We must also observe our own way of thinking, read texts, and discuss our ideas with others, and in this way deepen our understanding. It is difficult to understand all of this deeply, but at the beginning it is enough to have-even just a superficial, coarse idea, and then gradually progress.


Until we acquire an understanding of emptiness we will not be able to eliminate the mental afflictions, and until we are able to block the disturbing mind, we will not be able to avoid experiencing suffering.


Mental afflictions cannot die or be destroyed by an air raid, but only by the wisdom that perceives the ultimate nature. No matter how many difficulties we might face, we should nevertheless try to achieve the understanding of the ultimate nature of phenomena, because buddhas and bodhisattvas have also realized emptiness through striving and perseverance, and not by sleeping





The Prasangikas have the oral transmission of this teaching on emptiness, as the Buddha explained emptiness to Manjushri, Manjushri explained it to Nagarjuna, and Nagarjuna to other masters. As for the path of bodhichitta, the Buddha expounded this to Maitreya, Maitreya to Asanga, and so on. It is understandable that Hinayana followers would not recognize these Mahayana teachings as credible, since the Buddha transmitted them only to those who were able to understand them. The Hinayana followers, not having ever heard these teachings, are not familiar with them and conse�quently deny that he gave these teachings at all.


Furthermore, only in the Mahayana teachings do we find explanations on the four kayas, or bodies of a buddha, of which there is no mention in the Hinayana school. Consequently, the followers of these schools do not know or understand these either. At first, those who follow the Hinayana may be unable to accept all of these teachings; nevertheless, the Prasangikas quote the related lineages, so that Hinayana followers may ascertain their validity later on.


The reason that the Prasangikas provide these references to the Mahayana sutras is twofold. On the one hand they address the Hinayana followers—they present the view of emptiness as an authentic teaching of the Buddha in order to give Hinayana followers a point of reference for the future. On the other hand they address their Mahayana interlocutors, the Chittamatrins and Svatantrika-Madhyamikas, offering them immediate-proof of validity, since these schools already have a certain familiarity with the aforementioned Mahayana lineages.


The Buddha taught according to the various capabilities and inclinations of beings, as a good doctor prescribes medicines according to the nature of the patients' illnesses and does not prescribe the same medicine for everyone, claiming that it is the best cure. If someone is capable of practicing the Mahayana teachings, those teachings are given to that person; if someone is able to practice the Hinayana teachings, these teachings are given instead, regardless of the fact that the Mahayana teachings expound a deeper path and view.


If the Hinayana path is more suited to someone practicing the spiritual path, it is good for that person to follow it, because he or she will benefit more from it. Those who do not know their abilities and go in search of the most renowned and highest teaching will find it difficult later on to understand and practice it, and will soon grow tired.


Tantra is a powerful path that can make the attainment of Buddhahood possible within one lifetime, but before practicing it, it is necessary to generate renunciation for samsara, as well as bodhichitta and the understanding of emptiness, and be steadfast in these practices, which are the three principal aspects of the path. If a practitioner has the prerequisite of a mind thus trained, it will then be possible for that person to attain enlightenment even within a single lifetime.


At present, in countries such as Thailand, Sri Lanka, and Burma, the Mahayana teachings, and of course the tantric teachings also, are not accepted as authentic teachings of the Buddha. But in fact these teachings are a body of the Buddha's teachings that the Tibetans received from Indian masters through an uninterrupted lineage, and have preserved in purity to this day.


Many erroneously think that Buddhist tantra derives from or has been influenced by Hindu tantra, because they maintain that the Buddha did not expound the tantric path at all. This is completely false.


In order to refute erroneous conceptions, the Prasangikas ask the Vaibhashikas and Sautantrikas, "How can you establish that the teachings that you accept are teachings of the Buddha, and that the Mahayana teaching are not?' The Vaibhashikas and the Sautantrikas reply that their scriptures are trustworthy because they have been established as words of the Buddha by both Hinayana and Mahayana followers.


The Prasangikas object that the same people who dispute that the Mahayana sutras are the teachings of the Buddha accept the Hinayana sutras as his authentic words simply because they know them. [41]


When those people were born, they held no opinion with regard to the Hinayana sutras; only later, having received teachings on them from the masters, did they begin to understand them, find them relevant, and there�fore consider them to be the words of the Buddha. Now, all these reasons that we apply to the Hinayana sutras we can also apply to the Mahayana sutras! When we hear that all conditioned phenomena are impermanent and that impure phenomena, produced by karma and mental afflictions, are in the nature of suffering, we can reflect and easily realize that this is true and that these teachings are valid. Likewise, if we have the patience to listen to and reflect upon the Mahayana teachings as well, we can verify their valid�ity and thereby establish that they have been expounded by the Buddha.


The Prasangikas continue, "If you say that the Hinayana sutras are the words of the Buddha because they are accepted as such by both of us, as well as by many others, then the Vedas and other non-Buddhist scriptures are also true, because they are accepted by many people." [42]


In fact, it is illogical to believe that something is true simply because it is accepted as such by many people.


Another reason for which the Hinayana followers maintain that the Mahayana sutras cannot be the words of the Buddha is that there are those who dispute them. But this too is illogical, since the Hinayana scriptures are themselves disputed by some Buddhists and non-Buddhists alike. There are some schools within the Hinayana tradition that dispute certain sutras, and furthermore there are some who even criticize the teachings of the Buddha and do not consider them perfect. According to that logic, one should not believe in any Buddhist sutra, since they are all disputed and refuted by someone else. [43]


Lesser schools maintain that their sutras alone are the word of the Buddha, arguing that these sutras mention the three higher trainings of morality, concentration, and wisdom. "But this must then hold true for our scriptures also" reply the Prasangikas, "and since they too contain the three higher trainings, you should accept them." [44] (The Way of Awakening  by Geshe Yeshe Tobden, pg. 300 - 309) 
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