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Chapter Nine, Verses 46-51, Outline D a 2) b) ii) 1’ b’ 2” c” onw

In his collection of advice, Guntang Rinpoche said: “Water does not remain at the top of the mountain.”
 This analogy means that when we are egoistic and proud, then it is difficult to generate positive thoughts in our minds. Instead, we should be humble and respect others. When we have this humble mental attitude, there is then room for us to develop good qualities. 
We should not hesitate to seek help from the people around us when there are things we do not know or understand, regardless of whether these people may have superior or lesser qualities than ourselves. We should not be like the water on the mountain peak but be like the water that accumulates in the plains. Cultivating humility and subduing our pride are the bases for us to develop good qualities. 
Whenever we hear such advice, we should see them as directed at ourselves rather than others. There is a danger that we may think: “This advice does not pertain to me. It applies to so-and-so who does not behave in this humble manner.” Such thoughts are not beneficial. Rather, we should see this as personal advice for ourselves. 
Everyone has pride. Some of us have strong egos. There are times we are reluctant to ask questions.  Our pride is the obstacle here. Rather than giving in to our pride, we should be humble and ask the more knowledgeable person in a respectful way. We will benefit from this as we will get the answer we seek.
From the side of the person who is doing the asking, he should do so, respectfully, in accordance with the Dharma. From the side of the person who is being queried, he should reply respectfully, in accordance with the Dharma. If he does not know the answer, he should say so. (Sometimes, when a newcomer addresses a question to a senior student, the latter may feel compelled to say something even when he does not know the answer. This is due to pride). When the exchange is conducted in this way, then we can help one another with our studies
. 
Guntang Rinpoche is pointing out the fault of pride on both the parts of the person asking and the person answering the question and how such pride is an obstacle for those who want to study. For those who really want to find out what they do not know, they must  ask questions, to eliminate  any doubt they may have.
We are now studying the tenets in detail and examining their respective presentations of the basis (their mode of asserting persons and phenomena), the path (their mode of asserting selflessness/emptiness) and the fruit (their presentation of the grounds and paths). We may find the material a difficult fit for our minds. For example, it is very difficult for someone who has always believed that a creator god is responsible for all his happiness, wealth and possessions, to be told that that creator god does not exist. In the same way, it seems very odd when we consider, from the perspective of the CMWS, the assertions put forth by the other schools below the CMWS, with regards to the basis, the path and the fruit. 

The CMWS stated, in verse 45 that even though the arhat (as defined by the schools below the CMWS) has abandoned the manifest afflictions as mentioned in the Treasury of Knowledge and the Compendium of Knowledge, he has not abandoned the seeds of those afflictions. Therefore, that arhat is still subject to rebirth in cyclic existence because he still possesses powerful throwing karma in his mental continuum. 

c” Refuting the response to that

(9, 46) 
[Vaibhashika:]
That is temporary for they are definitely said

To be without craving for the appropriated.

[Madhyamaka:]
Why would they not have that craving,

Which although unafflicted, still obscures them? 
(9, 47)
Due to the condition of feeling, there is craving.

So feelings also exist in them.

A mind that is together with observed objects

Abides with respect to some. 
Response from the schools below the CMWS:
“That is temporary for they are definitely said/To be without craving for the appropriated”: The arhats we posit will not undergo any more rebirths in cyclic existence because they do not possess the craving and grasping, which are needed to nourish the throwing karma, in their mental continua. 
Reply from the CMWS: 

The CMWS disputes this assertion: “Why would they not have that craving,/Which although unafflicted, still obscures them?”
 
They argue: You (referring to the other schools) have asserted that there is ‘afflicted’  and ‘unafflicted ignorance’. Using your line of reasoning which has divided ignorance into ‘afflicted’ and ‘unafflicted ignorance,’ with respect to craving, you would have to accept that it is possible to have ‘afflicted’ and ‘unafflicted craving.’ 
F



or you, the craving induced by ‘unafflicted ignorance,’ which is the grasping at the inherently existent self, would then have to be ‘unafflicted’ craving.  Why is it then that your arhats do not possess this unafflicted craving? 

Therefore, contrary to your assertion that the arhats are free of craving, they do have unafflicted craving in their mental continua which can nourish the throwing karma that will cause them to taken rebirth in cyclic existence.  This is explained in the first two lines of verse 47: “Due to the condition of feeling, there is craving./ So feelings also exist in them.” 
The first line seems to suggest that if there is feeling, there is necessarily craving. This is not the case. 
· Your arhats possess the mental factor of feeling in their minds. 
· There is also the object towards which the feeling is directed. 
· There is the experiencer of that feeling (the arhat himself).

Your arhats do not realise that these three elements are not inherently existent. This means when they experience feelings towards the object, they grasp at it as being inherently existent. As long as they have not abandoned grasping at these three elements as inherently existent, they will continue to have craving in their minds. Grasping arises from pleasant feelings. Suffering results from unpleasant feelings. Once feelings arise, they will generate the desire (craving) not to be separated from pleasant feelings and the desire (craving) to be free from unpleasant feelings. Therefore, your arhats will still have craving in their mindstreams.
As long as we grasp at anything as being truly existent, we will generate craving (grasping) with respect to that object. This is explained in the third and fourth lines of verse 47: “A mind that is together with observed objects/Abides with respect to some.”
This is how the CMWS establishes that the arhats posited by the schools below it   still have craving in their mental continua. 

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

(9,48)
A mind that is separate from emptiness,

Having ceased, will be produced once again,

Like the absorption without discrimination.

Therefore, meditate on emptiness.  

Since the arhats have only abandoned the manifest affliction of grasping at the self-sufficient substantially existent person as mentioned in the Treasury of Knowledge and the Compendium of Knowledge   but not its seed, the affliction will manifest in their minds again in the future, similar to someone born as a long life  god who lacks discrimination and lives in the formless realm. The mental factors of feeling, discrimination, etc. are not manifest when one is born as such a being.  When the karma for such a rebirth ends, these mental factors manifest again.
Just as we need the realisation of emptiness to achieve omniscience and full enlightenment, we also need the realisation of emptiness to achieve liberation. That emptiness is the negation of the subtle object of negation. The afflictions together with their seeds can only be removed with this realisation of emptiness,  the negation of the subtle object of negation. 
(Verses 49, 50, and 51 are set out here in accordance with how they occur in the root text but in Togme Sangpo’s commentary in the LTWA edition, they appear as verses 44, 45, and 46 under the outline:-
1’  Establishing the wisdom of realizing emptiness as the very path by which one is freed from craving

b’ Establishing it by means of reasoning

It makes more sense to place these three verses under the above outline as they pertain to establishing the authenticity of the Mahayana teachings. When  these three verses are placed as verses 49, 50 and 51 after verse 48, there does not seem to be much relationship with the outline: d” Showing that even if one only seeks mere liberation it is necessary to meditate on emptiness.  

In fact, scholars debate as to whether these three verses were composed by Shantideva or not.  Since there is a qualm, these three verses are placed here, as in most commentaries, as verses 49, 50 and 51). 
The Buddha’s teachings are compiled into three scriptural collections: the vinaya (pertaining to the higher training in ethics), sutra (related to the higher training in concentration) and knowledge (which deals with the higher training in wisdom). Verses 49-51 are trying to prove the authenticity of the Mahayana teachings because they also contain the subject matter of the three scriptural collections. 

The argument put forth by the CMWS:
You, the proponents of the Hinayana tenets, assert that the Hinayana teachings are the authentic teachings of the Buddha because they cover the subject matter of the three higher trainings of the three scriptural collections.  Likewise, I can also prove that the Mahayana teachings were taught by the Buddha because they also contain the subject matter of the three higher trainings. That being the case, you should accept that the Mahayana teachings are the words of the Buddha. 
When you argue that the Mahayana teachings were not taught by the Buddha because you were able to point to a single Mahayana text that failed to have the defining characteristic of being the teachings of the Buddha, likewise, when there is a single Mahayana text that does possess all the defining characteristics of being the teachings of the Buddha, you have to accept then that all the Mahayana teachings are the words of the Buddha.
Just because Mahakashyapa and the other arhats found it difficult to fathom certain Mahayana sutras such as the extensive, the middling and the condensed Perfection of Wisdom Sutras, that is not a valid reason to denounce the Mahayana texts as not being the authentic teachings of the Buddha.

(9,49)
If any speech inserted in the sutra sets

Is asserted by you to be spoken by the Buddha,

Why do you not assert that regarding most of the Mahayana

Since they are similar to your sutras?
(9,50)
If due to one exception*      
All become faulty,

Why, due to one of your sutras being similar,

Were not all spoken by the Conqueror?
*(The root text reads ma gtog (“exception”), whereas Togme Sangpo’s commentary reads ma rtogs (“not being realized”).

(9,51)
Mahakashyapa and the others

Did not manage to fathom that speech,

So who would consider it as not to be held as that

Due to your not realizing it? 
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� The Prasangikas state, "You say that after the Buddha entered the state beyond suffering, the arhat monks became the lineage holders of his teachings and are responsible for their propagation. Furthermore, you consider arhats to be the root for establishing the presence of Shakyamuni Buddha's teachings. But if, as you say, they have not comprehended that all phenomena are empty of true existence, if they still grasp at true existence, it would be truly difficult to say that they are arhats, or those who have freed themselves from cyclic existence." [47]


To this objection the Hinayana followers reply that in order to realize nirvana or liberation from cyclic existence, it is enough to meditate on thesixteen aspects of the four noble truths, such as impermanence and so forth, and that is it not necessary to realize emptiness as stated by the Prasangikas. They maintain that liberation is attained by realizing the selflessness of persons—that is, by realizing that persons are devoid of that self that appears on the basis of the five aggregates and is thought of as sell sufficient and substantially existing. [48]


The Prasangikas object, "By realizing the lack of self-sufficient existence of the self of the person, it is possible to neutralize and subdue only the coarse mental afflictions, but not to eliminate every affliction from its root. According to you, nirvana can be attained by simply neutralizing the mental afflictions that are manifest. This is not true, because these practitioners you call arhats will still grasp at the self of phenomena, even if they have eliminated grasping at a self-supporting self of the person, and on this basis they will generate karma, which will not allow them to free them�selves from samsara. [49]


The Hinayana followers say that the arhats have realized the sixteen aspects of the four noble truths, and that they have therefore eliminated the mental afflictions, including greed, which is the main reason for rebirth in cyclic existence, and consequently are no longer forced to be reborn.


But these so-called arhats will still take on a new birth in samsara because the causal condition of having sensations associated with the perception of true existence is still present, and this will produce attachment. [50]


In other words, the Hinayana followers state that the basis on which to establish the teachings of the Buddha are what they call arhats, but they do not understand what it means to be an arhat according to the Prasangikas philosophical view. According to the Prasangikas, the arhats have actually eliminated all mental afflictions, and therefore have also eliminated the mind that grasps at true existence, and have thus attained complete cessation.


According to the Abhidharma two types of confusion, or ignorance, are described: the ignorance that arises due to disturbing conceptions, which is a mental affliction; and the ignorance that is not a mental affliction, but instead an obstruction to knowledge. Hinayana followers accept both, and for this reason the Prasangikas say to them, "You accept the two types of confusion, but you should also accept the two types of attachment or greed: the attachment that arises in dependence on grasping at the self-sufficient, substantially existent self of persons; and the attachment that arises in dependence on considering persons and phenomena to be truly existent."


The point is that there are two definitions for two different categories of mental afflictions—one is given in the texts common in the Hinayana school, whereas the other is present only in Mahayana texts and refers to the subtle mental afflictions that derive from grasping at true existence.


The attachment that arises in dependence on grasping at the self-sufficient, substantially existent self of persons is coarse attachment, and is mentioned in the Abhidharma. The attachment that arises in depen�dence on grasping at the truly-existent self of persons and phenomena is subtle attachment, and is described only in the Mahayana texts.


Since the Hinayana followers do not know of the existence of subtle mental afflictions of this kind, they have no antidotes to eliminate them. This point is explained in the Madhyamakavatara by Chandrakirti through the following analogy. Let us suppose that a person is afraid of snakes and thinks that there is a snake in his house. If someone tells him that there are no snakes, since he has not seen any, his fear will disappear. If, however, the person tells him instead that there are no elephants to be found in that place, it will be no help whatsoever in dissipating his fear!


Likewise, the logic applied by the Hinayana followers is incapable of destroying, and is not an antidote to, the conception of true existence, because it is directed only at eliminating the conception of self-sufficient existence. The statement that there is no self-sufficient existence of the self (equal to saying that there is no elephant in the house) cannot be an antidote to grasping at the true existence of the self (equal to the snake), and therefore does not allow for the realization of emptiness.


As it is said in the Guru Puja, we do not desire even the smallest suffering and we are never satisfied with the happiness we have. These attitudes are present both in our minds and in the minds of others. We can therefore pray that all beings may attain all the happiness they desire. Although we do not desire the smallest suffering, we suffer continuously; this sufferings, does not arise from nowhere but from specific causes, which in turn derive from mental afflictions, which themselves derive from the ignorance that grasps at the true existence of phenomena.


We can eliminate this ignorance by comprehending that the object of its grasping is erroneous. When we understand the correct mode of existence of phenomena and are able to differentiate what is authentic from what is not, we will then be able to eliminate the ignorance that grasps at an erroneous way of seeing things.


There is no way to eliminate the root of the mental afflictions without understanding the real nature of all phenomena.


Once we possess this wisdom, all mental afflictions will finally be eradicated and will not arise again in the future under any circumstances. If, on the other hand, we only subdue the manifest afflictions, they will arise again whenever favorable circumstances present themselves. So, in order to be free from samsara and thus put an end to all suffering, realizing the non-true existence of all phenomena is indispensable. [51]


Hinayana followers maintain that, in order to attain the state of an arhat, it is enough to meditate and realize the sixteen aspects of the four noble truths, and that once this is done, the practitioner experiences sensations of pure happiness.


The Prasangikas reply, "Since the Buddha himself has said that in order to be free from samsara and attain both the Hinayana nirvana and buddhahood it is necessary to realize the emptiness of true existence, how can you Hinayana followers maintain that there are arhats who have freed them selves by simply meditating on the lack of existence of a coarse self? With out having developed the wisdom that perceives the non-true existence of phenomena, those experiences of happiness are still impure, and will therefore generate attachment."


The Prasangikas are not saying that the Hinayana arhats have not abandoned mental .afflictions. Their objection is raised because, according to the Hinayana practitioners, arhats do not need to realize the non-true exis�tence of phenomena in order to attain nirvana. If this were the case, how�ever, when they experienced a pleasurable sensation they would perceive it as truly existent, and, since this conception of true existence causes the grasp�ing mind to arise and is the basis of all mental afflictions, the arhats would still have mental afflictions, whereas in fact they do not have them anymore.


In the end, the crucial question is, "How can we free ourselves from samsara?" The appropriate answer is, "Through the realization of the emptiness of the true existence of the self, and not only of its self-sufficient existence!


It is therefore essential for us now to receive teachings on the correct mode of existence of the self, which must be differentiated into two cate�gories—the self of the person and the self of phenomena.


When bodhisattvas realize emptiness, they acquire the state of aryas. Because they have developed great compassion for beings who are impris�oned in the suffering of cyclic existence, and since they are now free from any fear of the suffering of samsara and from any attachment to the hap�piness experienced within it, they dwell there for a long time, simply in order to benefit sentient beings. It is therefore very important to meditate on emptiness and understand its meaning. [52]


All criticism levelled at the view of the lack of intrinsic existence of phe�nomena is unacceptable, because it does not relate to the facts. On the contrary, without any doubt, meditation on emptiness is the antidote to the obscurations caused by the mental afflictions and to the obscurations to knowledge. [53]


Why then don't those who desire to attain buddhahood meditate on emptiness? [54]


Someone might reply that he does not want to because he is afraid. And in this case the Prasangikas reply, "One must not be afraid to meditate on emptiness, because the realization of emptiness pacifies suffering. One could be afraid if any truly existent self was there, but since there is none, who is there to be frightening, and who to be afraid?" (The Way of Awakening by Geshe Yeshe Tobden, pg. 300-309)

















Lesson 7

Page 7 of 7

