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Chapter Nine, Verses 52-56, Outline D a 2) b) ii) 2’ onw
In his collection of advice, Guntang Rinpoche said: “We put in a lot of effort to attend and listen to the teachings, like someone working very hard to accumulate wealth and possessions.” But the wealth of knowledge we gain from the teachings is slowly depleted over time, stolen by the thief of forgetfulness, our forgetting what we had heard and learnt. 
Even when we are living in a place filled with jewels and precious things, it is possible for us to leave that place empty-handed.  In the same way, although we may have heard many teachings, if we do not exercise mindfulness and make the effort to remember those teachings, it is possible that, at the time of death, we may go empty-handed to the next life. This is due to not having properly placed the imprint of the teachings in our minds. Therefore, when we receive teachings, we must remember what we had heard, ascertain the meaning of and continuously familiarise our minds with what we had understood. Even as we gain new knowledge and greater understanding, we should not forget what we had learnt earlier. This is not beneficial as all the teachings are interrelated.  

Guntang Rinpoche directed this advice specifically at those who really want to learn the teachings of the Buddha through listening and reflection. We are now   studying the great treatises of the buddhadharma, which are all interrelated. So forgetting what you had learnt earlier will not be helpful for your study of the new material. 
Yes, we are dealing with a difficult subject. On top of that, everyone has their own difficulties with their personal lives and work commitments. But what we can do is to try our best, as much as possible. We should always keep this advice in our minds.

b) Establishing that even someone who wants to attain mere liberation must realize emptiness

i) Objections

ii) Response


1. Establishing the wisdom of realizing emptiness as the very path by which one is freed from craving

2. Establishing it as the path by which one attains non-abiding nirvana

3. Instructions on the reasonableness of someone who strives for freedom to meditate

2. Establishing it as the path by which one attains non-abiding nirvana

(9,52)
To remain in cyclic existence,

Free from the extremes of attachment and fear,

Accomplishing the welfare of those suffering out of confusion,

Is the result of [meditating on] emptiness. 
We had studied the need to realise emptiness for those who wish to achieve liberation. Here, we are establishing the need to realise emptiness to achieve omniscience, the state of full enlightenment. 
“Accomplishing the welfare of those suffering out of confusion”: “Confusion” refers to the fact that sentient beings are confused about the presentation on karma, the law of cause and effect. They are also confused with regards to the final mode of abiding of the aggregates, not understanding the ultimate nature of their bodies and minds which they grasp at as being truly existent.
For the benefit of such confused sentient beings, the superior bodhisattvas, having achieved the direct perception of emptiness, out of their great compassion, choose to remain in cyclic existence. This is different from ordinary beings remaining in cyclic existence, without choice,  due to being under the power of their ignorance grasping at true existence. The superior bodhisattvas do not remain in cyclic existence due to being under the power of grasping at true existence.
The superior bodhisattvas are also different from the hearer superiors and solitary realiser superiors. The hearer superiors and solitary realiser superiors seek liberation because of their fear of contaminated suffering. Once liberated, they abide in peace, the state of abandonment of suffering. This is their goal.  The superior bodhisattvas do not seek to abide in such peace for themselves but they choose to take rebirth in cyclic existence out of their great compassion for sentient beings. They are as happy to take such a rebirth as someone who takes great pleasure in visiting a beautiful park or garden, due to their wish to benefit sentient beings.  They are able to do so due to their realisation of emptiness as indicated in the first two lines of verse 52: “To remain in cyclic existence, free from the extremes of attachment and fear”.
If such bodhisattvas had not attained the wisdom realising emptiness in their minds, it is possible they may become disenchanted when they encounter  suffering, pain and difficulties. This may result in the danger of their falling into the extreme of peace and seeking liberation for themselves. They may think, “This is too difficult. I may as well work for my own happiness and peace.” 
However, for the bodhisattvas who have achieved the wisdom realising emptiness, when samsaric suffering arises, they are able to see such suffering as illusory and not being truly existent. They are not harmed by those sufferings because of their realisation of emptiness. 
Therefore, there is a difference between bodhisattvas who have realised emptiness and those who have not.   

Since we have not realised emptiness, when we experience a problem, the problem appears to us to be very solid and real. We ourselves, as the experiencer of the problem, also appear solid and real. This makes things very difficult for our minds. But the superior bodhisattvas are not like that.
3. Instructions on the reasonableness of someone who strives for freedom to meditate

(9, 53)
In that case, it is not correct to

Repudiate the side of emptiness.

Therefore, without entertaining any doubts,

Meditate on emptiness! 
(9,54)
The antidote to the darkness of the afflictive obscurations and

Obscurations to knowledge is emptiness.

So why do those who wish to quickly attain omniscience

Not meditate on it?

(9,55)
Fear should be developed with regard to

That which produces suffering – [apprehending] things;

But why develop fear with respect to

That which pacifies suffering – emptiness?
(9,56)
If some self existed

One should fear everything whatsoever.

But since no such self exists

Who is there to be afraid of? 
(Verses 53 and 54 are set out here in accordance with how they occur in the root text but in Togme Sangpo’s commentary, their order is reversed.)
The above verses mean that we need to meditate on emptiness whether we are aspiring to achieve liberation or enlightenment. 
We had seen earlier how the hearers’ schools (i.e., the GES and SS) do not assert a selflessness of phenomena. On the contrary, they assert a self of phenomena. Furthermore, they say there is no need to achieve the wisdom realising emptiness to achieve liberation. They question the authenticity of the Mahayana teachings which they believe are not the words of the Buddha. We have already refuted all these wrong assertions with logic and reasoning. This means that even the proponents of the hearers’ schools must meditate on emptiness to achieve their goal of liberation. 
The root of cyclic existence is the ignorance grasping at the self. There is no way to be free of cyclic existence until  we see that the self grasped at by this ignorance does not exist. In order to ascertain the non-existence of that self, we need the wisdom realising emptiness.

There are many works by Nagarjuna and other scriptural authority to substantiate the fact that in order to achieve liberation and enlightenment, we need to achieve the wisdom realising emptiness. 
Nagarjuna’s texts clearly state that in order to achieve any of the three enlightenments – that of the hearer, the solitary realiser or the state of full enlightenment -  we must realise emptiness and that we need to do this to destroy samsara as explained in verse 54:"The antidote to the darkness of the afflictive obscurations [obstructions to liberation] and/Obscurations to knowledge [obstruction to omniscience] is emptiness.” Anyone who wishes to quickly attain full enlightenment must meditate on emptiness to eliminate these two obstructions. Without meditating on emptiness, it will not be possible to abandon the manifest afflictions and to eliminate the seed of grasping at true existence, much less the obstructions to omniscience.
According to the CMWS, the obstructions to liberation are posited as grasping at true existence together with the seed that produces that grasping. The afflictions that result from such grasping, such as attachment, are also the obstructions to liberation. The subtle final predispositions placed on the mental continuum by this grasping at true existence together with the mistaken appearance of true existence produced by that subtle predisposition are posited as the obstructions to omniscience. 


Difference between the seed and the subtle final predisposition

The subtle final predisposition (or imprint) is subtler than the seed of afflictions. 
This predisposition produces the mistaken appearance of true existence but it does not have the power to produce the grasping at true existence. 
The seed of grasping at true existence has the power to produce, at a later time, the grasping at  true existence but the predisposition does not have the power to do this.  

*********
Question: 
Does the wisdom realising emptiness remove the seeds of afflictions completely from the root or does it simply disable them?

Answer: When one realises emptiness, that wisdom realising emptiness is able to destroy the seeds of the afflictions completely without leaving a trace. The wisdom realising the emptiness of the self-sufficient substantially existent person cannot even destroy the seed of grasping at such a person. In order to eliminate  completely the seed of grasping at the self-sufficient substantially existent person, one must realise emptiness. (This was discussed earlier in verse 45).

Question: Why do we need to destroy the karmic seeds? Won’t disabling them be enough?
Answer: When a person completes the path of preparation, he no longer takes rebirth in the lower realms, but this does not mean he has destroyed the karmic seed that will propel him to a lower realm rebirth. It simply means that there will be no opportunity for him to do so. 
That karmic seed that can cause him to be reborn in the lower realms will only be destroyed when 
he achieves the path of seeing. This does not 
mean that there wasn’t any need for him to destroy that karmic seed completely when he was on  the path of preparation. He simply had no ability to do so at that point. It is not desirable to have this karmic seed even though it no longer had the potential to propel him to take rebirth in the lower realms. But he only has the ability to destroy that seed when he achieves the path of seeing.
These seeds are placed in the mental continuum by the afflictions. As the entity of the seed is produced by the afflictions, it is, by nature, undesirable.

Question: Will achieving the wisdom realising emptiness also eliminate completely the disabled karmic seeds left behind by our purification practices? 
Answer: The section on confession in the Lam Rim Chenmo says that when we engage in purification practice, that purification does not destroy the seed of the negative action. In order to destroy that seed, we need to achieve the path of seeing. We will not experience the result of the negative action after the purification but this does not mean that we do not need to destroy the seed. It is just that we do not have the ability to do so. Only when we are at the path of seeing will we be able to destroy the seed completely.

********
Proponents of Mahayana and Hinayana tenets both accept the selflessness of person. 
However, the proponents of Hinayana tenets (i.e., the GES and the SS) assert a self of phenomena and do not accept the selflessness of phenomena, which is only posited by the proponents of 
Mahayana tenets
. 
While the texts are unclear as to the difference between the proponents of the Hinayana and Mahayana tenets, they can be differentiated on the basis of this assertion of the self of phenomena. 

Why do the proponents of Hinayana tenets assert that there is a self of phenomena? 

It is unclear as to why the proponents of Hinayana tenets assert that there is a self of phenomena, i.e., the notion that phenomena possess a self. It gives us the feeling that there is something from the side of the object, i.e., it is established from its own side.
In my view, they may have arrived at this conclusion that there is a self of phenomena as a result of their assertions:

(1) that all phenomena are established by way of their own character as the basis of engagement (or the referent) of phenomena; and 

(2) that external objects exist. 

Based on this, we can say that this is the defining characteristic of the  assertion of the self of phenomena. 
It is questionable, however, whether the Sutra Autonomy Middle Way School (SAMWS) – the Autonomy Middle Way School (AMWS) is sub-divided into the Yogic Autonomy Middle Way School (YAMWS) and the Sutra Autonomy Middle Way School (SAMWS) – also asserts that all phenomena are established by way of their own character as the basis of engagement (or the referent) of phenomena. 




After having established the need to realise emptiness in order to attain liberation and enlightenment, qualms may still arise. 

For example, there are people who are fearful of meditating on emptiness when, in fact, they should be afraid of the root of cyclic existence, which is the grasping at true existence. But we do not fear this grasping which exists in our minds, instead, we fear the wisdom realising emptiness, which is the only antidote that can destroy the root of all our suffering.  If we are afraid of meditating on emptiness, we should ask ourselves: “Why are we afraid of something that we should not be afraid of? And why are we not afraid of something that we should really be afraid of?”
“If some self existed/One should fear everything whatsoever”: We should really be terrified if the inherently existent self does exist. But when we try to look for this self, it cannot be found. When we look for the inherently existent I that is experiencing the fear and, upon analysis, we are unable to find it, the fear will disappear. So there is nothing to fear.  
Whenever we experience any fear, unhappiness, anxiety, stress or  depression, etc., we should stop to examine and look for this I that is experiencing this suffering. When we look for this inherently existent I, we will not be able to find it. Naturally the unhappiness experienced by the I will subside when this I cannot be found. 
Of course, we do not yet have the realisation of emptiness, but it is beneficial to check out the I in this way.  We are not saying that there is no suffering but when we look for that unpleasant feeling, we cannot pinpoint where it is. When we see we are unable to find it, then the mind loosens up. This is the benefit. This is something we can do for ourselves. We do not need to sit in a meditation position to do this, we can do this lying down.
Suffering arises due to various conditions. Mental unhappiness is created by our discursive thoughts. When we are completely fixated on our problem, it will only stir up more negative thoughts, making the problem appear even bigger and more serious. The more we focus on the problem, the worse it gets and we only end up with more suffering. We tend to focus only on the problem but we do not focus on the solution or examine the nature, the location of the unpleasant feelings. The mind will naturally relax when we discover we cannot find the location of these unhappy feelings. 

Reflecting in this way does not mean that we have realised emptiness. But, at least, we are moving in the right direction towards that realisation one day. Also, it helps to reduce our suffering. From this, we can infer the kind of happiness and bliss we will experience when we achieve the realisation of emptiness. 
Question: It seems easier to meditate on the selflessness of phenomena rather than the selflessness of the person. Is this possible?

Answer: 
It is clearly stated in the texts, especially the treatises of the CMWS, that it is easier to meditate on the selflessness of the person than to meditate on the selflessness of phenomena. 
The entity of the person is the mere I that is imputed in dependence on the aggregates. It is easier to bring to mind how such a person does not exist from its own side. When we see phenomena (i.e., anything other than the person), for example, the aggregates, they seem to be inherently existent and it is more difficult to generate the feeling that they are imputed on something else.   Therefore it is easier to see the selflessness of the person as a dependent arising and more difficult to see the aggregates as dependently arisen. 
But when we look at the order in which the grasping of these two selves are generated, then, on the basis of grasping at the self of phenomena, grasping at the  self of person follows.
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� Usually, when we differentiate between the Mahayana vehicle and the Hinayana vehicle, we do so on the basis of conduct. But it is also possible to differentiate the Mahayana from the Hinayana on the basis of their phi�losophy. From this point of view, the Sautrantika and Vaibashika schools are categorized as Hinayana schools of thought, while the Chittamatra and Madhyamaka schools are categorized as Mahayana schools.


To continue, both the Mahayana and Hinayana schools accept the self�lessness of persons, although the way in which they assert the selflessness of persons varies. The main point of philosophical divergence between these two schools is their understanding of the selflessness of phenomena. The selflessness of phenomena is accepted in the Mahayana schools, whereas in the Hinayana schools it is not. Because the Vaibashika and the Sautrantika schools accept that all things have inherent existence, true exis�tence, and existence by way of their own characteristics, they cannot accept that phenomena are selfless. However, they do not accept that a "self" or an essence of a phenomenon exists on the basis of each and every single phenomenon, but only on the basis of dependent phenomena—that is, phenomena that arise due to causes and conditions, phenomena (hat are regarded as matter or form. As long as a phenomenon fulfills these three requirements of possessing external existence, true existence, and existence by way of its own characteristics, in their view that particular phenomenon cannot be selfless. (Practising the Path by Yangsi Rinpoche, pg. 436) 
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