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4. In order to abandon the concept of self it is necessary to refute its referent object, and the reason for that 


A. In order to abandon the apprehension of self it is necessary to refute its referent object     (or conceived object)

    B. The reason for that

a. The existence in general of three ways of apprehending I 

b. The need to settle the very basis with respect to which the apprehension of true existence is mistaken does not exist the way it is apprehended 

c. The need to greatly cherish the realization of the view of suchness, having seen that if you stop the conception of true existence, you will turn away from cyclic existence 

b. The need to settle the very basis with respect to which the apprehension of true existence is mistaken does not exist the way it is apprehended 



Furthermore, because the two apprehensions of self operate mainly within observing effective things, persons and phenomena, you need to delineate that just those bases—with respect to which the error is made—do not exist in the way that they are apprehended. Otherwise, it is like searching for a robber on the plain after the robber has gone to the woods. Since error is removed by meditating on the meaning that has been delineated in this way, such an emptiness is the supreme meaning of suchness, but delineation of the meaning of suchness as something else forsaking this is reduced to being only imputed by one's own wish. Consequently, keep [in mind] that such is a deviation from the meaning of the scriptures (Page 57 of the root text).

We have been discussing with respect to the apprehension of self:

· the apprehension of self with persons as an object of observation and 
· the apprehension of self with phenomena as the object of observation. 
Hence, there are two types of apprehension of self.
What does an apprehension of self apprehend? 
· There is an apprehension of self that focuses on the person and apprehends the person to exist by way of its own character. 

· There is also an apprehension of self which focuses on phenomena and apprehends phenomena to exist by way of their own character. 

The apprehension of the self of persons and self of phenomena are mistaken minds which we need to eliminate and remove. 
How do we overcome these mistaken minds? The way to do so is to understand that the object that is conceived or apprehended by such a mind does not exist in reality whatsoever. The very thing that can harm these apprehensions of self is another mind which realises that the conceived object of this ignorance does not exist whatsoever. That is the antidote. The antidote to this ignorance has to be a mind that can directly harm and really get rid of this ignorance. Any other kind of mind other than this wisdom will not be able to really harm this ignorance. As mentioned in the text, these other minds are like “searching for a robber on the plain after the robber has gone to the woods.” 
We have four Buddhist tenet systems, the four philosophical schools. All the schools below the CMWS, starting from the GES, SS, MOS and AMWS, have their own explanations as to what is a selflessness of persons and selflessness of phenomena. They also explain the coarse and subtle levels of these selflessnesses but their assertions of selflessness are not the real antidotes to ignorance. The assertions of the lower schools are, as mentioned in the text, “only imputed by one’s own wish.” The lower schools’ assertions of selflessness are “deviations from the meaning of the scriptures.” They are not the actual meaning of the scriptures. The claims made by all the Buddhist tenets, with the exception of the CMWS, are not the final or ultimate meaning of the scriptures.

c. The need to greatly cherish the realization of the view of suchness, having seen that if you stop the conception of true existence, you will turn away from cyclic existence

Therefore, ignorance apprehending the proliferations (elaborations) of persons, such as man and woman, and of phenomena, such as form and feeling, to be truly existent is overcome by finding the view realizing empti​ness—selflessness - and cultivating it  in meditation. When that igno​rance is overcome, you overcome the conceptually that  is the im​proper mental application superimposing signs of beauty, ugliness, and so forth upon having observed the objects of the apprehension of true existence. When that is overcome, the other afflictive emotions—desire and so forth—which have the view of the transitory as their root are overcome. When they are overcome, actions motivated by them are overcome. When they are overcome, powerless birth in cyclic existence impelled by actions is overcome, whereby liberation is attained. Think​ing about this, you should generate firm ascertainment and then unerr​ingly seek the view of suchness. Nagarjuna's Treatise on the Middle says:'
    By extinguishing actions and afflictive emotions [which are the causes producing cyclic   existence], there is liberation. 

   Actions and afflictive emotions [arise] from conceptualizations [that is, improper mental application superimposing beauty and so forth on objects].
   They arise from proliferations [apprehending true establish​ment in objects].
    Proliferations cease by [proper knowledge of the mode of] the emptiness [of inherent existence].
You need to value realizing the meaning of suchness upon having un​derstood the stages of how you enter into and disengage from cyclic existence in this way. It will not come through vague involvement in which the points are not differentiated well (Pages 57-58 of the root text).

Realising the view of emptiness is extremely important. It is an indispensable realisation in order for us to achieve liberation. We have to understand and realise for ourselves the great importance of the view of emptiness in eliminating the root of cyclic existence.

In order to understand the importance of the view of emptiness: 

· First we have to realise the faults and sufferings of cyclic existence such as the sufferings of birth, sickness, aging and death. 
· On top of that, we have to investigate how these sufferings come about. 
· Based on that investigation, we have to realise and understand that these sufferings do arise from  their (own) causes and conditions. 
· We then investigate and analyse what are their causes and conditions. 
· We will come to realise the root is ignorance. 
This is the process we should undertake based on reasoning. 

We have to realise how it is that we continue to revolve in cyclic existence and we have to understand very well the process by which we can disengage ourselves from cyclic existence. 
We need to have a very good understanding of the twelve links of dependent origination:

· By looking at the forward process of the twelve links, we realise how we revolve in cyclic existence. 
· By understanding and looking at the reverse process of the twelve links, we come to understand how we can disengage ourselves from cyclic existence. 

At the end of the day, the thing we have to understand and realise is the actual root of cyclic existence, our ignorance apprehending a self. We have to understand how this is the very source of all our faults and afflictive emotions. 

The next extremely important question to settle in our minds is this: Can this ignorance, the root of all our problems, faults and afflictions be eliminated? That is an extremely important question because if it cannot be eliminated, that means we cannot prove or posit the existence of liberation. If we can prove that it can be eliminated, then liberation becomes a possibility for us. Thinking about the possibility of whether ignorance can be removed or not is extremely important. 

When we really analyse and reflect whether the root of all our problems, ignorance, can be removed or not, the conclusion we have to arrive at is that it can be removed. Why? Because it is possible for us to generate the wisdom realising selflessness. Once we see for ourselves, in our own minds, that this wisdom realising selflessness can be generated, we come to an understanding, in our hearts, that liberation suddenly becomes a possibility. It is real. It exists and it can be achieved. 
When we can see for ourselves that liberation is indeed a possibility and does exist, only then will we develop a real sense of interest in liberation and an aspiration to achieve it and mean it.  

If you understand all the things that we have been talking about so far and know them very well and in detail, then, through your own experience, when you think of the Buddha who taught the meaning of dependent arising, you will have a very special kind of faith in this expounder of dependent arising. Naturally you will have respect for those treatises and scriptures that have emptiness as their subject matter. You will also be able to develop real faith and trust in the arya sangha.

Our negative or afflictive emotions can only be eliminated by applying the antidotes. They will not go away without us applying the antidotes. Instead they will continue to arise one after the other. The complete elimination of all the afflictive emotions is  liberation. 
It is mentioned in Nagarjuna’s Fundamental Wisdom that liberation is the state of extinguishment of karma and the afflictive emotions. That liberation is achieved by realising emptiness. Liberation is the state of extinguishment of all the afflictive emotions whereby all afflictive emotions are ceased and don’t exist whatsoever. 

When we talk about the final sphere of reality possessing the two purities, in this case, talking about liberation alone, we can say the final sphere of reality possesses the purities of afflictions. 

Where do the afflictions disappear to? Where is the place in which the afflictions are extinguished? They are extinguished in the sphere of the nature of emptiness. When we talk about the emptiness of the mind or suchness alone, that is posited as liberation. 

The natural purity or suchness of the mind is where the afflictions are extinguished and purified. They are purified in the natural purity of the mind. This is really looking at what liberation is. Generally speaking, we have such a hazy idea when we talk about liberation. With our (level of) understanding the most we can say is that it is an extinguishment, a state whereby we have no more afflictions. That is about it. 

Where are the afflictions purified? They are purified in the natural purity of the mind as we say the nature of the mind is clear light which, in the ultimate sense, refers to the emptiness (suchness) of the mind. It is into this state that the afflictions themselves are purified and cease.
Student 1:  Improper mental attention is sandwiched between these two, ignorance and whatever affliction which it gives rise to, such as  attachment and so forth. Does this improper mental attention then become a condition for the afflictions to arise? 

Geshe-la:  We did look at the process of how the afflictive emotions arise.   Whatever object is in question, first, it appears to the mind. How does an object appear to our mind? It appears to exist truly. Based on that appearance we then have this conceptuality that is improper mental attention coming into the picture. 
What does this conceptuality that is improper mental attention do? It superimposes qualities more than what the actual object possesses. This process of superimposition is done with the appearance of the truly existent object as its basis. The improper mental attention comes in and superimposes qualities more than what the actual object possess. Let’s say it is desire. Based on that, one develops desire for that object. So that is the process of how the affliction arises.

Student 1: (Inaudible)

Geshe-la:  On page 51, the quotation from Chandrakirti’s Commentary on (Aryadeva’s) “Four Hundred” says that bewilderment is the basis. It  imputes inherent existence to things and based on that appearance, it is the improper mental attention that superimposes features. Desire and so forth are then posited to be the results of that superimposition. 
The meaning has to be the same. The meaning of this quotation is what Geshe-la has just explained. Desire and so forth here is posited to be the result arising from the superimposition of features such as beauty, ugliness and so forth.

Student 2: Is the improper mental attention we are talking about here the mental factor of attention which is one of the five omnipresent mental factors?
Geshe-la:  This improper mental attention, I am not exactly sure but maybe it is okay to posit (it to be one of the five omnipresent mental factors.)
Mental attention can be neutral and can be virtuous or non-virtuous. Why? Because it is an omnipresent mental factor and therefore it accompanies all main minds. Depending on what the main mind is, if the main mind is virtuous then the accompanying mental factor of attention will be virtuous. So, it can be virtuous or non-virtuous.

What we have covered so far falls under the outline: “3. Showing that one wishing to abandon the apprehension of self should seek the view of selflessness.”
If we summarise these few pages (pgs. 53 to 58 of the root text) that we have been looking at, based on the outline, these five pages seek to explain why the view realising selflessness is needed to overcome ignorance. Even if we don’t know everything in these five pages well or in detail, at least we have to understand the reason why we need this realisation of emptiness. 
As long as you think about this and ask yourself: “Why do we need this realisation?” and if, in your mind, you see the reason why  and if you  are able to have some sort of feeling and understanding in your heart, then we will have fulfilled the purpose of looking at these five pages.

The next major section is “How to generate this view realising selflessness.”
B. How to generate the view realizing selflessness
1. The stages generating the two views of selflessness



A. The stages themselves


B. The reason for that

a. A proof through reasoning

b. A proof through scripture

2. Actual generation of the two views in stages

3. Presentation of obscurational truths and ultimate truths




A. The stages themselves

With respect to the stages generating the two apprehensions of self, the apprehension of a self of phenomena generates the apprehension of a self of persons, but when entering into the suchness of selflessness, you should first generate the view of the selflessness of persons and then generate the view realizing the selflessness of phenomena (Page 59 of the root text).
The source authority is stated.

Moreover, this is as Nagarjuna's Precious Garland says:

A being is not earth, not water,
Not fire, not wind, not space,
Not consciousness, and not all of them.
What person is there other than these?

Just as because of being [only imputed in dependence upon] an aggregation of the six constituents, 

A person is not [established as his/her own] reality, 

So because of being [imputed in dependence upon] an aggrega​tion  

Each of the constituents also is not [established as its own] real​ity.

He speaks of the absence of inherent existence first of persons and then of the constituents, earth and so forth, which are the bases of imputa​tion of a person. Also, Chandrakirti's Clear Words and Buddhapalita's Commentary on (Nagarjuna's) "Treatise on the Middle" explain that when entering into suchness, one initially enters by way of the selflessness of persons, and Shantideva also says the same (Pages 58 – 59 of the root text).

These verses from Nagarjuna’s Precious Garland are saying that the person is only that which is imputed in dependence upon the aggregates. The person does not exist whatsoever from its own side. Nagarjuna’s Precious Garland starts with refuting that the person is the six elements or six constituents. The person here is “not earth, not water,/Not fire, not wind,  not space” and neither is it consciousness. The person is not the six constituents individually and the person is also not the collection of all of the six constituents. 

Is the person something else separate from the aggregates or a different entity from the aggregates? The answer is no. “What person is there other than these?”: This is saying that there isn’t a person that is of a different entity from the aggregates themselves. 
If the person is not: (1)  the six constituents individually (2) not the collection of the six constituents and (3) not something that is of a different entity from the aggregates, naturally the qualm will arise, “Does the person exist? Are  you telling me it doesn’t exist?” That is also incorrect. The person is not non-existent. 
Then what is the person? Although the person is not the six constituents individually, not the collection of them and not something that is of a different entity from the aggregates, it doesn’t mean the person is non-existent. The person exists. How? “Just as because of being only imputed in dependence upon an aggregation of the six constituents.”

The person is that which is imputed in dependence upon the aggregation of the six constituents. That is what the person is. With that as the reason, the person is therefore not established as its own reality. That means the person is not inherently existent.
Up to here, the verse is talking about the selflessness of the person. Just as the person is empty, likewise, “because of being imputed in dependence upon aggregation,/Each of the constituents also is not established by way of its own reality.” Here, it is stating the selflessness of phenomena. 

In these two verses of Nagarjuna’s Precious Garland, first the selflessness of persons is taught then the selflessness of phenomena is taught. This, perhaps, becomes the source authority to substantiate the assertion or view that it is the selflessness of persons which is first generated and based on that, the selflessness of phenomena is then generated.
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