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When we train our mind in the seven cause-and-effect personal instruction by meditating on various points, the final result is uncontrived bodhicitta; the intention to achieve enlightenment for the benefit of all sentient beings.

There are two types of bodhicitta: - 1) aspiration bodhicitta 
2) engaging bodhicitta
The difference between aspiration bodhicitta and engaging bodhicitta is like distinguishing between Go and Going respectively.
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Aspiring bodhicitta and engaging bodhicitta are distinguished from one another on the basis of bodhisattva vow. Up until the point of taking the actual bodhisattva vow, the bodhicitta that we generate in our minds is aspiring bodhicitta. Once we have taken the bodhisattva commitments, the bodhicitta that we have in our minds can be labeled engaging bodhicitta, although, depending on the level of mind of the practitioner, it may not actually be engaging bodhicitta at this point. Engaging bodhicitta is distinguished by the practitioner’s actual engagement in the practices to attain enlightenment for the benefit of all beings. When our conduct does not embody these activities, but we still have the wish in our minds to attain this state for the sake of others, our bodhicitta is aspiring bodhicitta.

The way to generates bodhicitta in our mind is by:-

1. seven cause-and-effect personal instruction

2. exchanging self and other

The training based on the teachings of the conquerors' child Santideva has three parts:
1. Contemplating the benefits of exchanging self and other and the faults of not exchanging self and other
2. The ability to exchange self and other if you accustom yourself to the thought of doing so
3. The stages of meditating on how to exchange self and other
1. Contemplating the benefits of exchanging self and other and the faults of not exchanging self and other

We need to exchange self for other because this will ensure that one and others’ aims will be fulfilled quickly.

Engaging in the Bodhisattva Deeds says:
Whoever wishes to quickly protect 

Self and other

Must exchange self for other. 

Practice this excellent secret.
Why this practice is considered as secret? This is because this kind of practice for developing bodhicitta cannot fit into the mind of Solitary Realizer and Hearer but only to the mind of Mahayana.

We must contemplate the benefits of exchanging self and other and the faults of not exchanging self and other. When we have good understanding on this practice, then we will develop the wish and also generate the enthusiasm to engage the practice.

Engaging in the Bodhisattva Deeds says:
Whatever worldly joy there is
Arises from wishing for others' happiness.
Whatever worldly suffering there is
Arises from wishing for your own happiness.
What need is there to say more? 

Look at the difference between these two: 

Ordinary persons act for their own welfare; 

The Sage acts for others' welfare.

If you do not genuinely exchange
Your own happiness for others' suffering,
You will not achieve buddhahood,
And even in cyclic existence, you will have no joy.
The stronger we cherish ourselves, the more suffering we will get, the more problems we will face and the more enemies we going to have. If we cherish other more, we have more happiness and fewer enemies. We also have more friends to help us when we are in trouble. Our own wishes will also be fulfilled with less difficulty. For someone who intent to completely fulfill one and others wishes should meditate on this instruction of exchanging self for other as cherishing other is gateway to happiness. 
The more self cherishing we have, the more attachment we will have that finally lead to more problems. On the other hand, if we do not have such a strong self cherishing, all these difficulties would not be there in the first place. If you want your wishes to be fulfilled, then you need to take care of other. The Buddha is so famous because he is so accustomed of cherishing others. If you cherish the other person more, it is unlikely that person will harm you and this gives you one less problem. We ourselves do not want suffering; others also do not want suffering.  If we do not cherish others, then it is unlikely we will be able to achieve enlightenment.
2. The ability to exchange self and other if you accustom yourself to the thought of doing so
Take the example of your enemy becoming a friend. At first, when you heard even the name of your enemy, fear arose. Later you were reconciled and became such close friends that when this new friend was absent you were very unhappy. This reversal resulted from familiarizing your mind with a new attitude. So likewise, if you become habituated to viewing yourself as you presently view oth​ers [with an attitude of neglect] and to viewing others as you pres​ently view yourself [with a cherishing attitude], you will exchange self and other. Engaging in the Bodhisattva Deeds says:
Do not turn away from this difficulty.
Although you were frightened upon hearing someone's name,
Now, due to the power of conditioning,
You dislike that person's absence.

And also:
It is not difficult to consider my body
With the perspective I have toward another's body.
This example shows that there is possibility that we can change our mind and get habituated with it. In the same way, we can also train our mind to habitually cherishing others. 
Qualm: Since someone else's body is not your body, how can you develop the same attitude that you have toward your own?
Reply: Your body was produced from your father's semen and your mother's blood. Even though it was produced from a por​tion of someone else's body, you conceive it to be your own by the influence of previous conditioning. Similarly, if you become accustomed to cherishing another's body as you presently do your own, you will view it with the same perspective that you now have toward your own body.
Engaging in the Bodhisattva Deeds says:
Therefore just as you conceived “I”
With respect to the drops of semen
And blood of others, so you can be conditioned
To cherishing others as you do yourself.

Reflect thoroughly on the benefits of being other-centered and the faults of being self-centered. Thereby you will produce from the depths of your heart a great delight in meditating on the exchange of self and other. Then recognize that you can actually generate it once you have become habituated to it.
The body that we presently have and we labeled it as “my body” in fact does not belong to us as it is a product of our parent’s sperm and egg. Yet we considered the body as “I”. But the sperm and egg of our parent do not belong to us. It is our consciousness that enters the embryo and conceived with the body which we considered as “my body” and to be “I”. This does not make sense as the body does come from the sperm and egg of our parent. Just as we come to identify what in fact belongs to others as our own and cherish the body as ours, then we should transfer this same attitude to cherish other being; i.e. instead cherishing yourself, you should also cherish others. It is matter of familiarizing ourselves exchanging for other. In this manner we can defiled this qualm.
3 The stages of meditating on how to exchange self and other

1. Removing obstacles that might comes along the way when engaging this practice

2. Actual way to meditate of exchanging self for other
The phrases "exchanging self and other" and "making oneself oth​ers and others oneself" do not indicate a training in an attitude which thinks "I am others" or "Others' eyes, etc., are mine." They indicate a change in the orientation of the two states of mind of cherishing yourself and neglecting others, wherein you develop the attitude of cherishing others as you presently do yourself and ne​glecting yourself as you presently do others.
Therefore Santideva's statement above that you must "exchange your own happiness for others' suffering" means to view cherish​ing yourself as the enemy and then to stop emphasizing your own happiness. In addition, you must view cherishing others as a good quality, stop neglecting others' suffering, and instead emphasize the removal of their suffering. In brief, this statement means that you remove others' suffering while disregarding your own happiness.
There are two obstacles to training in this attitude of exchanging self and other:
1. You make a categorical differentiation between people who are happy or suffering- yourself and others- making them as differ​ent as blue and yellow. Then, you accomplish your happiness and remove your suffering because you think of them as "mine," and you neglect others' happiness and suffering because you think of them as "belonging to others."
Therefore, the remedy for this is not to make a categorical dis​tinction between self and other as being essentially different. Rather, understand that self and other are mutually dependent such that when you are aware of self, you are aware of other; and when you are aware of other, you are aware of self. It is like being aware of near mountains and distant mountains, for example. Relative to your being here, you think of a mountain there in the distance as being a distant mountain, yet when you go to this distant moun​tain, you think of it as a near mountain. So the awareness of self and other is not like the awareness of a color, for, regardless of what color blue is related to, you are aware of just blue and are not aware of some other color.
We should not make any categorical distinction between self and other as being essentially different. Self is posited by dependent on others which is a relative thing. Like when we stand at this mountain A and looking relatively at mountain B as distant mountain. However when we stand at mountain B and look relatively at mountain A which now become the distant mountain.  But we should not view ourselves as color Blue (which is not relative) as it will not change to any other color.
One of the reasons that we cannot exchange ourselves with other is because we conceived ourselves and other as being solid and of independent entities and are very different. We make a categorical differentiation between ourselves and other as being essentially different; “I” am “I” and “you” are “you” which seem to be of solid and independent entities. The conception of “I”; I am solid, I am different from other, I am independent, I have no relationship with other will be a big obstacle for this training. We need to stop this self conception as being essentially different from others. Self and other are not essentially different. Self does not exist independently or solidly from its own side. The self existence does depend on others.
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From the perspective of ultimate truth, what is “I” and what is “others” are not inherently existent “I” and “others”.  What is “I” is dependent upon the other, what is “others” is dependent upon the “I”, they exist in dependence on each other and have no inherent existence from their own side. 

When we think like this, about how “I” and “others” do not inherently exist, how there is such close interdependence between labels, how we have through habit come to regard what in fact is another’s body as our own, we can see how “I” and “others” are not mutually exclusive. We can see that in fact there is no great difference between “I” and “others” at all. There is no a solid, concrete distinction between these two. Since there is no independently existent “other” and no independently existent “I”, there is no valid basis for holding ourselves of great importance, for cherishing ourselves and renouncing others.

2. You must remove the obstacle of thinking, "I will not make an effort to dispel others' suffering because others' suffering does not harm me." It would be like not accumulating wealth in your youth out of fear of suffering in your old age because you think that your suffering in old age does no harm to you in your youth. Or, as stated in Engaging in the Bodhisattva Deeds, it would be like not alleviat​ing the pain in your foot with your hand, because your foot is "other." Old age and youth (or similarly, former and future lives) are just illustrations; this principle applies also to morning and evening, former and later days, and so forth.
We should not have the thinking that others’ suffering is not my suffering because other is not me. If this is the case, then when we have thorn in our foot, we should not remove it with our hand as the foot is not part of the hand.
Why should have fear on what will come in the future when we consider present and future are separate? But due to fear of the suffering that may happen in the future, we start to make preparation to stop this suffering. If we consider present and future as separate, why we bother to make the preparation now? But there will be an argument that old age and youth are one continuum and the foot and hand are one collection which is different from the consideration of self and others. 

The “self” of yourself and “self” of other being posited as a collection and a continuum and does not exist in self sufficient way (there is no inherently existent self). 
Qualm: But old age and youth are one continuum and the foot and hand are one collection; therefore they are not the same as self and other.
Response: "Continuum" and "collection" are designated to many moments and to many parts; they do not have a self-sufficient es​sence. The "self" of yourself and the "self" of others must be pos​ited to a collection and a continuum, so self and other are not es​tablished by way of an essence that can be posited independently.
However, since beginningless time you have found your own suffering unbearable because you have been conditioned to self-cherishing. Therefore, if you become conditioned to cherishing others, you will give rise to an attitude of finding others' suffering unbearable.
In the practice of tong-len, we give all our happiness to other and take all their suffering. In the context of developing love, we visualize giving our body, resources, merit and virtue to all sentient beings that are devoid of happiness and transform to whatever they need. In the context of developing compassion, we visualize taking suffering of sentient beings upon ourselves.
Tong – to send and give up,

Len -  to take 
The purpose of tong-len practice is to reduce our self cherishing attitude. 

Before we can develop the sincere wish to give all our happiness to all other sentient beings and taking on their suffering, it must be preceded by training through recognizing sentient beings as our mother, remembering their kindness, generating the wish to repay that kindness and generating the mind of loving kindness that cherishes sentient beings and find them attractive and pleasant. Only then the wish of give all happiness and taking all the suffering of sentient beings will arise in the mind.
After you have eliminated the obstacles to exchanging self and other in this way, the actual way to meditate is as follows. Out of attachment to self, your self-cherishing attitude has produced all sorts of undesirable things throughout the beginningless time of cyclic existence up to now. Although you wanted to make things perfect for yourself, you emphasized your own welfare and en​gaged in improper methods. You have spent countless eons at this, but have not at all accomplished your own or others' aims. Not only have you not achieved these, you have been tormented only by suffering. If you had replaced concern for your own welfare with concern for others' welfare, you would certainly have already be​come a buddha long ago and would have completely and perfectly accomplished your own aims as well as those of others. As you did not do this, you have spent your time uselessly and laboriously.
Make a firm determination by thinking, "Now I understand the faults of self-cherishing and the benefits of cherishing others. With great effort, relying on mindfulness and vigilance, I will discontinue the present self-cherishing, my greatest enemy, and I will not al​low any potential self-cherishing to arise." In this way frequently stop self-cherishing. Engaging in the Bodhisattva Deeds says:68
Self-cherishing has harmed me in all My myriad lifetimes in cyclic existence.
You, O mind, though you spent countless eons 
Wanting to accomplish your own welfare,
 Through such great hardship 
You have accomplished only suffering.
