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Chapter Nine, Verses 75-84, Outline D a 2) c) i) 3’ b’ onw

The Kadampa masters said: “Be farsighted, have a big mind and keep a steady pace.”
“To be farsighted”  relates to the mental perspective and the motivation we should have for studying and practising the Dharma. Although our goal is to attain enlightenment for the benefit of all sentient beings, we should realise that this will take many lifetimes to achieve. As enlightenment does not happen overnight,  we need to work very hard from life to life in order to achieve our goal. 
This also applies to studying the Buddhadharma. We should not expect to know everything very quickly. For example, whenever we start studying a new topic, we expect to learn and understand everything within a few years or even a few months. Such expectations are neither realistic nor beneficial at this stage.
Therefore, be it studying or practising the Dharma, be far-sighted. Do not  expect to see immediate results but plan to have this happen over a longer time frame.
“Have a big mind” refers to the kind of joyous perseverance we need in order to achieve any goal we set for ourselves. Strong determination is required before joyous perseverance will arise. When we have a big goal, then our minds will  be expansive, not tight and narrow. With a big mind and strong determination, it is then possible to cultivate continuous joyous perseverance, like the flow of a river. When our minds are narrow, it becomes difficult to achieve whatever goal we may have.  

When we are joyously persevering in virtuous activities, we can become  exhausted along the way. We need to know when to relax   and to apply the power of relinquishment. This is what is referred to in “Keep a steady pace.” But we must know how to rest. For example, some people practise very hard for a month or two then they rest for one or two years!. This is wrong. When we do not know how to pace ourselves, to rest when needed and to continue once we are rested, it will also be difficult for us to achieve our goal. 
When our minds are tired, rest. While resting, deep in our hearts, we should always have the desire to carry on and work hard again. But, for us, once we are rested, we tend to forget about virtue and the need to continue. When we rest in such a way, we will never achieve our goal.  
We should memorise this advice from the Kadampa masters together with their  meaning. Why are we not succeeding in our Dharma practice and nothing happens? This is because we have been doing the exact opposite of these  three things: we are not far-sighted, we do not have a big mind and we do not keep a steady pace. 

i) The reasoning that establishes the selflessness of persons

1’ Refuting the conceived object of the innate apprehension of self

2’ Refuting the imputed self

3’ Abandoning objections to the refutations


a’ Rejecting the consequence that karma and its effects would be invalid

b’ Rejecting the consequence that cultivating compassion would be invalid

b’ Rejecting the consequence that cultivating compassion would be invalid
(9,75)
“Well then, if sentient beings do not exist,

For whom is compassion developed?”

For those who imputed ignorance

For whom a promise has been made for the sake of the result.
(9,76)
“If sentient beings do not exist, who [obtains] the results?”

That they are true, nonetheless, is asserted from ignorance.

In order to totally pacify suffering,

One should not reject ignorant results.
(9,77)
The pride that is the cause of suffering

Increases due to ignorance regarding the self.

If it is said “But there is no turning away from that,”

Meditation on selflessness is the best.
The CMWS asserts that the person does not exist inherently. 
To the schools below the CMWS and the non-Buddhists, this is tantamount to saying that the person does not exist. 

Objection from the schools below the CMWS and the  non-Buddhists:
For a person to exist, that person has to exist inherently. When there is no inherently existent person, then the person does not exist. If the person does not exist, sentient beings also do not exist. Then, since there is no object for the generation of compassion, whom are you generating compassion for?

The response from the CMWS:  
“For those who imputed ignorance/For whom a promise has been made for the sake of the result.”
A person who does not exist inherently does not mean that the person is non- existent. That person does not exist inherently because when we look for the imputed object, it is not findable but rather, that person exists as being merely labelled by the mind. Compassion is generated for such merely labelled sentient beings. 


Generally, ‘ignorance’ means ‘not knowing’ but here, “
those who imputed ignorance” refers to ordinary sentient beings whose minds are not trained in or have not yet realised emptiness, like the worldly beings mentioned in the beginning of this chapter. 
There is a conventional valid cogniser that does not realise emptiness but who is able to realise sentient beings. The sentient beings established by the conventional valid cogniser are merely labelled sentient beings who are the objects of compassion. 
Objection from the schools below the CMWS and the non-Buddhists:
If the person does not exist inherently (and therefore does not exist) then who will achieve enlightenment? Ultimately, buddhahood does not exist.
The reply from the CMWS:

From the ultimate point of view, there is no real buddhahood and no real person achieving enlightenment.  
But this does not mean that buddhahood and the person achieving enlightenment do not exist.
Conventionally speaking, there is a person achieving enlightenment or who is going to achieving enlightenment. We can posit that the state of enlightenment can be achieved and buddhahood exists. As stated in the second line of verse 76: “That they are true, nonetheless, is asserted from ignorance”: enlightenment and the person who is going to achieve it exist as it is “asserted from ignorance” by the mind that does not realise emptiness but is a conventional valid cogniser that is able to realise the person.
Here we are saying that whatever is asserted by ignorance  exists. But earlier in this chapter, anything that is imputed by ignorance (which refers to grasping at true existence) has to be abandoned as an object of negation. This  seems to be contradictory.

“Ignorance” in verse 75 does not refer to grasping at true existence but it refers to the ordinary or conventional mind that does not realise emptiness but can impute the person. The ignorance referred to earlier on in the chapter is the mind grasping at true existence.
 These two ‘ignorance’ are different.

The meditation on compassion, focussing on the suffering of those imputed sentient beings, by a person who does not realise emptiness can still become a cause to achieve enlightenment. 
“The pride that is the cause of suffering/Increases due to ignorance regarding the self”: 
“Pride” here refers to both grasping at the self of  persons and phenomena. These two are the causes of suffering, causing suffering to arise and increase. These two graspings must be abandoned by the yogi.
Qualm from the schools below the CMWS: 
There is no way to abandon the self grasping ignorance because it has been together with the mind since time without beginning (verse 77: ‘If it is said “But there is no turning away from that”).
The reply by the CMWS:
This is not true. It is possible to destroy the self grasping ignorance because grasping at the self of persons and phenomena is an erroneous mind, which engages reality in a completely mistaken way.  Such a mind is very weak and can be destroyed by our meditation on selflessness. This is because the mind that realises the selflessness of persons and phenomena is the mind that accords with the final mode of abiding (i.e., how they actually exist) of persons and phenomena and is the supreme mind that can overcome the lowly mind grasping at the self of persons and phenomena. 
The selflessness of persons and phenomena is established by a  valid cogniser, while the 
conceived object (i.e., the self of  persons and phenomena)  grasped at by ignorance does not exist in reality and is not established by valid cognition and therefore can be harmed by it, i.e. a valid cogniser can harm a non-valid (or erroneous) mind. 
Both minds - the ignorance grasping at the person and the wisdom realising the selflessness of the person - are observing the same object, the person but the way they apprehend the person is different. 
The way ignorance apprehends the person is completely erroneous (or mistaken). 
The way the wisdom realising the selflessness of the person apprehends the person accords with reality and is correct. 

c) An extensive explanation of the reasoning establishing emptiness

i) The reasoning that establishes the selflessness of persons

ii) An extensive explanation of the reasoning that establishes the selflessness of phenomena


1’ Explaining the selflessness of phenomena by means of the four placements of mindfulness

a’ Meditating on placing mindfulness on the body

1” Resolving that the body- the possessor of parts- does not inherently exist

2” Resolving that the limbs- the parts- do not inherently exist

3” Thus, it is unreasonable to be attached to the dream-like body that lacks inherent existence

4” That establishes that the person also does not inherently exist

b’ Meditating on placing mindfulness on feelings

c’ Meditating on placing mindfulness on mind

2’ Rejecting the dispute that the two truths would be invalid

3’ Stating the syllogism that acts to establish selflessness










1” Resolving that the body- the possessor of parts- does not inherently exist

(9,78)
The body is not the feet or calves.

The thighs and loins are also not the body.

Neither are the abdomen and back the body.

The chest and shoulders are not the body either.

The ribs and hands are also not the body.

(9,79)
The armpits and upper arms are also not the body.

Even the inner organs are not it.

The head and neck are also not the body.

With regard to them, what is the body?

(9,80)
If the body were to abide

By each area in all of them,

Although indeed its parts abide in its parts,

In what does it itself abide?

(9,81)
If the body in its entirety

Were to abide in the hands and so forth,

However many hands there are and so forth,

That many bodies would there be.

(
9,82)
If the body does not exist outside and inside them,

How could the body exist in the hands and so forth?

If it is not other than the hands and so forth,

How could it exist?

(9,
83)
Thus, due to ignorance regarding the arms and so forth

Of a non-existent body, a body comes to mind;

Like, due to the feature of it being arranged in that shape,

The mind [apprehends] a cairn to be a human being.

(9,
84)
As long as the conditions are collected together,

For that long the body will appear to thought it were a being.

Likewise, as long as the hands and so forth exist,

For that long will a body there.

We can meditate on the four placements of mindfulness from the conventional or from the ultimate point of view. 
As the commentary relates to  the selflessness of phenomena, it should be done from the ultimate point of view.  
The placement of the mindfulness of the body from the conventional point of view was covered in Chapter 8 where we studied the methods to achieve calm abiding through meditating on the filthy, unpleasant nature of the body.  The same applies here. 
Taking the body as the basis, from the conventional point of view, we reflect on how it is impermanent, in the nature of suffering and by nature unclean and filthy.  
When we meditate on the body from the ultimate point of view, then we contemplate how the body does not possess a self, i.e., its selflessness. 

In the future, when we cover the 37 limbs of enlightenment, we will study in more detail the close placement of mindfulness.  Here, we  focus on the non- inherent existence of the body. 
When the body exists inherently, then the body has to exist on the basis of designation. There is an object referred to by the word, “body,” and findable  either among its parts or the collection of its parts.  But such an object is not findable and therefore, the inherently existent body does not exist. 
When we look for the inherently existent body on the basis of designation and  it does not exist as either “one” with the basis of designation nor does it  exist as a completely “different” entity from the body, then such an inherently existent body does not exist. 
If the body is inherently existent, when we look for it, it has to be findable within one of the body parts. But when we look at the different body parts individually - the feet, calves, thighs, loin, abdomen, back, chest etc. (as in verses 78 and 79) - we discover they are not the body. Therefore, the inherently existent body does not exist. 

Some people assert: “The body is not the parts but there is a body which possesses parts and pervades them all.” This is also untrue.  

How does the body pervade all its parts?:

1. 
Is part of the body pervading the arms/legs etc.? or 
2. Does the entire body pervade a single body part, for example, a leg or the hand, etc.? 

“If the body were to abide/By each area in all of them,/Although indeed its parts abide in its parts, / In what does it itself abide?”(Verse 80):
 If part of that the body, the possesser of parts abides in, let say, the hand, then there will be the problem of limitless regression. Where does the hand abide? The hand abides in the collection of the fingers. Where then does the fingers abide? And so on till the atomic level. There is the problem of finding the place in which the part of the body abides. Although it is possible that part of the body abides in its parts but what does the body abide in?  This body does not abide anywhere; not within any parts of the body. 
“If the body in its entirety/Were to abide in the hands and so forth,/However many hands there are and so forth,/That many bodies would there be” (Verse 81): 
If we assert that the body as a whole abides in all the parts of the body, then there is the fallacy of asserting the existence of many bodies as there are many parts that make up the body. 
It is inappropriate to say that the body exists as something abiding in the parts of the body.

“If the body does not exist outside and inside them,/How could the body exist in the hands and so forth?/If it is not other than the hands and so forth,/How could it exist?” (Verse 82):
 When we look at the inherently existent body, it has to exist as either one with the body or different from it. 
When we look for the inherently existent body outside of the body, we will not be able to find it. 
When we look for the inherently existent body within the body, we will also not be able to find it.

Is the collection of bodily parts the body or not? 
Is the shape of the collection of bodily parts the body or not? 
Why is the collection of the parts which is the basis of designation for the body not the body?
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� (9, 25)


[Madhyamaka ]:


Just seeing, hearing, and knowing


Are not what are negated here.


Here it is that which causes suffering –


The conception of them as truly existent – that is to be averted.





The MOS assert that all phenomena exist truly. The MWS assert that all phenomena (both objects and subjects) do not exist truly. The counter-argument from the MOS is that if things do not exist truly, there is no way that our eye consciousnesses can see forms, our ear consciousnesses can hear sounds and our minds can understand things. If things are not truly existent, there is no way they can function like that.


Qualm from the MOS: The CMWS does not assert self-knowers because they maintain that the consciousness cannot illuminate or experience itself. If that is the case, that means the consciousness is also unable to illuminate or experience another consciousness which negates the existence of an other knower. If there is no other knower, it would not be possible to posit an eye consciousness that sees, an ear consciousness that hears and so forth. 


Response from the CMWS: “Just seeing, hearing, and knowing/Are not what are negated here.”


The CMWS clarifies that they are not refuting that the ear consciousness hears sounds, the eye consciousness sees forms and the mental consciousness is able to know things. These things exist conventionally but, on their own, are insufficient to cause us suffering. 


“Here it is that which causes suffering - /The conception of them as truly existent – that is to be averted”: The CMWS refutes the conception which grasps phenomena as existing in the way they appear to our minds. Our consciousnesses perceive phenomena as existing from their own side and  believe they exist like that. This is the root of all our suffering. (Module 8, Lesson 24, pg. 2)











� If the body truly existed, since it has many parts, each individual part would be the body, and yet it is not possible for a part to be the whole. The doubt may then arise that the assemblage of limbs might be the body, but this is also not the body. The body is made up of the head, the trunk, the four limbs, and so forth. But if we look closely, the leg is not the body because it is only a limb, and so on. [80—81]


When we speak of one year, we are referring to the period of twelve months; therefore the first, second, or third month cannot be the year, because they are only parts of it. The parts of the year are twelve—the twelve months—but a month does not have twelve months as its parts, and therefore a month of the year is not the year. Since a month does not contain twelve months, it is not a year. A year is designated by the duration of twelve months.


As a part of the year cannot be the year itself, so a part of the body can�not be the body itself. When we look for the body among its various parts, we do not find it, and we also do not find a body separate from them. If we look for the body using analysis, not being satisfied with the fact that it exists conventionally as a mere designation of the mind, we will not find any body at all. This is why we say that the body does not exist truly or intrinsically, beyond a name given to its parts.


Some non-Buddhist schools say that there is a body beyond its parts, but the existence of this body is not possible, because if we take away its parts we do not find the body.


According to our philosophical system, the parts and the whole have the same nature. Some non-Buddhist schools say instead that the parts and the whole are of a different nature and that the same applies to the body and the self. They consider the body to be impermanent, but the self permanent.


The Prasangikas ask the exponents of these schools, "Does the body exist as partially distributed among all of its parts, or is it entirely con�tained in each of its parts?" If their answer is that the body can be found equally distributed in each of its parts, then they are contradicting their own statement according to which the body is indivisible, without parts. If they say that a body can be found in each of its parts, then they will have to accept that there are as many bodies as there are parts. [82] (The Way of Awakening by Geshe Yeshe Tobden, pg. 317-320)
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