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Chapter Nine, Verses 80-87, Outline D a 2) c) ii) 1’ a’ 1” onw

Dependent Arising - A Praise of the Buddha 
16
The absence of self-nature anywhere,

this arising because of that,

both presentations are true,

and what need to say that both come together without contradiction.

17

Moreover, by reason of dependent arising,
one will not depend on extreme views.

This is the excellent teaching, my protector,

that renders you orator supreme.

18

All this by nature is empty, and this arises from that

Such realizations do not hinder but mutually complement.

What is more wonderful, more astonishing than that?

Praising you this way is praise indeed; all other praise is lesser.

These verses point out that emptiness and dependent arising are not contradictory but complementary and that one is able to posit both of them with respect to a single object.  Understanding emptiness complements our understanding of dependent arising and vice versa. 
These two minds - (1) the mind that has ascertained the emptiness of all phenomena and (2) the mind that has ascertained how effects arise from causes as an infallible aspect of reality - do not contradict one another.  The  understanding of dependent arising aids one's realisation of emptiness and vice versa. 

“The absence of self-nature anywhere, this arising because of that, both presentations are true, and what need to say that both come together without contradiction” (Verse 16): Since all phenomena are empty of inherent existence, we will not find any inherently existent phenomena.  Understanding the lack of inherent existence of all phenomena, we can, at the same time, explain how cause and effect can arise. 
With the correct understanding that all phenomena are dependently arisen, one will not hold on to either of the extreme views of permanence or nihilism. The teachings showing that emptiness and dependent arising are not contradictory and are complementary are the unsurpassed teachings of the Buddha and were only taught by him. No one else has ever taught such marvellous teachings. Indeed, no one else is able to do so. Since the Buddha is the only one capable of these teachings, we praise him as the supreme teacher.  

We may have an understanding of emptiness but we may not be able to posit the relationship between cause and effect or explain how things are empty of inherent existence. When our understanding of emptiness and cause and effect is like this, it is a sign that we have not realised emptiness at all. 
What is the indicator of a correct understanding of emptiness?  We will realise things are empty of inherent existence and, at the same time, we are able to understand that all phenomena are dependently arisen. Or when we think about how all phenomena are dependently arisen, immediately, the understanding comes that because of dependent arising, phenomena are empty of inherent existence. When the understanding of emptiness and dependent arising go together hand in hand, then that is the sign that we have the correct understanding of emptiness. 
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

d’ Meditating on placing mindfulness on phenomena

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

Amongst the four placements of mindfulness, first, when we consider the  meditation  placing mindfulness on the body from the ultimate perspective,   we meditate on how the body that is the possessor of parts is empty of inherent existence.

We are investigating whether the body exists inherently or not. If the body is inherently existent, then it has to be findable on the basis of designation of the body. 
When we look for the body within the individual parts, there is nothing we can point to as  the body
 and we cannot specify any part of the body as the body. 
Although we are unable to find the inherently existent body when we look for it within the individual parts, we know that there is a body. 
We may then think that the body pervades all the parts. We then have to investigate the nature of this pervasion. 
There are two possibilities:-

(1) Part of the body (the possessor of parts) pervades a part of the body, e.g. the hand or 
(2) the entire body (the possessor of parts) pervades all the parts of the body.
Looking at the first possibility, what is the problem if we were to say that part of the body pervades, say, the hand. There will be the problem of limitless regression, identifying where the hand abides and so on. It is problematic to say where the body is really abiding.   
From the perspective of the second possibility, if the entire body (the possessor of parts) pervades all the body parts, then there will be many bodies as there are many parts. 

If the body exists inherently, it should be findable when we look for it within the collection of all its parts. But we are unable to point to anything that is a body. 
When we look for the body outside the basis of designation of the body, we are also unable to find the body. Since it is neither inside nor outside the body, the conclusion has to be that the inherently existent body does not exist. 

(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?

This concludes the explanation for verses 80 - 82 on how the body cannot be found either inside or outside the basis of designation. 
(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.

Although the body does not exist inherently, those who are confused or blinded by ignorance grasping at inherent existence, apprehend the basis of designation of the body to exist inherently.

For example, in the darkness, a scarecrow can be mistaken to be a person. In the same way, people who are blinded or confused by ignorance can mistake the basis of designation of the body to be the real body. 
2” Resolving that the limbs- the parts- do not inherently exist

(9,85)
Similarly, because they are a collection of fingers,

The hands are also that.

Because they too are a collection of joints

Since the joints are also divided into their parts.

(9,86)
Since the parts are also divided into particles,

Since those particles are also divided into directional parts,

Because the directions too, divided are free from parts,

Like space, therefore, particles also do not exist.

The hand is part of the basis of designation of the body. Does the hand exist inherently? The answer is no. Why? This is because the hand is merely  imputed in dependence on the collection of fingers. Therefore, the hand does not exist inherently.
If the hand is inherently existent, it has to be findable within the basis of designation. As discussed earlier, if the body were inherently existent, it would have to be findable within the basis of designation of the parts - the hand, the leg and so forth. In the same way, if the hand were inherently existent, it would have to be findable within its basis of designation. But when we look for the hand within its basis of designation – the individual fingers or the collection of fingers -  we are unable to point to anything that is the hand. Therefore, the hand is established to be not inherently existent.

We can analyse further by looking at the parts that make up the hand. The fingers are imputed on the collection of joints. If the fingers were to exist inherently, we should be able to point to something that is the fingers within the basis of designation of the fingers.  But we are unable to find the fingers within the basis of designation (i.e., the joints). This proves that fingers are not inherently existent. When we analyse the joints that make up the finger, they are also not inherently existent because the existence of the joints depends on parts. Even if we go down to the subtlest atomic level, the atoms that make up the joints do not exist inherently. 
Does the subtlest atom - the smallest atom possible that cannot be further divided – exist inherently? This atom also does not exist inherently. Why? Because it possesses direction.  
Imagine that the smallest atom is surrounded by other atoms in all the four cardinal directions (east, west, north and south) and above and below it, making a total of six directions. Is there a part of the central atom which   touches the other atom in the eastern side/western side and so on? As long as there is a part of the central atom touching another atom in any one of the six directions, it means the central atom possesses direction. Therefore, the directionally partless particle cannot exist.

Since the central atom is touching atoms in all the six directions, we also cannot say that the atom is partless as there is a part touching another atom in the east, there is a part touching another atom in the west and so on. The central atom in fact has six parts. Therefore, the partless particle also does not exist.

When we say that the central atom is partless, it implies that it is touching the entire western atom, the entire eastern atom and so. If that is the case, then there will be no difference between the eastern atom and the western atom as every atom will be touching one another completely.  

When we analyse at this subtlest level, we are checking to see whether a  particular direction of a specified atom exists inherently or not, for example, is the part of the central atom touching the eastern atom inherently existent? 

We will not be able to find any inherently existent basis of designation. 
When a yogi meditates on emptiness looking for the inherently existent object, he will discover nothing exists inherently. What appears to that yogi then is simply emptiness, the negation of true existence. Conventional truth does not appear at that time to the mind of the yogi  realising emptiness. What is that emptiness? Emptiness is the negation of true existence. 

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

(9, 87)
Hence who, having analyzed,

Would be attached to such dream-like form?

When left unanalysed, everything we see appears as inherently existent, existing from its own side. However, upon analysis, we cannot find any inherently existent phenomenon. This is likened to a dream where we may see many different things – a beautiful house, garden and so forth. Although these things appear real but, in reality, they do not exist at all.
When we analyse whether the body or its parts are inherently existent, when we look for the imputed object, we will not be able to find the inherently existent body. However, when we look at our bodies without  analysing them, the body and its parts appear real. 
Yogis who have completed their analysis realise that all phenomena do not exist the way they appear and are empty of inherent existence. To the yogis, phenomena appear to them in the same way as we see phenomena in our dreams. Yogis who have attained the wisdom realising the emptiness of phenomena will not generate any desire or attachment towards the body because they realise that the 
body is by nature filthy and unpleasant and does not  exist inherently,  unlike the way the body appears to our minds. 
4" That establishes that the person also does not inherently exist

(9, 87)
When, like that, the body does not exist,

What are men? What are women?

When the body which is the basis of designation does not exist inherently, then the division of human beings into male and female based on the characteristics of the body cannot exist inherently either. So there is no inherently existent man or woman. When there is no inherently existent person, we refer to this as the selflessness of persons. Speaking from the perspective of the body, as the body does not exist inherently, then neither the body of a man nor woman exists inherently. When we talk about the selflessness of the body, then we are talking about the selflessness of phenomena with respect to the body.
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� Therefore the body does not exist truly, but, because of the confusion with regard to its parts, a mind is generated that erroneously conceives of it as a truly existent body. The body, however, does not exist the way it is perceived by that mind. This is like when we see a pile of stones from afar and mistake them for a man because they are set up in a form similar to a man's. In the same way that a pile of stones resembles a man for as long as the causal conditions to mistake them for a man are assembled, so the hands and so forth appear as a truly existent body for as long as the causal conditions to mistake them for a body are present. [83-84]


However, we cannot say that there is a body distinct from its parts, as a bottle is distinct from the glass—the body cannot be distinct from its parts even though it is not the parts.


And the parts of the body also do not exist truly, or intrinsically. Any phenomenon has its parts but is neither one with nor separate from them. This is why we say that phenomena do not exist truly. For example, we can not say that the month and the year are the same. If they were, then when the month is finished, we should say that the year is over too. Since we designate the year on the basis of the months, if we take out a month, we can no longer have a year.


If it were possible to say that eleven months make a year, we could also say that ten months make a year, or eight, or seven, and so forth. The year cannot be separate from the months, nor the months from the year. We cannot find the truly existent year, because it is a mere designation based on the twelve months. Likewise, we call thirty days a month, and twenty-four hours a day—an hour is designated on the basis of sixty minutes, and a minute is designated on the basis of sixty seconds. In short, phenomena do not exist truly, precisely because they are mere nominal designations based on their parts.


If phenomena do not exist by their own nature, or truly, then how is it that they appear to have intrinsic existence? This is so because we have a confused mind that grasps at the existence of phenomena as if they were true. Our grasping at the true existence of the body arises because we have not understood the way in which it came to exist, i.e. by the designation of a name to its parts. Without this mindfulness, we have the concept of a body existing intrinsically.


For example, when we see a scarecrow from afar in the middle of a field we think it is a man because it has a head, two arms, and is wearing a shirt. A body is also designated on the basis of its parts, but we believe that on that basis it exists truly. When we see a body, because of the imprints in our minds that cause us to grasp at true existence, we project onto its image a kind of concrete existence, and therefore think that it actually exists in this way.


A buddha, although he perceives the body, does not see it as intrinsi�cally existent, because he has eliminated the imprints of the mind that grasps at true existence. Arya bodhisattvas who have reached the eighth, ninth, and tenth bhumis, shravaka arhats, and pratyekabuddhas all per�ceive the appearance of true existence, but do not grasp at it. Arya bodhi�sattvas from the first to the seventh bhumi still have some grasping to true existence even though they nonetheless recognize it as only the mere appearance of this.


The body is designated as such in dependence on its parts; parts too are designated in dependence on their respective parts. The hand is a part the body, and it exists in dependence on its own parts—fingers, join skin, and so forth. But if we are not satisfied with the fact that it exists a designation and look more deeply, we will not find a hand. [85]


The hand is therefore a designation on the basis of the various parts that constitute it. Fingers are themselves a designation based on their var�ious parts. For example, the phalanx is a designation based on its own parts, which in turn are designations of the subparts that constitute them and so forth down to the smallest atomic particles, which still depend on their eastern, western, northern, and southern parts. Even the smallest par�ticles are devoid of intrinsic existence—everything is found to be as empty as space! [86]


Whoever is intelligent enough to understand the authentic mode of existence of phenomena, and of the body in particular, can no longer have attachment to what does not exist intrinsically, or by its own nature. This illusory body is like a body appearing in a dream, so how can one be attached to it?


In order to eliminate the coarse aspect of attachment to the body, one can meditate on its impurities, but in order to eliminate attachment com�pletely, even subtle attachment, it is necessary to meditate on its emptiness.


Meditation on the empty nature of the intrinsic existence of the body is what is known as the close placement of mindfulness on the body. At times we generate attachment to the body because we see it and consider it healthy, strong, and beautiful; to meditate on its impermanent nature, reflecting on the fact that its strength and beauty will not last long because it is subject to continuous change, is also known as the close placement of mindfulness on the body. Close placement of mindfulness means keeping our minds constantly tied to the chosen object.


Since a body endowed with intrinsic nature does not exist, we cannot differentiate between a truly existent female body and a truly existent male body. And given that the body does not exist naturally or intrinsically, how can a person exist naturally or intrinsically? A naturally existing male person does not exist, nor does a naturally existing female person, and there-fore no naturally existing person exists. [87] (The Way of Awakening by Geshe Yeshe Tobden, pgs. 318-320


*************


4. The exponents of other schools (non-Buddhist and lesser Buddhist) ask what logical proofs the Prasangikas can provide in order to establish the emptiness of true existence of the self.


The Prasangikas explain in detail the lack of true existence of the self of person and then (through the four close placements of mindfulness) the lack of true existence of the self of phenomena, [stanzas 56—110]





The lack of true existence of the self of person


There is no truly existent self in a person, because if we look for it in its basis (the psychophysical aggregates) or in the name by which it is labeled, we do not find it.


However, a self does exist—that is the self that depends on the designa�tion made on a valid basis, on its own parts, and on its own causes (since it is an impermanent phenomenon).





a)	The non-Buddhist Samkhya school maintains that the self is the conscious�ness, and that it is permanent.


This is not acceptable, because for example the hearing consciousness perceiving sounds cannot be permanent, since when its object is no longer present, the specific consciousness that apprehends it must also cease.





b)	The non-Buddhist schools of the Vaisheshikas and Naiyayikas maintain that the self is a material phenomenon, devoid of parts, permanent, and present in the individual.


    Atoms cannot be the self, since they do not have the nature of the mind.





c)	The self is not conscious of objects, but is able to experience because it is endowed with a mind, which is, however, separate from it.


This is illogical, because saying that such a self, which by its own nature is not conscious of objects, becomes aware of them as soon as the mind by which it is endowed comes across them, contradicts the statement that this self is permanent (immutable).





d)	If the self were not permanent, it would follow that the self of a person who has performed a particular deed could not be the same self that experiences the effect of that action.


The self from a previous life accumulates karma, whereas the self of a future life experiences its effect. This is possible because they are two different states of the same continuum. Also, the accumulations of causes that bring about the actions whose results are experienced in the same life always occur in a moment that precedes the ripening of the effect.





e)	If beings were not truly existent, then they would not exist at all, and there� fore there would be no objects of compassion, nor those who obtain results from having developed it.


Even though sentient beings, compassion, and its results do not exist ultimately, intrinsically, or truly, they do exist conventionally. In order to attain liberation from suffering we must not deny the conven�tional mind, but instead deny the ignorance that grasps at the con�cept of a truly existent self.





f)	The non-Buddhists maintain that there are no methods for abandoning such ignorance.


On the contrary, there are such methods; therefore ignorance can be eliminated. The antidote is the wisdom   developed through meditat�ing on the lack of an intrinsic self.











The Lack of True Existence of the Self of Phenomena


1.	Close placement of mindfulness on the body





g) Some non-Buddhist schools state that there is a body separate from its parts, and that its nature is different from its parts; the same should then apply to the body and the self. These schools in fact consider the body to be imperma�nent, but the self to be permanent.


The body is made of the head, the trunk, and four limbs, but if we look at it closely, none of these are the body itself, nor is it their assemblage. However, the body depends on these, and they share the same nature.


If the body truly existed, each individual part should be the body itself, but it is not possible for a part to be the whole


A truly existent body cannot be found among its parts or separate from them; the body exists as a mere attribution of a name to these parts, i.e., it is devoid of intrinsic existence.


The concept of concrete, true, intrinsic existence arises from a con�fused mind that perceives hands and other parts of the body as a truly existent body. This erroneous mind is like the mind that mistakes a pile of stones from afar for a person, because it is assembled into a person's shape.


Just like the entire body, each of its parts is in turn designated in dependence on its respective parts, and so on down to the smallest atomic particles, which are also devoid of intrinsic existence.


By meditating on and realizing the emptiness of true existence of the body, one succeeds in eliminating attachment to it completely. (The Way of Awakening by Geshe Yeshe Tobden, pg. 376)
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