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A Note on Transliteration
and Phoneticization

The systems of transliteration and phoneticization used in this
work differ somewhat from those generally in use. In trans-
literating Sanskrit, ch, sk, and s are used instead of ¢, §, and s for
ease of pronunciation by English-speaking readers. Chh is used
instead of ch.

The transliteration of Tibetan follows the system of Turrell
Wylie, except that the root letter rather than the initial letter is
capitalized in proper names and titles.

The phoneticization of Tibetan attempts to reflect current Hla-
§a pronunciation, including its tonal elements. It follows a system
devised by Jeffrey Hopkins for that purpose. The table on the
following page shows the difference between the Wylie trans-
literation and the Hopkins phoneticization. It includes only that
part of Hopkins’s phoneticization applicable to authors’ names
and the names of monasteries and monastic colleges and is not a
complete guide to pronunciation.

The sign ~ over a letter indicates a high tone. Low tones are not
indicated, since they are usual in English. Aspiration is also not
indicated, since unvoiced consonants are usually aspirated in
English.
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This table does not apply to transliterations from Sanskrit into
Tibetan, such as the syllable pan in Pan-chen — representing a
transliteration into Tibetan of the first syllable of pandiza. In such
cases, the original correspondence between the Tibetan and San-
skrit alphabets, indicated in Wylie’s transliteration system from
Tibetan into English, is retained. The table also does not apply to
the names of contemporary Tibetans, such as Lati Rinbochay,

who have developed other forms of their names for use in the
West.

Tibetan Phoneticization

W H|W H|W H|W H
unaffected  affected
by super- by super-
scription scription
or prefix or prefix

ka ga [kha ka |ga ga |nga nga nga
ca ja |cha chalja ja |nya nya fiya
ta da |tha ta |da da |na na fna
pa ba |pha pa [ba ba |ma ma Ma
tsa dza|tsha tsa | dza dza|wa wa

zha shajza sa |a a |[ya ya

ra ra fla la |sha shalsa sa

ha ha |a a

A subjoined /a is pronounced /a.
The letters ga and ba are phoneticized as k and p in suffix position;
dbang is phoneticized as @wang; and dbyang as yang.




Introduction
(by Leah Zahler)

The Ge-luk-ba presentation of the meditative states known as the
four concentrations (dhyana, bsam gtan) and the four formless
absorptions (aripyasamapatti, gzugs med kyi snyoms ’jug) is re-
presented here in two forms. The first is an edited version of a
series of lectures given by Lati Rinbochay at the University of
Virginia in the fall of 1976 and translated by Jeffrey Hopkins. The
second is a translation of a text by Pan-chen S&-nam-drak-ba
(Pan-chen bSod-nams-grags-pa, 1478—1554), textbook writer of
Lo-sel-ling College of Dre-bung monastery — the “Concentra-
tions and Formless Absorptions” section of his General Meaning
of (Maitreya’s) “Ornament for Clear Realization,” with oral
commentary by Denma Loché Rinbochay. These demonstrate,
though not respectively, two different approaches to the topic —
exposition intended for intellectual understanding and instruc-
tions for practice. Pan-chen S6-nam-drak-ba’s text is purely
theoretical, whereas Lati Rinbochay’s lectures and Denma Lochd
Rinbochay’s oral commentary on the text combine both
approaches.

The comments of a third contemporary Ge-luk-ba, the late Ge-
shay Gediin Lodrd, have been added for the sake of clarification
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or to indicate points of difference. Lati Rinbochay, Denma Loché
Rinbochay, and Ge-shay Gediin Lodro were trained at different
monastic colleges. Lati Rinbochay is from Shar-dzay College of
Gan-den monastery and Denma Loché Rinbochay from Lo-sel-
ling College of Dre-bung monastery, both of which use Pan-chen
S6-nam-drak-ba’s text. Ge-shay Gediin Lodré was from Go-
mang College of Dre-bung; Go-mang uses the Grear Exposi-
tion of the Concentrations and Formless Absorptions of Jam-
yang-shay-ba (’fam-dbyangs-bzhad-pa, 1648-1721) as its
textbook. Thus they represent various traditions within
Ge-luk-ba. Although they differ on several points, most of them
minor, all agree on the basic presentation.

The Ge-luk-ba presentation synthesizes material from various
Indian sources and reconciles differences among them. Pan-chen
Sé-nam-drak-ba’ quotes extensively from Asanga’s Levels of
Hearers (Shravakabhiumi, Nyan sa)and Compendium of Knowledge
(Abhidharmasamuchchaya, mNgon pa kun btus), as well as from
Vasubandhu’s Treasury of Knowledge (Abhidharmakosha, Chos
mngon pa’i mdzod), which serves both as a source and as a point of
departure for the development of alternative, Mahayana,
positions. He also quotes from Maitreya’s Ornament for the
Mahayana Sutras (Mahayanasitralamkara, mDo sde’i rgyan) and
from the Siitra Unravelling the Thought (Samdhinirmochanasatra,
mDo sde dgongs grel). Thus, for the most part, he presents basic
Mahayana positions, as do Lati Rinbochay and Denma Loché
Rinbochay; the latter two also refer at times to the positions of the
Prasangika-Madhyamika school of tenets when it is at variance
with the general Mahayana position.

Other sources for the Ge-luk-ba presentation, although they are
not quoted here, are Maitreya’s Differentiation of the Middle Way
and the Extremes (Madhyantavibhanga, dbU mtha’ rnam ’byed),
Bhavaviveka’s Heart of the Middle Way (Madhyamakahrdaya,
dbU ma snying po) and his own commentary on it, The Blaze of
Reasoning (Tarkajvala, r Tog ge “bar ba), and Kamalashila’s Stages
of Meditation (Bhavanakrama, sGom rim).!

From one point of view, the concentrations and formless
absorptions are an open system. Since this system is said to be
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applicable to both Buddhist and non-Buddhist meditation — at
least, to Indian non-Buddhist meditation — the content and goal
of practice would be supplied by the motivation of the practi-
tioner. Nevertheless, the system as we have it was developed by
Buddhists. In rudimentary form, the discussion of the concentra-
tions and formless absorptions appears in discourses attributed to
Buddha. The system preserved by the Ge-luk-bas was first forma-
lized in the works of the Vaibhashikas, notably Vasubandhu’s
Treasury of Knowledge, and was further developed by
Mahayanists. It is taught today by Mahayanists. In the Ge-luk-ba
educational system, the presentation of the concentrations and
formless absorptions is included in the topic of the Perfection of
Wisdom (Prajnaparamita, Phar phyin). Pan<hen S§-nam-
drak-ba’s section on the concentrations and formless absorptions
is part of his commentary on Maitreya’s systematization of the
Perfection of Wisdom sutras, the Ornament for Clear Realization
(Abhisamayalamkara, mNgon rtogs rgyan). Therefore, it is in the
context of the Bodhisattva path that the full meaning of the system
appears most clearly.

Lati Rinbochay’s presentation speaks for itself. There is one topic,
however, that I should like to discuss briefly, since I found it
troubling for a long time and hope to clarify it somewhat for
others. This is the nature-of analytical meditation (dpyad sgom) —
especially, its emotional component.

In this system, there are two main types of meditation —
stabilizing and analytical. Both are necessary for the complete
development of the mind. In general, stabilizing meditation (%og
sgom) is the cultivation of calm abiding (shamatha, zhi gnas), and
analytical meditation is the cultivation of special insight
(vipashyana, lhag mthong). Stabilizing meditation — the focusing
of the mind on a single object — is what Westerners commonly
think of as meditation, but analytical meditation is less well known.
The term covers various degrees of analysis. At the minimum, it
involves following a specific line of thought without any obvious
formal reasoning, as in the meditation on the importance of
relying on a spiritual guide in the Three Principal Aspects of the
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Path.? Individual analysis involves examining a topic point by
point according to specific criteria. An example occurs during the
preparations for the concentrations; in the mental contemplation
of individual knowledge of the character (lakshanapratisamvedi-
manaskara, mtshan nyid so sor rig pa’i yid byed), the grossness
(audarika, rags pa) of the level the meditator is leaving and the
peacefulnéss (shanta, zhi ba) of the level he or she is trying to attain
are analyzed according to six criteria. In its full form, analytical
meditation involves formal reasoning, an internal debate similar
to the debates carried on by Tibetan monks in the debating court-
yards of their monastic colleges. The meditator uses syllogisms
(prayoga, sbyor ba) to challenge his or her own previously un-
questioned views or explores their absurd consequences
(prasahnga, thal ‘gyur).

The term “analysis” in this context covers more than is
commonly understood by that term in the West. Analytical medit-
ation is not cerebral. Rather, it uses intellectual means to develop
deep-seated conviction. Such conviction may have emotional
elements. Of the meditation on the importance of relying on a
spiritual guide, the Fourth Pan-chen Lama says, “Meditate thus
until the hairs of the body rise and tears well from the eyes.”” In
the mental contemplation of individual knowledge of the
character, the meditator develops a conviction that the levels
being examined really are as he or she has determined by analysis;
that is why the next preparation is called the mental contempla-
tion arisen from belief (adhimokshikamanaskara, mos pa las byung
ba’i yid byed).* In a meditation involving syllogistic reasoning, the
goal is an inferential consciousness (anumana, rjes dpag). Such a
consciousness is not the process of reasoning but the result of that
process. Though a conceptal consciousness (kalpana, riog pa), it is
clear — so clear that a Westerner unfamiliar with it could easily
mistake it for direct perception (prazyaksha, mngon sum). It is an
incontrovertible (avisamovadin, mi slu ba) cognition. When one
arrives at an inferential consciousness, the steps of the reasoning
process that preceded it are no longer needed; one can let them go.
This inferential consciousness is the actual inference; a spoken
proof statement — and by extension, the use of such a proof
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statement in meditation — is called an inference only by a figure of
speech designating the cause with the name of the effect.

Thus, mere intellectual assent is not the goal of analytical medit-
ation. Rather, analytical meditation assumes particular im-
portance when there is a discrepancy between our intellectual
position and our deeper assumptions. In such cases, intellectual
assent comes easily, but conviction comes only with difficulty.
For example, we all agree that we will die and that things around
us — products (samskrza, ‘dus byas), things that are made — are
impermanent, but we act as though we expect things and our-
selves to last forever. If we agree to meet a friend for lunch at a
certain restaurant next Tuesday, we assume that we, the friend,
and the restaurant will be there at that time. We do not consider
that either person may die before Tuesday and would be surprised
if either had to cancel the appointment or if the restaurant burned
down. The making of appointments is a worldly convention and
can be accepted as such, but we usually make appointments
without the slightest shade of mental reservation concerning that
convention.

This is the question to which Lati Rinbochay addresses himself
irvhis discussion of meditation on impermanence. He presents the
meditation at length because, although it can be used in the cul-
tivation of special insight and in the preparations for the concen-
trations having the aspect of the truths, it is also an analytical
meditation generally recommended for beginners. His present-
ation does not at first seem to be part of a process of formal
reasoning because he does not state the underlying syllogism,
“The subject, ______, is impermanent because of being a
product.” (The subject can be any product — for example, a light
bulb; we are always surprised when they blow out. Sound is a
traditional subject. This syllogism, with sound as the subject, was
often used in debate with Indian non-Buddhist opponents who
held the sound of the Vedas to be eternal.)

In the full proof, the meditator would have to establish both the
presence of the reason, or sign (lifga, rtags), in the subject
(dharmin, chos can) — namely, that a light bulb, or sound, is a
product — and the pervasion (vyapti, khyab pa) — “Whatever is a
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product is.necessarily impermanent.” What Lati Rinbochay is
trying to establish is the pervasion. He does so by multiplying
examples — citing various products and showing that they are im-
permanent. If he could find a counterexample, there would be no
pervasion (whatever was a product would not necessarily be im-
permanent). Thus, what appears in his presentation is a series of
examples grouped under various headings. Obviously, no one can
consider all the possible examples in the universe. A wide range of
examples derived from common experience is considered suf-
ficient, and if the examples are strong enough to carry conviction,
so much the better. The development of the ability to do such
analytical meditation, not just stabilizing meditation, is at the
heart of Lati Rinbochay’s teaching.



Part One

Lati Rinbochay’s Oral Presentation
of the Concentrations

and Formless Absorptions

Edited by Leah Zahler

from lectures delivered at the University of Virginia
in the autumn of 1976

and translated by Jeffrey Hopkins



1 Opening Remarks

Today we are going to talk about how to live our lives. How
should we live our life? There are some people who mainly seek
happiness and comfort in this life only and do not think at all
about future lives. Among them, there are many types. There are
those who are engaged in the means of achieving happiness and
comfort in this lifetime and who succeed in achieving them. No
matter how many houses they want, they are able to buy them; if
they want to go somewhere, they are able to arrange the necessary
transportation — plane, train, car, or whatever. They are able to
obtain a mate and children according to their wish and are able,
also according to their wish, to bring together the food, clothing,
and important circumstances for living. There are indeed people
who spend their lives in seeking only the happiness and comfort of
this lifetime and who actually live in happiness and comfort,
except for the unavoidable sufferings of aging, sickness, and
death.

Then, too, among the people who seek happiness in this
lifetime, there are those who do not succeed and who live only in
hardship, whether it be from the point of view of their house, their
car, their food and clothing, or other circumstances. There are
others who do not experience difficulty with these external con-
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cordant circumstances, such as house and car, but who suffer
from sickness and thereby are caused to live in hardship. There
are also people who do not have prosperity with respect to these
external concordant circumstances but who nevertheless have an
adequate amount.

Indeed, we could not explain all the many and different ways in
which people choose to spend their lives, but among them, the
most vast in thought is that of people who do not mainly seek hap-
piness and comfort in this lifetime but are concerned with future
lifetimes. The best among them are those who not only are con-
cerned with future lifetimes but give up most of their concern
with this lifetime as well. Beneath them are those people who,
even though they cannot entirely give up concern for happiness
and comfort in this lifetime, mainly consider the future. Below
those two are people who are concerned equally with happiness
and comfort in this and future lifetimes.

Those who are concerned only with happiness and comfort in
this lifetime have a small thought. From the point of view of
religious practice, it is like the thought of a child. Indeed, among
those who pay attention only to the happiness and comfort of this
lifetime, those who succeed in the means of achieving happiness
and comfort are better than those who do not. Even though, in
terms of their not having any consideration for the future, their
thought is small, from the point of view of their succeeding within
this lifetime, they are better. Those who not only do not consider
future lifetimes but put all their attention on the happiness and
comfort of this lifetime without achieving them have neither the
future nor the present lifetime. Within this world, however, there
are many people who are considering future lifetimes and who
have determined that the achievement of happiness and comfort
within this lifetime does not help the future.

The methods for achieving help in the future are called
religious practice or religion — dharma in Sanskrit. There are
many different religious systems in the world. All of them are
good; all of them involve a vast thought that is directed toward the
future. We would say that so-called religious systems that involve
harming other sentient beings are not religious systems because a
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religious system must be a method for achieving health and
happiness for oneself and others. Therefore, if the system involves
techniques that harm oneself or others and is called a religious
system, it should not be identified as such, whereas any system
involving techniques that help oneself and others now and in the
future is a religious system; even if it is not vast in the sense of
being thoroughly altruistic, it is to be valued.

Among the many religious systems in the world, I am today
beginning an explanation of the Buddhist system. What is the
Buddhist system? It was set forth by its teacher, its speaker —
Buddha. What is the status of Buddha? Who is Buddha? He is not
a being who was always a Buddha; he is not a-being who indepen-
dently from the beginning was a Buddha, who did not become a
Buddha through causes (keru, rgyu) and conditions (praryaya,
rkyen). First of all, he was a sentient being (sattva, sems can), a
being with a mind,' like us, having faults, wandering in cyclic
existence (samsara, ’khor ba).? Then he met with excellent teachers
and gave up seeking happiness and comfort in this lifetime.

What does renunciation of happiness and comfort in this
lifetime mean? It means renouncing the type of thought that
worldly beings have. What is the worldly mode of thought? Who
is this worldly being? One who likes happiness and dislikes
suffering; who likes material goods and dislikes not obtaining
them; who likes to be praised and does not like to be blamed; who
likes great fame and does not like disgrace.? The worldly being is
one who thinks of nothing deeper than his own purposes until
death.

Now, when Buddha met with excellent teachers, he gave up
this type of thought. He came to discard his own welfare (arzha,
don) and to have concérn for the welfare of others, and he
cultivated love (maitri, byams pa) and compassion (karuna, snying
rje), which served as the root for the special mind, the Bodhisattva
attitude. Bodhisattva (byang chub sems dpa’) means “hero with
respect to-contemplating enlightenment (bodhi, byang chub).”
Thus, he changed his original attitude of cherishing himself and
discarding others to that of cherishing others and discarding his
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own welfare. He also meditated on emptiness (shanyata, stong pa
nyid). Through meditating on these in union — cultivating the
wisdom realizing emptiness and the special Bodhisattva attitude,
the altruistic mind of enlightenment, — and through accompany-
ing these practices with the six perfections (paramita, phar phyin)
— giving (dana, sbyin pa), ethics (shila, tshul khrims), patience
(kshanti, bzod pa), effort (virya, brison grus), concentration
(@hyana, bsam gran) and wisdom (prajia, shes rab) — he ascended
the five paths (marga, lam) — the paths of accumulation
(sambharamarga, tshogs lam), preparation (prayogamarga,
sbyor lam), seeing (darshanamarga, wmthong lam), medi-
tation (bhavanamarga, sgom lam), and no more learning (ashaik-
shamarga, mi slob lam) — and the ten grounds (bhami, sa)
and completed the collections of merit (punya, bsod nams) and
wisdom (jiana, ye shes).* He was able to extinguish all faults in his
own mental continuum (samtana, rgyud) and to accomplish all
auspicious attributes. He was able to achieve the wisdom that
knows phenomena (dharma, chos) and their status, and when he
did this, he became a Buddha. Thus, a Buddha is not someone
who is produced causelessly; he is produced in dependence on
causes.

Once he achieved enlightenment and became a Buddha, what
did he do? He taught doctrines from his great sense of mercy to his
students. He set these forth not only from his own point of view
but also in accordance with the types of people he was talking to,
in accordance with their faculties (indriya, dbang po), powers,
interests, and predispositions (vasana, bag chags). He set forth
many different doctrines. For persons who were able to achieve
enlightenment in one short lifetime, he set forth one type of
doctrine.’ For those who were not able to achieve enlightenment
in our usual short lifetime, he set forth the means for extending
the lifetime so that enlightenment could be achieved over one very
long lifetime. And for those who are not able to achieve enlighten-
ment in one lifetime, short or long, he set forth the means for
achieving enlightenment over many aeons (kalpa, bskal pa).® For
those who were not able to engage in the means of achieving
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Buddhahood itself, who were temporarily unable to aim for such a
high attainment, he set forth the path of a Solitary Realizer
(praryekabuddha, rang sangs rgyas), and for those who were duller
than Solitary Realizers, he set forth the path of a Hearer
(shravaka, nyan thos).” Thus, for these two, he set forth a path for
achieving liberation (vimoksha, thar pa) from cyclic existence, and
within this system, he set forth one type of teaching for those who
were able to achieve liberation from cyclic existence in one
lifetime. For those who were not, he set forth a path whereby they
could achieve liberation from cyclic existence in several lifetimes.
For those who could not achieve liberation from cyclic existence
at all, he set forth the means for rebirth in a pure place.® And for
those who were not able to do even that, he set forth a path that
involves techniques whereby orie would not be reborn in a bad
lifetime.

Bad lifetimes — what are called bad migrations (durgati, ngan
’gro) — are of three types. The lowest is that of hell beings (naraka,
dmyal ba). Above it, but still a bad migration, is that of hungry
ghosts (preta, yi dvags). Above that, but still a bad migration, is
that of animals (ziryafich, dud gro). We divide animals into two
kinds, those that are scattered about the surface of the earth and
those that are in the ocean. All of us have experienced with our
own eyes the bad conditions and the suffering and pain of animals;
even worse are the bad conditions and sufferings of hungry
ghosts. Not only can they not find food and drink; they cannot
even hear the words “food” and “drink.” People do not usually
see hungry ghosts, but there are a few who do. Worse than hungry
ghosts are the hell beings — one group that suffers mainly from
heat and another that suffers mainly from cold. People like us
cannot see them; only those who, through meditation, develop the
ability to create magical emanations are able to go to those places
and observe them. There are other types of hells also — neigh-
bouring (uzsada, nye ’khor ba) and trifling (pradeshika, nyi tshe ba)
hells. In the past, there were many people who saw these.

One is born in all the levels of the Desire Realm through actions
(karma, las). As a fruition of a great non-virtue (akushala, mi dge
ba), one is reborn in the hells. Through a middling non-virtue,
one is reborn as a hungry ghost, and through a small non-virtue,
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one is reborn as an animal. Within these types, however, there are
special causes.

On this lowest type of path, Buddha set forth a means of over-
coming the tendency to be reborn in these states, a path for being
reborn in high status, or happy migrations (sugati, bde ’gro). These
are the migrations-of gods (deva, /ha — these are temporary gods),
demigods (asura, lha ma yin), and humans (manushya, mi). Why
are these called high status? What does it mean to be high? It
means to be higher than the three bad migrations. Through
engaging in a small virtuous (kushala, dge ba) action — main-
taining ethics and, say, performing an act of giving — one can
attain rebirth as a human. Through a middling type of virtue, one
can attain rebirth as a demigod, and, through a great virtue, one
can attain rebirth as a god.

Furthermore, there are many divisions within the small
virtuous actions through which one can be reborn as a human.
Through the greatest of the smaller virtuous actions that one can
perform, one can be reborn in a continent called Unpleasant
Sound (kuru, sgra mi nyan) where humans live; through a little
less virtue than that, one is reborn in a continent called Using
Oxen (godaniya, ba lang spyod); through still less virtue, one is
born in a continent called Great Body (videha, lus ’phags po); and
below that, one is born in what is called Jambudvipa (‘dzam bu
gling), our own world. (Jambudvipa means “the Land of Jambu.”)
There are also other places of rebirth for humans, the eight sub-
continents.

From the performance of the middling virtues, one is born as
one of the four types of demigod. Through greater virtues, one
can be reborn as a god, and, again, there are many divisions. One
group is the six types of gods of the Desire Realm (kamadhatu,
‘dod khams). Through a higher type of virtuous practice, through
cultivating the meditative absorptions (samaparti, snyoms ’jug)
that correspond to those realms, one can be reborn in the Form
Realm (rapadharu, gzugs khams) or in the Formless Realm
(arapyadharu, gzugs med khams). Later, I will explain the various
states within the Form Realm and Formless Realm in which one
can be reborn through engaging in these meditative absorptions.
Thus, there are three types of happy migration, three types of
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high status — those with the physical life support of humans,
demigods, and gods — and Buddha set forth a path for achieving
such lifetimes.

Buddha also set forth means by which one would undergo less
suffering even when one would be reborn in any of the three bad
migrations — means of purifying the non-virtuous actions that
bring about great suffering. In brief, Buddha set forth many
different techniques of paths for the achievement of virtue in
accordance with the ability of a great variety of sentient beings.
For the lowest, he set forth even the circumambulation of a
temple or an image; there are also the repetition of mantras and
bowing down to images. These are very easy to achieve; anyone
can do them. Thus, except for the fact that people may not wish to
practice them, he set forth many and various means that accord
with the many and various dispositions and abilities of people.

Among the limitless number of techniques that Buddha taught,
what I am going to explain here are the meditative absorptions of
the Form and Formless Realms. The reason for explaining them
is that the presentation includes many types of meditation, among
them the cultivation of calm abiding (shamatha, 2hi gnas) and of
special insight (vipashyana, lhag mthong). In the West — in
Europe and especially in America — there are many people
nowadays who are paying attention to religious practice. Among
them, there are many who are greatly interested in meditation.
Thus, I thought that if this system were explained, you would
understand many facets of the topic of meditation and that this
would be helpful.
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The four concentrations (dhyana, bsam gran) — the four medi-
tative absorptions (samapatti, snyoms ’jug) of the Form Realm —
and the four formless absorptions (arapya, gzugs med) cannot be
explained out of context. Just as to drive a car or a train one needs
a place to drive it — the road or the railroad tracks have to be laid
— and just as to engage in a sport one needs a smooth playing
field, so, to explain the form and formless meditative absorptions,
we must first explain the three realms and the nine levels. If we
know the presentation of the three realms and the nine levels, we
can easily understand the presentation of the form and formless
meditative absorptions.

From another point of view also, since we are people who are
going to die and be reborn and since there may be some who want
to know the various ways in which we can be reborn, this presen-
tation will identify those conditions. What are the good ways in
which we can be reborn? What are the bad ways? What are the
causes of being reborn in these ways? Through this presentation,
we can understand that information clearly. Also, those who do
not believe that there is any rebirth will understand the many
different types of lives other than our own. Thus, there is great
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virtue in presenting this topic, and although I touched on it
earlier, I will speak on it somewhat more extensively now.

The three realms (tridhatu, khams gsum) are the Desire Realm,
the Form Realm, and the Formless Realm.

THE DESIRE REALM

What are the levels within the Desire Realm? They are those of
hell beings, hungry ghosts, animals, humans, demigods, and gods
of the Desire Realm. These six are the different types of beings in
the Desire Realm. They are called beings of the Desire Realm
because they have desire for the five types of desirous attributes —
visible forms (riipa, gzugs), sounds (skabda, sgra), odours (gandha,
dri), tastes (rasa, ro), and tangible objects (sprashtavva, reg bya).
We are attracted to pleasant visible forms — pleasant colours
(varna, kha dog) and shapes (samsthana, dbyibs) — and dislike un-
pleasant visible forms — unpleasant colours and shapes. Once we
are attracted to pleasant forms, we seek them. The same is true of
sounds; they can be divided into pleasant and unpleasant. Once
we are attracted to pleasant sounds, we seek them. Odours can
also be classified within the pleasant and unpleasant, and once we
are attached to pleasant odours, we seek them. The same is true of
tastes. We can divide them into the delicious and the not delicious,
or the pleasant and the unpleasant, and, being attached to the
delicious, we seek it. In a similar way, even though there are many
types of tangible objects — smooth, rough, and so forth — we can
divide them into the pleasant and unpleasant, and because of
attachment to the pleasant, we seek pleasant tangible objects.
We cannot say that specific forms are necessarily pleasant; it is
within our own thought that we make thein pleasant, and, once we
do that, we become attached to them. For example, with regard to
the form of someone’s body, one person may find it pleasant,
whereas another person may find it unpleasant. We engage in
desire or attachment based on our own individual estimation of
what is pleasant; we cannot say definitively that certain things are
pleasant and that others are unpleasant. The same is true of
pleasant and unpleasant sounds, and the same is true of fragrant
and unfragrant odours: some find certain odours fragrant that
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others find not fragrant. The same is true of tastes: if we prepare a
meal, some will find it delicious, whereas othérs will find it not
delicious. There are some who like sweet things and some who
like sour. Some people like hot tastes, such as the taste of
hot pepper. Some people like smooth tangible objects; some
like rough tangible objects. These preferences accord with
one’s own wish and interest. For example, with respect to colours,
some prefer white, some red, and others blue, and we put on
clothing accordingly.

Another explanation of the term Desire Realm is on the basis of
union — of how one is satisfied. There are four types of
satisfaction. The first is the union of the male and female organs.
Hell beings, hungry ghosts, animals, humans, demigods, and the
first two of the six types of gods of the Desire Realm gain satis-
faction in this way. The next type of satisfaction is through
embracing or holding hands. Among the gods of the Desire
Realm, the third type is satisfied merely through embracing, the
fourth is satisfied merely through holding hands, the fifth is
satisfied merely through smiling at each other and through laugh-
ing, and the sixth is satisfied merely through looking at each other:
merely through their mutual gaze a bliss is generated in each
person’s mind, and it is satisfying..For humans, however, all of
these are needed. We have to look at each other, laugh, hold hands
and embrace, and copulate. If we do not have them all, we are not
satisfied. Beings who have desire for union of any of these four
types are called beings of the Desire Realm.

Hell Beings

Within the three realms and within the Desire Realm itself, hell
beings have the greatest suffering. There are some hells in which
the beings suffer from heat and others in which they suffer from
cold. There are also neighbouring (uzsada, nye °’khor ba) and
trifling (pradeshika, nyi tshe ba) hells.

A human who is about to be reborn in one of the hot hells
knows that he or she will be reborn there. As such a human is
about to die, he or she experiences great cold, and, because of the
power of former actions, at the time of death desire for heat acts as



26 Meditative States in Tibetan Buddhism

a cause for rebirth in a hot hell. The reverse is true for rebirth in
the cold hells.

The hot hells. In the hot hells, the land itself is composed of
burning iron. There are eight different areas within the hot hells,
but all of them are the same in that the land itself is composed of
burning iron.

The first is called the Reviving (samjiva, yang sros). If you are
born in the Reviving Hell, you are harmed only by the other
beings born there. These hell beings all have weapons in their
hands and are attacking and wounding one another. After being
wounded, you swoon; it is as though you were killed, but then,
from the sky, a voice says, “Revive,” and, as before, all the beings
begin attacking and wounding one another again.

How many years does a being stay in such a place? If fifty
human years were a day, and thirty of these were a month, and
twelve of those were a year, five hundred of those years would be
one day in this hell, and one would live there five hundred years of
such days. This is the general type of lifespan in this hell, but
there are beings who die before their time; sometimes, if his or her
former family and friends engage in a great deal of virtue, it is
possible for the lifespan of a person who has been reborn there to
be shortened.

Below the Reviving Hell is the Black Line (kalasitra, thig nag).
There, there are workers who harm you, but these workers are
produced by your own former actions. Just as a carpenter has a
ruler with which he measures boards, so the workers here have a
measuring stick that makes a black line on your body. Having
drawn their lines, they take a saw and cut your body with it.
Because the measuring stick itself is made of burning iron, it
makes a wound, and the saw, too, is made of burning iron. (I tend
to feel that factories are like the Black Line Hell, but in a factory
what is being cut up is steel or wood, whereas in this hell it is the
bodies of the hell beings themselves.)

In the Black Line Hell, one -hundred human years are a day;
thirty of those are a month, and twelve of those are a year. A
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thousand such years are one day in the Black Line Hell, and a
being lives there for one thousand years of such days.

The hell below that is called the Crushed Together (samghata,
‘dus ’joms). Again, the land and the mountains are made of
burning iron. The mountains come together like the heads of two
goats or two sheep and crush the beings. Then, according to your
own actions in the past, the mountains separate; when they
separate, you again revive. The main cause of rebirth in this hell is
murder. Someone who Kkills sheep is crushed between mountains
the shape of sheep heads; someone who kills goats is crushed
between mountains the shape of goat heads; someone who Kkills
humans is crushed between mountains the shape of human heads.

In the Crushed Together Hell, two hundred human years are a
day; thirty of those are a month, and twelve of those a year; two
thousand such years are one day in the Crushed Together Hell,
and the lifespan is two thousand years of such days, but there are
cases of dying before one’s time.

The fourth hell is the Crying (raurava, ngu *bod). If you are going
to be reborn there, you find yourself alone in a land of burning
iron, without family or friends. Arriving there, you are in great
fear and seek to escape. Then you see a house in the distance; you
run up to and into it, and the doors close of themselves. The house
is made of burning iron. There is no way of getting out; you are
stuck inside that house of burning iron. Therefore, you start to
cry, and you stay there crying, calling the names of your father,
mother, friends. Because the beings in this hell are crying, it is
called the Crying Hell.

Here, four hundred human years equal a day; thirty of those, a
month, twelve of those, a year. Four thousand such years are one
day in the Crying Hell, and the lifespan is four thousand years of
such days. Again, there are cases of dying before one’s time. In
gencral, it takes a great non-virtue to be born there, but the special
cause is to drink or serve a great deal of alcohol.

Below the Crying Hell is the land called Grear Crying
(maharaurava, ngu ’bod chen po). There, too, the entire area is
made of burning iron. Those who are to be reborn in this hell have
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the same type of fear as those in the Crying Hell. They are all
alone and want to escape. Then, in the distance, they see a
pleasant house and run into it. The door closes behind-them, as in
the Crying Hell, and when they have entered the house, it bursts
into flame. It is a double house, one inside the other, whereas the
house in the Crying Hell is only a single structure. Thus, with two
sets of walls burning, it is all the hotter. Since they are suffering
greatly, they are crying greatly; therefore, this hell is called Great
Crying.

What is the lifespan in this hell> Here, eight hundred human
years equal a day; thirty of those, a month; twelve of those, a year.
Eight thousand such years are one day in the Great Crying Hell,
and eight thousand years of such days are the lifespan. Again,
there are cases of dying before one’s time.

The hell below that is called the Hor (tapana, tsha ba). There,
there is a big kettle, the size of the University of Virginia,
containing boiling molten metal. The workers in this hell pick.up
the beings and cast them into the pot, much as we might fry meat.
When they are boiled until there is only bone left, the workers take
them out again. At that time, there is a cool breeze, and the beings
revive. Then they are thrown back into the molten iron.

In this hell, sixteen hundred years equal a day; thirty such days,
a month; and twelve such months, a year. Sixteen thousand such
years are one day in the Hot Hell, and one lives there for sixteen

thousand years of such days. Again, there are cases of dying before
one’s time.

Below that is the hell called Very Hor (pratapana, rab tu tsha ba).
The name is an understatement. Here, the kettle is even larger
than in the Hot Hell; the molten metal and the fire below it are
even hotter, and, as before, you are thrown into the fire and boiled.
You are boiled again and again. What, then, is the difference
between this hell and the Hot Hell? The difference is that here
there are burning rods of iron wrapped around your body; there
are pitchforks that run up through the heels and the anus. Thus,
there are many different types of suffering; I am explaining only
the main types.

The lifespan of the Very Hot Hell is said to be half an inter-
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mediate aeon (anzakkalpa, bar bskal). It would be too complicated
to explain how long half an intermediate aeon is. If one dug a ditch
that measured five hundred cubits on each side, and if one cut hair
into fine pieces, and if, every hundred years, one took a little of the
hair and threw it into the ditch, one intermediate aeon would be the
length of time it would take to fill the ditch. Half of that time is
half an intermediate aeon.

Below the Very Hot Hell is the last of the hot hells, which is
called the Most Torturous (avichi, mnar med). It is so called because
there is no time when you are not being tortured; you are being
tortured continuously. Again, the area is made of burning iron.
When you are born there, a fire begins immediately in the
distance, on all sides, and comes together in the middle, where
you yourself are. Except for your voice in the fire, no one would
know that there is any sentient being in it. You become like fire,
but there is a voice in the fire.

This is the worst type of physical suffering in cyclic existence.
The lifespan is one intermediate aeon.

The neighbouring hells. The eight hot hells are arranged on top of
each other, and each of them, in each of its corners, has four
neighbouring hells, making sixteen times eight. Each group of
four is the same, and all four groups are the same for each hell.
Thus, if one understands the neighbouring hells with respect to
‘one hell, one understands them with respect to the others. Take,
for example, someone who has been born in the Most Torturous
Hell. The action that caused you to be reborn in that hell is about
to be exhausted. You have the impression that you are leaving and
feel relieved, but, no matter which direction yéu leave from, you
have to pass through the neighbouring hells.

The first is called Burning Ashes (kukida, me ma mur). You
swoon and stay in the burning ashes as long as the power of the
action that caused you to be there remains.

When the force of that action begins to be exhausted, you again
revive and think you are leaving, but find yourself in the area
called the Mud of Corpses (kunapa, ro myags) — mud with a great
many rotten corpses in it. You sink into this corpse-mud up to
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your throat. There is a very bad smell because of the filth. You
swoon in the mud, and bugs with iron teeth gnaw on your body.
You can stay there in such a condition for, say, a hundred
thousand human years — as long as the force of the action that
impelled you into such a situation remains.

Upon revival, you again think you are leaving and arrive at a
plain called the Plain of Razors (kshuramarga, spu gri grtams pa’i
lam po che). Just as, in the area around us today, there are fields of
grass, so there is grass there also, but the grass in that plain is made
of razor blades. And you run on it. The grass cuts as you put your
foot down, but as you lift your foot, it is healed. You run for along
time but cannot get out; you stay there, running, hoping to get out
but staying, perhaps for a hundred thousand human years — as
long as the force of the action that impelled you into that place
remains.

Then you arrive at a place called the Grove of Swords
(asipattravana, ral gri lo ma’i nags tshal). In this grove, there are
weapons instead of leaves, and they fall on your body as you enter
and cut it into pieces. Just as, in Americd, there are dogs with
sharp teeth, so there, in addition to the falling weapons, there are
dogs that attack and bite, and you stay there until the force of the
action that impelled you into that situation is consumed.

Then you arrive at the fron Grater (ayahshalmalivana, Ilcags kyi
shing shal ma I), which is like a tree trunk or pedestal made of iron.
On top of this iron structure are your parents or a good friend. As
you climb toward them, your body is grated, and when you arrive
at the top, no one is there. Then a bird with an iron beak pecks out
your brain. Suffering there, you look down and see a friend at the
bottom saying, “Come down here!” You climb down, through
the same kind of suffering, again. You climb up and down as long
as the force of your own past action remains.

Afterward, you again seek to escape. Then you arrive at a river
called the Extremely Hot River (nadi vaitarani, chu bo rab med). Just
as vegetables are thrown into boiling water, so you are thrown into
this boiling river, and you stay there, swimming, until the force of
your action is consumed. This river, the Iron Grater, and the
Grove of Swords are counted as the fourth neighbouring hell.
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The cold hells. The cold hells themselves are snowy mountains,
and the lands around them are all made of ice. There is no
ﬂlummanon, as from sun or moon, and it is so dark that you
cannot see your hand. There is no way to become warm. There is
no such thing as fire; there are no such things as a bed or clothing
or hot food. Snow is falling, and there are snow storms.

In the cold wind, without clothes, you get very chilled, and
blisters form on your body. Thus, the first cold hell is called
Blistering (arbuda, chu bur can). How long do you live there? In
India there is a city called Magadha where they use a certain
measure the size of three or four pecks. If twenty of these were a
bushel; and if you had a storeroom that was able to hold eighty
bushels, and if, every hundred years, you took a single sesame
seed and began to fill the storeroom, the time it would take to
finish would be the lifespan of the Blistering Hell. (For the other
cold hells, the lifespan in each is twenty times that in the hell
above it.)

The second cold hell is called Bursting Blisters (nirarbuda, chu
bur rdol ba can). It is colder than the first, and the blisters that
were produced before are now breaking open. Then horrible
mosquitoes attack you, and blood and pus ooze from the wounds.
There are also plagues in this hell. Thus, you suffer from cold,
from the horrible mosquitoes, and from plague.

The next cold hell is called the Groaning or the Ahoo Hell
(hahava, a chu zer ba) because you are so cold that you make a
sound like “Ahoo.” (What sound do people make in America
when they get very cold?) This hell is colder than the first two and
has mosquitoes and plagues as well.

The next hell is called Moaning (huhuva, kyi hud zer ba). It is
even colder than the last, and you wants to say “Ahoo,” as before,
but cannot; there is just the voice coming up from the middle of
your throat.

The next hell is called Chartering (atata, so tham tham pa).! It is
so cold that your teeth are chattering. They are as though held
together; you cannot open your mouth. Something similar
happened to some Tibetans who came to India a while ago to do
some trading. They arrived with their mules at a broad plain
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where it was snowing and very cold. People were dying standing
up. One of them seemed to be grinning. His friend said, “Stop
laughing and hurry up,” but he was not laughing; he was dying.

The next hell is even colder, and your body begins to split from
the cold. This hell is called Split like an Urpala (utpala, utpala ltar
gas pa). (The utpala is a blue lotus.) As your body splits, it makes a
noise like screaming. Just as, when wood splits in the heat of the
sun, it makes a noise, so your body makes a noise. The split-off
pieces are about the size of an utpala petal.

Below that is the hell called Split like a Lotus (padma, padma Iltar
gas pa). There, the split-off pieces are even finer. It, too, is cold,
and there are mosquitoes and plague.

The last level is the coldest. It is called Split like a Great Lotus
(mahapadma, padma chen po ltar gas pa). This is the worst
suffering in the cold hells.

In general, rebirth in one of these cold hells is the result of a great
non-virtue. The special cause of one’s being reborn in such a place
is to remove the offerings of cloth around holy images or clothing
from one’s parents or from someone who is undergoing suffering.
In Tibet and India, there are thieves who steal clothing from
travellers along the highway; if you have performed such an
action, it serves as a‘cause for one’s being reborn in a cold hell.
(There do not appear to be such thieves in this country.) If you
have carried off your parents or other people to a cold place and
left them there, or if you were an official and left the people over
whom you had power in a cold place, such actions would serve as
a cause of rebirth in a cold hell. Putting lice or other insects in cold
water or in another cold place would also serve as a cause of
rebirth in a cold hell.

The trifling hells. There are trifling hells in the ocean. It is
sometimes very difficult to distinguish between a being in a
trifling hell and an animal. There are also trifling hells in which
humans live. These are cases of people who have engaged in non-
virtuous deeds only during the day and then suffer for them
during the day in a trifling hell but are comfortable at night, or of
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people who have engaged in non-virtues during the night and,
therefore, undergo great suffering at night but not during the day.
For example, there was a group of monks with the previous
Buddha, whose name was Kashyapa. These monks had fought
during their noon meal. In this cosmology, the ocean extends on all
sides, and then there are empty places; these monks were reborn
in one of the empty places. They had a good assembly hall and
appeared to be good monks. At night they were comfortable. In
the morning they were comfortable. At noon, at mealtime, they
were suddenly in the Reviving Hell; they had weapons in their
hands and began attacking each other. Then, in the afternoon,
they were comfortable again.

In order for the hells to appear to your minds, I have explained
them as if they were beneath the earth, one on top of the other.
However, for someone who commits a great non-virtue, a hot hell
or a cold hell, in accordance with the action, appears right in the
place of death; at that very point, the whole area is produced. We
should not consider the hot and cold hells to be places like Europe,
to which one would have to travel.

Hungry Ghosts

It is said that the abode of the hungry ghosts is to the south, within
our own world. They are born in a place called the Yellowish.
There are three different types of hungry ghosts; all three have ob-
structions. The first type has external obstructions; the second has
internal obstructions, and the third has obstructions with regard
to food and drink.

In what kind of environment do hungry ghosts live, and what
kind of beings are they? Unlike our human world, theirs has no
green grass, no trees or water; it is just sand. The plains and
mountains are all made of sand. The beings themselves have very
large stomachs and weak, thin arms and legs. Their shape is dis-
pleasing. Because they have difficulty finding any kind of drink,
their bodies have no blood or lymph. Thus, their bodies are like
dry trees over which dry skin has been stretched. When their thin,
emaciated legs bump against each other, they make a dry, per-
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cussive sound, and when their legs rub against each other, they
give off sparks.

Those that have external obstructions. When hungry ghosts that
have external obstructions look in the distance, they see such
things as groves of fruit trees and large lakes. Thinking that there
are food and drink in the distance, they run toward the trees and
lakes; they have great difficulty running. When they arrive, the
fruit trees become dry and barren, and the lakes turn into beaches.
Even if the trees do not become dry and barren, they are guarded
by fierce protectors. Thus, when the hungry ghosts reach these
various types of food and drink, they have no power to use them.
They are afraid of the protectors. Because they have come a long
distance and have weak bodies, they are very tired, and there are
no resources they can make use of once they arrive. Thus,
physically and mentally, they have great suffering.

Those that have internal obstructions. Hungry ghosts that have
internal obstructions often have knots tied in their necks; some
even have three knots. Some have mouths that are only the size of
the eye of a needle. Some have throats that are only the size of the
eye of a needle. Some have huge goitres on their necks. Some have
fire burning in their mouths. Thus, because of their internal ob-
structions, even if they arrive at a place that has food and drink,
they cannot make use of them.

Those that have obstructions with regard to food and drink. For some
hungry ghosts that have obstructions with regard to food and
drink, any food or drink they obtain changes in their mouths into
husks of wheat or filth. Others, when they bring food or drink to
‘their mouths, find themselves eating their own flesh. For still
others, food or drink changes in their mouths into pellets of
burning iron or into molten bronze. Thus, even when they
achieve resources, they not only do not have physical happiness;
they have great physical suffering. They are such that, when the
sun shines on them in winter, they become very cold, and when
moonlight touches them in summer, they become even hotter;
thus, they must undergo limitless suffering of heat and cold. Not
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only can they not find food and drink; sometimes they can spend a
hundred years without even hearing the words “food” and
“drink,” and they spend all their time thinking about food and
drink. When we get very hungry and thirsty, we, too, think about
food and drink; humans remain hungry or thirsty for a few hours,
but hungry ghosts remain hungry or thirsty for hundreds of years.

One human month is a day for a hungry ghost; thirty of those
are a month; twelve of those are a year, and five hundred such
years are the lifespan of a hungry ghost.

Because there are many ways in which we engage in actions
and thereby accumulate predispositions, there are many types of
hungry ghosts. Mainly, we are reborn as hungry ghosts through
engaging in middling non-virtues. Moreover, one of the main
causes of rebirth as a hungry ghost is miserliness. If we spend our
lives not using our resources for either others’ benefit or our own,
this miserliness acts as a cause of rebirth as a hungry ghost.

Animals

Animals are of two types — those that live in the depths and those
that are scattered about the surface.

Those that live in the depths. Animals of the first type live at the
limits of the ocean, where there are no humans. At the limits of the
ocean, it is very dark and gloomy, without even the appearance of
sun and moon, and it is very cold; there is no way in which the
animals that live there can become warm. They are piled up like
rice inside a storeroom; those on the bottom can hardly breathe.
Because they are piled up in this way, they have to eat the being
closest to them; they have no chance to seek food elsewhere or to
have any other type of food. Thus, they undergo various kinds of
suffering — the suffering of cold, and, sometimes, as a result of
previous actions, the suffering of heat, as well as the great
difficulty of the way in which they live, crushed one on top of the
other.

Those that are scattered about the surface. Animals of the second
type are those that we see scattered about the lands in which
humans live. They undergo several types of suffering. One type is
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ignorance or obscuration; a sheep, for example, does not know
whether a person is leading it to pasture or to slaughter. Most of
the animals that live among humans also undergo the suffering of
being used for human purposes. In the United States, dogs are
treated well, but most animals have great suffering; for example,
consider how horses are used. Indeed, the animals that undergo
the worst suffering are those of my own land. We use oxen,
horses, and yaks. When they are able to work, people work them
hard, and when they are no longer able to work, people kill them.
Because there are .good machines in the United States, I doubt
whether there is that much suffering for animals. Insects undergo
still another type of suffering; the reason that they are always
flying or crawling around and do not stay still is that they are
always looking for food.

The lifespan of animals is indefinite. The longest would be one
intermediate aeon. The lesser animals may have lifespans of ten
years or even a few days.

Humans

The four continents and eight subcontinents. Among humans there
are twelve different types — those of the four continents (dvipa,
gling) and those of the eight subcontinents (g/ing phran). Though
this system is set forth, it is not clear whether it describes some-
thing that existed previously and can no longer be seen or whether
the four continents and eight subcontinents cannot be seen with
the usual eye at all.

The four continents are set around a central mountain, Mount
Meru, which is said to be north of our own continent. To the east
of Mount Meru is Great Body (videha, lus ’phags po); to the south,
our own continent — Jambudvipa (‘dzam bu gling), the Land of
Jambu; to the west, Using Oxen (godaniya, ba lang spyod), and to
the north, Unpleasant Sound (kuru, sgra mi nyan).

The eastern continent is called Greatr Body for several reasons.
One is that the land itself is higher than that of the other three
continents. In India there is a tree called tala; the land of the
eastern continent is seven timeés as high as a tala tree. Another
reason is that the bodies of the people in the eastern continent are
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twice as large as those of the people in our own. Furthermore, the
people of the eastern continent live for two hundred and fifty
years; thus, they also exceed those of our own continent from the
point of view of their lifespan.

Our own continent is called the Land of Jambu because of Lake
Manasarovara (yid kyi mesho) near India. On the shore of that lake
is a large jambu tree; when its fruit falls into the lake, it makes a
noise like jam, jam. A particular kind of dragon lives in that lake.
Most of the fruit that falls into the lake is eaten by the dragons,
and that which is not eaten turns into a type of gold called the
watery gold of Jambu, which is not found anywhere else.

The height of an average human being in the Land of Jambu is
four cubits. There is no definiteness with regard to lifespan;
originally, however, it was inestimable. (“Inestimable” is a
specific length.) Then the lifespan began to shrink; nowadays, the
lifespan is usually a hundred years at most, and it will decrease
until the average lifespan is ten years. The special feature of our
continent is a wish-granting tree; it is such that if we make any sort
of wish to it'we will receive whatever we wish.

The western continent is called Using Oxen. Its people are, on
the average, sixteen cubits tall, and their average lifespan is five
hundred years. The special feature of this continent is the wish-
granting cow, which gives people whatever they want.

To the north of Mount Meru is the continent called Unpleasant
Sound. The people have an average height of thirty-two cubits
and live for a thousand years. It is said that their lifespan is
definite; there is no untimely death in that land. This continent is
called Unpleasant Sound because the people speak a language like
that of evil spirits — a very rough language. From another point of
view, it is called Unpleasant Sound because, seven days before
they die, the people hear an unpleasant sound, a sound that
informs them of their death.

Each of these continents has subcontinents, like islands, on
either side. They are called the eight subcontinents.

Drvision from the point of view of sex. If humans are divided from
another point of view, there are males (purusha, skyes pa), females
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(szr1, bud med), the neuter (shandha, za ma), the impotent, and the
androgynous (ubhayavyanjana, mtshan gnyis pa).? In general, there
is no point in talking about these, but they are relevant to our
subject of the eight meditative absorptions. Everyone knows what
males and females are. Neuter human beings have neither male
nor female organs. Either they are born without such organs or
they lose their organs through sickness, through the application of
medicine, or through the organs’ being cut off by a weapon.
There are two types of impotent humans — male and female.
Someone who has the signs, the organs, of a male but does not have
the capacity of a male is called an impotent male. There are some
types of impotent males who are not necessarily without the
capacity at all times; sometimes they have the capacity. An
impotent female externally looks like a female; she has the organs
but not the capacity of a female. There are also impotent females
who sometimes have the capacity and sometimes do not. An-
drogynous human beings have both male and female organs.

Demigods

The demigods live at the base of Mount Meru. They have four
different lands. The first is called Having Light. The second is
called Moonlight. The third is called Good Land. The fourth is
called Unmoving.> The central mountain comes down into the
ocean, and the demigods live under the ocean, on the mountain.
They are called demigods because they are similar to gods. There
are two ways of presenting them; some people include them
among gods, whereas others include them among animals. Those
who include them among gods do so because the appearance and
behaviour of demigods is similar to those of gods. From the
religious point of view, they can be included among animals,
although they are not actually animals.

Gods

Above the demigods are the six types of gods of the Desire Realm.
They are called the Four Great Royal Lineages (chatur-
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maharajakayika, rgyal chen rigs bzhi), the Thirty-three
(trayastrimsha, sum cu rtsa gsum), Without Combat (yama, thab
bral), the Joyous (tushita, dga’ Ildan), Enjoying Emanation
(nirmanarati, ’phrul dga’) and Controlling Others’ Emanations
(paranirmitavashavartin, gzhan ‘phrul dbang byed).

The Land of the Four Great Royal Lineages. The Four Great Royal
Lineages are the places of abiding of the Four Great Kings, from
which the land gets its name. The gods of this land have a height
of one hundred and twenty-five fathoms. In this land, fifty human
years are a day; thirty of those, a month, and twelve of those, a
year; five hundred such years are the lifespan of a being in the
Four Great Royal Lineages. Thus, the lifespan is equivalent to
one day in the life of the Reviving Hell.

The Land of the Thirty-three. Above them on Mount Meru is the
Land of the Thirty-three. In the middle is the king of the gods,
Indra, and around him, like cabinet ministers, are thirty-three
main beings. Therefore, the land is called the Land of the Thirty-
three. Two hundred and fifty fathoms is the height of the beings
there. A hundred human years are a day in that land; thirty of
those are a month; twelve of those are a year, and the beings live
for a thousand such years. Thus, their lifespan is like one day in
the lifespan of a being in the Black Line Hell. As we have said,
they engage in the deeds of desire just as humans do. However,

unlike humans, they do not have any semen, only an energy that is
transmitted.

The Land Withour Combar. The third land is called Without
Combat because the gods there do not have to fight the demigods.
Below it, however, in the Four Great Royal Lineages and the
Thirty-three, the gods engage in a great deal of fighting because
the demigods are jealous of the gods’ great prosperity and of the
ambrosia of which the gods partake. They also fight over a wish-
granting tree that has its roots in the land of the demigods but
bears fruit in the lands of the gods. Furthermore, the female
demigods are beautiful, and the gods take them away. Thus, in the
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lands of the Four Great Royal Lineages and of the Thirty-three,
the gods have to engage in battle with the demigods, but in the
Land Without Combat they do not.

The first two lands are on Mount Meru, above the demigods,
but the Land Without Combat and those above it float in space,
above the mountain.

In the Land Without Combat, the gods are three hundred and
seventy-five fathoms tall. Two hundred human years are one day;
thirty of those, a month, and twelve of those, a year, and the
lifespan is two thousand such'years. Thus, the lifespan is like one
day in the Crushed Together Hell.

The Joyous Land. The fourth land is called the Joyous because
Maitreya, the next Buddha, lives there and continually sets forth
the teaching of the Mahayana, the Great Vehicle.* Thus, this
place has the joy of religious doctrine. It is also called the
Undaunted. The gods of that land are five hundred fathoms tall.
Four hundred human years are one day in their life; thirty of
those, a month, and twelve of those, a year, and they live for four
thousand such years. Thus, their lifespan is one day of the lifespan
of a person in the Crying Hell.

The Land of Enjoying Emanation. The next land is called En-
joying Emanation because the gods there have control over their
own magical emanations. Their height is six hundred and twenty-
five fathoms. Eight hundred human years equal a day; thirty of
those, a month, and twelve of those, a year, and they live for eight
thousand such years. Thus, their lifespan is equal to one day of the
lifespan of a being in the Great Crying Hell.

The Land of Controlling Others’ Emanations. The sixth and last of
these lands is called Controlling Others’ Emanations because the
beings there control not only their own magical emanations but
also those of others. Their height is seven hundred and fifty
fathoms. For them, sixteen hundred human years are a day; thirty
of those, a month, and twelve of those, a year; sixteen thousand
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such years are their lifespan. Thus, their lifespan is equal to one
day in the Hot Hell.

THE FORM REALM

Above the six types of beings in the Desire Realm are the
seventeen divisions within the Form Realm. The beings of the
Form Realm are gods, but not gods of the Desire Realm. The
Form Realm is so called because the gods of the Form Realm are
free of the type of desire that beings have in the Desire Realm, but
they still have desire for, or attachment to, visible form — that is,
colour and shape — as well as sounds and objects of touch.
However, there are no odours or tastes in the Form Realm.

There are four main areas in the Form Realm; they correspond
to the meditations that cause rebirth there. The first is called the
First Concentration (prathamadhyana, bsam gtan dang po); the
others, then, are the Second, Third, and Fourth Concentrations
(dvitiyadhyana, tritiyadhyana, chaturthadhyana; bsam gtan gnyis
pa, bsam gtan gsum pa, bsam gran bzhi pa).

The First Concentration

The First Concentration has three lands. The first is called
Brahma Type (brahmakayika, tshangs ris); the second, In Front of
Brahma (brahmapurohita, tshangs mdun), and the third, Great
Brahma (mahabrahmana, tshangs chen). Brahma, the main figure
in the lands of the First Concentration, is one of the great gods.
The first land is called Brahma Type because it is included within
the Brahma group or collection, as New York and Virginia are
included in the United States. If the White House were the abode
of Brahma, the rest of Washington would be in the vicinity or
presence of Brahma, or In Front of Brahma, and Great Brahma
would be the White House itself. The example shows the relation-
ship between lower and higher deities.

‘In order to be reborn as one of these three types of beings, we
would have to engage in the meditative absorption of the first con-
centration in lesser, middling, or greater form. In general, medit-
ative absorptions may be cultivated in three ways — lesser,
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middling, and greater. These are posited from the point of view of
the meditator’s mode of application, or effort, and are combina-
tions of intensity and continuity. The lesser form of meditative
absorption is that of a person whose meditation is neither intense
nor continual. The middling form is that of a person who
meditates either intensely but not continually or continually but
not intensely. The greater is that of a person who meditates both
intensely and continually.

Although it is said that, through cultivating the greater medit-
ative absorption of the first concentration, we can be reborn as a
Great Brahma, it is also said that we can be reborn as a Great
Brahma through cultivating the four immeasurables (apramana,
tshad med) — love (maitri, byams pa), compassion (Raruna, snying
rje), joy (mmudira, dga’ ba), and equanimity (upeksha, brang snyoms).
The latter statement probably means that the meritorious power
that one gains through cultivating the four immeasurables is equal
to that which it takes to be reborn as a Great Brahma; for to attain
the four immeasurables, one has to attain the first concentration,
but I doubt that there is any need to cultivate the four immeasur-
ables in order to be reborn as a Great Brahma.

The Second Concentration

The Second Concentration also has three levels. They are
called Little Light (parittabha, ‘od chung), Limitless Light
(apramanabha, tshad med od), and Bright Light (abhasvara, ‘od
gsal). In Little Light, the bodies of the beings emit little light. In
Limitless Light, the bodies of the beings emit a middling amount
of light. In Bright Light, the body emits great light. As was true of
the First Concentration, the causes for being reborn in these lands
are three types of meditative absorption — lesser, middling, and
greater — but of the second concentration. As before, they are
posited from the point of view of the meditator’s effort. Through
the lesser meditative absorption of the second concentration, one
is reborn in the land called Little Light; through the middling
meditative absorption, in Limitless Light, and through the greater
meditative absorption, in Bright Light.
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The Third Concentration

The Third Concentration also has three levels. They are called
Little Bliss (parittashuba, bde chung), Limitless Bliss (apramana-
shuba, tshad med bde), and Vast Bliss (shubakrtsna, bde rgyas).® In
the first, the beings experience a smaller degree of bliss; in the
second, they experience a middling degree of bliss, and in the
third, they experience a very great bliss.

In order to be reborn in these lands, beings have to cultivate the
meditative absorption of the third concentration in lesser,
middling, or greater form, as explained earlier. Through the lesser
meditative absorption of the third concentration, they are reborn
in the land called Little Bliss; through the middling meditative
absorption, in Limitless Bliss, and through the greater, in Vast
Bliss.

The Fourth Concentration
In general, there are eight divisions of the Fourth Concentration.
First, however, I will explain the usual three. The first is called
Cloudless (anabhraka, sprin med); the second is called Born from
Merit (punyaprasava, bsod nams skyes), and the third is called
Great Fruit (vrhatphala, *bras bu che). The first is called Cloudless
because its parts are scattered, like clouds that do not meet.® Born
from Merit is so called because beings are reborn there as a result
of great merit. Great Fruit is the greatest fruit among the lands
that are included within the levels of the concentrations.

One type of god within the Great Fruit Land is called a god of
no discrimination (asamjisattva, ‘du shes med pa’t sems can).
Beings are reborn. in this region as a result of cultivating a
meditative absorpnon lacking d1scr1mmatxon (asamyjritsamapatti,
‘du shes med pa’i snyoms ’jug). At the beginning of their lifetime,
those who are born in this place of non-discrimination have a
slight discrimination that they have been born there, and when
they are about to die they have the discrimination that they are
about to die. However, they spend the rest of their very long lives
in a meditative absorption of non-discrimination, which is much
like dreamless sleep among us.
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These twelve lands are lands in which common beings (prehag-
jana, so so’i skye bo) are born; therefore, they. are called Lands of
Common Beings, though Superiors (@rya, ‘phags pa), too, can be
born there.’

The Five Pure Places. The five remaining areas are called the Five
Pure Places (shuddhavasakayika, gnas gtsang). In these five areas,
only Superiors are born. The names of the five are Not Great
(avrha, mi che ba), Without Pain (azapas, mi gdung ba), Excellent
Appearance (sudrsha, gya nom snang ba), Great Perception (sudar-
shana, shin tu mrhong ba),and Not Low (akanishtha, ‘og min). The
first is called Not Great because it is the lowest of the five. The
-second is called Without Pain because the beings there do not
suffer the pains of the afflictions. The third is called Excellent
Appearance because there they meet with excellent religious
doctrine. The fourth is called Great Perception because, mentally,
the beings there have a good view. The highest is called Not Low
because there is no area of the Form Realm above it.

Superiors are born in these five areas through cultivating alter-
nating concentrations. Among concentrations, there are two
types, uncontaminated (andsrava, zag med) and contaminated
(sasrava, zag bcas).® In the first moment, a yogi who is practising
alternating concentrations cultivates an uncontaminated fourth
concentration; in the second moment, the yogi cultivates a con-
taminated type, and in the third moment, an uncontaminated
type. It is very difficult to alternate concentrations in this way.
Therefore, a person who can do only these three has to leave the
meditation after three moments.

This cultivation serves as a cause of rebirth in Not Great. A
series of six alternating concentrations causes a person to be
reborn in Without Pain. Cultivation of alternating concentrations
for nine moments causes rebirth in Auspicious Appearance;
cultivation for twelve moments causes rebirth in Great Per-
ception, and cultivation for fifteen moments causes rebirth in Not
Low.

Only Superiors are able to cultivate these meditations; common
beings are not. For those people who have not attained freedom
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from cyclic existence, the usual reason for cultivating these alter-
nating concentrations is to be reborn in these lands, and for people
who have overcome the afflictions and attained freedom from
cyclic existence, the reason is to increase still further their distance
from the afflictions in order to experience bliss in this very
lifetime.

The remaining topics with regard to the Form Realm are the size
of body and length of life. In the first of the seventeen areas, the
beings are two thousand fathoms tall and live for twenty inter-
mediate aeons. In the second area, the beings are four thousand
fathoms tall and live for forty intermediate aeons. In the third
area, the body size and lifespan are six thousand fathoms and sixty
intermediate aeons, respectively; in the fourth, eight thousand
fathoms and eighty intermediate aeons, and so on through the
remaining areas of the Form Realm.

THE FORMLESS REALM

Above the Form Realm is the Formless Realm. It is so called
because the beings there have separated from attachment to both
the Desire Realm and the Form Realm. There are four levels
in the Formless Realm. The first is called Limitless Space
(aGkashanantya, nam mkha’ mtha’ yas); the second is called Limit-
less Consciousness (vijiananantya, rnam shes mtha’ yas); the
third is called Nothingness (akimchanya, ci yang med), and the
fourth, the highest, is called the Peak of Cyclic Existence
(bhavagra, srid rtse).-

To be reborn in the level of Limitless Space, we would have to
cultivate a meditative absorption in which we view form itself as
gross and imagines that there is only space everywhere. To be
reborn in the level of Limitless Consciousness, we would have to
cultivate a meditative absorption that views limitless space as
gross and seeks only limitless consciousness; on this level, we
would cultivate a meditative absorption in which we would dis-
criminate that there is only consciousness, that consciousness is
limitless. To be reborn in the level of Nothingness, we would
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consider limitless consciousness to be gross and abide in a state of
no discrimination at all. Then, in order to cultivate the
meditative absorption of the Peak of Cyclic Existence, we would
view this state of no discrimination as gross and seek a state that
is without coarse discrimination but has subtle discrimination
(natvasamjrianasamjnayatana, ‘du shes med “du shes med min skye
mched).

In the Formless Realm, there is no size to the body because,
since there is no form, the beings do not have bodies. They abide
in these areas for twenty, forty, sixty, or eighty great aeons
(mahakalpa, bskal pa chen po).

Cyclic Existence
The Three Realms and Nine Levels
(Read from bottom to top)

9. Peak of Cyclic Existence
3. Formless Realm { 8. N.otl.nngness .
7. Limitless Consciousness
6. Limitless Space
5. Fourth Concentration
2. Form Realm { 4. Third Concent’ratiqn
3. Second Concentration
2. First Concentration
1. Desire Realm
gods
demigods
humans
animals
hungry ghosts
hell beings

THE NINE LEVELS

In the division of cyclic existence into nine levels, the Desire
Realm is the first level. The First Concentration is the second
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level, the Second Concentration is the third level, the Third Con-
centration is the fourth level, and the Fourth Concentration is the
fifth level. The four formless states are the sixth through ninth
levels. (See chart, page 46.)

In these four highest levels — that is, in the Formless Realm —
there is no case of one being seeing another; there is no conver-
sation. In the Form Realm, however, people see and talk to each
other. There are no day and night and no sleep in the Form
Realm, but in the Desire Realm there are day and night, and sleep.
The lands of the four types of Desire Realm gods from Without
Combat on up do not have day and night as we know them, but
flowers open and close. There is the sound of birds. There are no
sun and moon; the gods see each other by the light of their own
bodies. From the Land of the Thirty-three on down, there are
night and day, sun and moon.

The three realms and the nine levels constitute cyclic existence;
these are the states in which we wander. As was explained earlier,
we are born in these states through actions (karma, las). Non-
virtuous actions aré called non-meritorious (apunya, bsod nams
ma yin pa) actions; they cause us to be reborn in the bad
migrations. Virtuous actions within the Desire Realm are called
meritorious (punya, bsod nams) actions; they cause us to be reborn
as humans or as gods of the Desire Realm. The virtuous actions
that would cause us to be reborn in the Form and Formless
Realms are called unfluctuating (anifijya, mi g.yo ba) or invariable
actions. Thus, from the point of view of taking rebirth in cyclic
existence, these eight concentrations and formless absorptions are
the best possible actions.



3 Background to the Concentrations
and Formless Absorptions

Although the concentrations and formless absorptions are called
unfluctuating actions, ‘“‘unfluctuating” does not mean that those
who have cultivated these meditative absorptions are necessarily
born in the Form or Formless Realms, for there are many Bodhi-
sattvas who engage in these meditative absorptions not for the
purpose of being born in these realms but for the sake of
enhancing their minds. Many non-Buddhists also cultivate these
eight absorptions; however, they do not use them, as Buddhists
do, to gain other important minds and to progress on the path. In
this context, the four concentrations and the four formless
absorptions are extremely important.

Who can generate the concentrations and formless absorptions?
Those who cannot generate them are the beings in the three bad
migrations — hell beings, hungry ghosts, and animals. Evenif they
tried to cultivate them, they could not. The reason is that, as a
fruition of their past deeds, they suffer a great deal and have no
opportunity to develop these concentrations and absorptions.
Because demigods are strongly afflicted by jealousy, they, too,
cannot generate these concentrations and absorptions. The three
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higher types of gods of the Desire Realm,' gods of no discrimina-
tion in the Great Fruit Land of the Fourth Concentration, and
humans who live in the northern continent, Unpleasant Sound,
are also unable to generate the concentrations and formless
absorptions. Gods of no discrimination do not have the capacity to
analyze; without the power to analyze, it is impossible to generate
the concentrations and formless absorptions. The three higher
types of gods of the Desire Realm and the humans of the northern
continent experience a continuous wonderful fruition of past
actions. Thus, they do not have untimely death; things go well for
them, and they experience the fruition of good past actions so
strongly that they do not have much to think about and, therefore,
do not have strong power of thought. Because they do not have
the power of analysis, they cannot generate the concentrations and
formless absorptions.

The three lower types of gods of the Desire Realm and humans
of the other three continents can generate them. Among these
humans, however, the neuter, the impotent, and the androgynous
cannot generate them. The reason is that such people have par-
ticularly strong afflictions; their minds are continuously held by
such afflictions as desire, anger, and jealousy. Because there is no
time at which they are free of these afflictions, they have no
opportunity to cultivate paths. Thus, there is no case of the new
attainment of the concentrations and formless absorptions by the
neuter, the impotent, and the androgynous.?

Both males and females of the three continents can generate the
concentrations and absorptions. However, not all males and
females in the three continents can generate them. Those who
have accumulated the actions of abandoning religious doctrine
cannot, nor can those who have committed any of the heinous
crimes (anantarya, mtshams med pa), such as killing one’s father
or mother. Humans who have committed any of those par-
ticularly strong sinful actions have a very strong karmic ob-
struction. Until they have engaged in a means of purifying it, they
cannot generate the concentrations and formless absorptions.
Thus, those who can generate the concentrations and absorptions
are the three lower types of gods of the Desire Realm and those
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males and females in the three continents who have not
committed any of the heinous crimes or who have engaged in a
means of purifying them.?

What is the mode of cultivation of the concentrations and
formless absorptions? To attain a concentration, it is necessary to
attain a preparation for a concentration. (The means of attaining a
concentration is called a preparation for a concentration; that
which is attained is the actual [maula, dngos gzhi] concentration.)
To attain a preparation for a concentration, one has to cultivate
calm abiding (shamatha, zhi gnas) and special insight (vipashyana,
lhag mthong). All auspicious religious attainments arise from the
cultivation of calm abiding and special insight — either from calm
abiding and special insight themselves or from similitudes of calm
abiding or special insight. This is said because these attainments
come from engaging in stabilizing meditation (%jog sgom) and
analytical meditation (dpyad sgom). Stabilizing meditation is the
cultivation of calm abiding; analytical meditation is the cultivation
of special insight.

What are the benefits of cultivating calm abiding? Calm abiding
is a state in which one sets one’s mind on an object of observation
(alambana, dmigs pa). Setting the mind on the object is likened to
tying an elephant to a post. The rope symbolizes mindfulness
(smrti, dran pa); the post symbolizes the object of observation; the
elephant symbolizes one’s mind (chitza, sems). It is said that, if we
tie the elephant of the mind to the post of an object of observation
with the rope of mindfulness, we can achieve any good quality we
want — for example, clairvoyance (abhijfia, mngon shes). More-
over, tying our minds to an internal object of observation is like
tying up all possible external sources of harm, as well; external
sources of harm will be unable to inflict damage. If we have not
disciplined our own minds, we cannot succeed in subduing an
external enemy; we will only have more enemies. Therefore,
taming our own minds is explained as taming all external sources
of harm.

What is the benefit of cultivating special insight? Buddha said
that all the various practices he set forth, such as giving, were for
the sake of developing wisdom. The great Indian pandita
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Shantideva also said that all other practices are for the sake of
generating wisdom.* The reason is that, if we do not cultivate
special insight — if we do not generate wisdom in our mental
continua — it is impossible to uproot the afflictions — desire,
anger, jealousy, and so forth. However, when we have special
insight in our continua, we can overcome our enemies, the afflic-
tions. Another Indian pandita, Aryadeva, made this comparison:
ignorance is to the afflictions as the body sense power is to the
other sense powers. Just as all the senses abide in the body and
depend on the body sense power, all the afflictions depend on
ignorance; if we overcome ignorance, we overcome all afflic-
tions.

It is necessary to generate both calm abiding and special insight.
If we cultivate calm abiding but not special insight, we are like
someone who has a strong body but no eyes; even if we develop
stability through cultivating calm abiding, if we do not have
special insight we do not have the wisdom to see. However, it
would also be insufficient to cultivate special insight but not calm
abiding. If we did so, we would be like someone who has strong
eyesight but a weak body; because he staggers, he cannot see
forms steadily. Thus, a person who has cultivated some special
insight but does not have the stability factor of calm abiding
cannot see reality clearly.

Since both calm abiding and special insight are necessary,
which should we cultivate first? In general, it is said that we
should cultivate calm abiding first and then, after that, cultivate
special insight. This is said because, if we have not previously
cultivated calm abiding, we have no opportunity to develop
special insight. However, there are cases of cultivating a
similitude of special insight before cultivating calm abiding. For
example, to cultivate calm abiding itself, it may be necessary to
suppress such afflictions as desire and hatred. To suppress them
somewhat, we first engage in the cultivation of special insight; we
practise a type of analytical meditation and then cultivate calm
abiding. This will be explained in greater detail later. (See pages
82-86.)



4 Calm Abiding

Calm abiding (shamatha, zhi gnas) can be cultivated with regard to
many types of object. Though calm abiding itself does not have
different types, from the point of view of its objects of observation
(alambana, dmigs pa) there are many.types. (I will explain these in
detail later. See pages 80-91.) Now I will explain calm abiding
in terms of one type.

TERMINOLOGY

The Five Faults

In order to develop calm abiding, one must overcome five faults
(adinava, nyes dmigs).! The first is laziness (kausidya, le lo). The
second is forgetting the precept (avavadasammosha, gdams ngag
brjed pa) — that is, forgetfulness of the object of observation. The
third is laxity (laya, bying ba) and excitement (auddhatya, rgod pa).
The fourth is non-application (anabhisamskara, ‘du mi byed pa) —
that is, non-application of the antidotes to laxity and excitement.
The last is [overJapplication (abhisamskara, ‘du byed pa) of the
antidotes to laxity and excitement.

The Eight Antidotes
To overcome these five faults, there are eight antidotes
(pratipaksha, gnyen po), or remedies. There are four antidotes to



Calm Abiding 53

laziness — faith (shraddha, dad pa), aspiration (chhanda, ‘dun pa),
exertion (vyayama, rtsol ba), and pliancy (prashrabdhi, shin
sbyangs). The antidote to forgetting the precept is mindfulness
(smrti, dran pa). The antidote to laxity and excitement is intro-
spection (samprajanya, shes bzhin). The antidote to non-application
is application (abhisamskara, ‘du byed pa) — that is, application of
the antidotes — and the antidote to overapplication is equanimity
(upeksha, brang snyoms) — that is, desisting from application. (See
chart below.)

Faults of Meditative Stabilization and Their Antidotes

Five Faults Eight Antidotes

faith
. aspiration

laziness .
exertion
pliancy

forgetting the precept : mindfulness

[non-identification of]

laxity and excitement introspection

non-application application

[over] application : equanimity

(Adapted from Jeffrey Hopkins, Meditation on Emptiness.)

The Six Powers

When one engages in meditation, six powers (bala, stobs) are
needed. The first is the power of hearing (shruta, thos pa). The
second is that of thinking (chinta, bsam pa). The third is mindful-
ness. The fourth is introspection. The fifth is efforz (virya, brison
grus). The sixth is familiariry (parichaya, yongs su “dris pa).

The Four Mental Engagements

The cultivation of calm abiding can also be seen in terms of four
mental engagements (manaskara, yid la byed pa). The first is
called forcible engagement (balavahana, sgrim ste ’jug pa) — that is,
forcibly fixing the mind on its object. The second is called inzer-
rupted engagement (sachchhidravahana, bar du chad cing jug pa) —
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interruptedly fixing the mind on its object. The third is called
uninterrupted engagement (nishchhidravahana, chad pa med par
ug pa) — uninterruptedly fixing the mind on its object. The
fourth is called sponraneous engagement (anabhogavahana, lhun
grub tu ’jug pa) — spontaneously fixing the mind on its object.

The Nine Mental Abidings

During the cultivation of calm abiding, a meditator passes
through nine mental abidings (navakara chittasthiti, sems gnas
dgu) — nine states of mind. The first is called setting the mind
(chitrasthapana, sems ’jog pa). The second is called continuous
setting (samsthapana, rgyun du ’jog pa). The third is called reserzing
(avasthapana, slan te ’jog pa). The fourth is called close serting
(upasthapana, nye bar ’jog pa). The fifth is called disciplining
(damana, dul bar byed pa). The sixth is called pacifying (shamana,
zhi bar byed pa). The seventh is called rhorough pacifying
(vyupashamana, nye bar zhi bar byed pa). The eighth is called

States and Factors in Achieving Calm Abiding
(Read from bottom to top)

Six Powers Nine Mental Abidings Four Mental
Engagements
familiarity 9. Setting in equipoise spontaneous
engagement
8. Making one-pointed uninterrupted
effort ,*I: engagement
7. Thorough pacifying —
: : 6. Pacifying
introspection e
{ 5. Disciplining —— interrupted
engagement
mindfulness 4. Close setting
—E 3. Resetting
thinking ————— 2. Continuous setting forcible
hearing —————— 1. Setting the mind—:l— engagement

(Adapted from Jeffrey Hopkins, Meditation on Emptiness.)
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making one-pointed (ekotikarana, rise geig tu byed pa). The ninth is
called serzing in equipoise (samadhana, mnyam par ’jog pa). (See
chart, page 54.)

BEGINNING TO MEDITATE

Laziness

To achieve the first of the nine mental abidings, setting the mind,
we must set the mind on the object. To do so, we need aspiration,
the wish to set it there; we must want to cultivate meditative stabi-
lization (samadhi, ting nge 'dzin). Without that wish, there is
laziness; even if we cultivated meditative stabilization a little; we
would not want to cultivate it continually.

If such laziness arises before we have really begun to cultivate
meditative stabilization, what should we do? The actual antidote
to laziness is pliancy. This is a physical and mental serviceability
that comes only later. Thus, it cannot help when we are just
beginning to cultivate meditative stabilization. The initial
technique for overcoming laziness is to cultivate faith. We have to
contemplate the advantages of meditative stabilization; to do so,
we first have to contemplate the faults of distraction (vikshepa,
rnam par g.yeng ba).

“From beginningless time until now,” we think, “I have been
lost in distraction. I have already undergone a limitless amount of
suffering. If I still fall under the power of distraction, then I will
have to undergo even more suffering.” If distraction occurs, that
is the first way of reflecting on its faults. The second is, “Evenif I
engage in repetition of mantra or meditate on a deity or cultivate a
path, if I attempt to do these practices while distracted, I cannot
achieve any fruit.” Shantideva himself said that.

Then we contemplate the advantages of meditative stabi-
lization. We think, “If T were able to set my mind one-pointedly,
then, no matter what virtuous activity I wanted to do, I could do
it. No matter what type of clairvoyance or magical emanation
(nirmana, sprul pa) I wanted to achieve, I could achieve it based on
meditative stabilization. Another advantage is that, if I had
meditative stabilization, even my sleep would turn into meditative
stabilization.” Furthermore, we reflect, “If I had meditative stabi-
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lization, no matter what kind of religious path I wanted to
cultivate, I could quickly go from the beginning to the end.”

Thus, we reflect again and again on the disadvantages of
distraction and the advantages of meditative stabilization. This
reflection brings about faith in the value of meditative stabi-
lization, and when we have such faith, aspiration for meditative
stabilization will come. If we have aspiration, we will engage with
exertion in the cultivation of meditative stabilization. Thus, even
though pliancy is not applicable at the beginning of the practice of
meditative stabilization, mental and physical pliancy will finally
develop.

At the time of engaging in meditative stabilization, there are
three types of laziness. The first is a.sense of inferiority — the
thought, “I could not possibly succeed at that.” The second is the
laziness that is an attachment to bad activities. The third is lack of
impulse — the wish not to do it now.2 Through contemplating the
advantages of meditative stabilization, we overcome the three
types of laziness, and when, within this state of having overcome
these types of laziness, we first set the mind on the internal object
of meditation, we have ‘attained the first mental abiding, setting
the mind.

Finding the Object

In order to set the mind on an internal object of meditation, we
first have to search out that object. Indeed, there are many kinds
of object, which will be discussed later. (See pages 80-91.)
Now, however, I am going to present the meditation on the body
of a Buddha.

First we have to look at a painting or statue of the body of a
Buddha, and we have to put its appearance, its forms, its aspects,
into our minds. We have to look again and again at the painting or
statue and then, without looking at it, cause the image of it to
appear. to the mind. We have to visualize it. We may look at a
painting or a statue, as in this case, and cause it to appear to the
mind, or our lama (gurx) may tell us what to meditate on, and
through listening to his instructions again and again, we may put
them into our minds. Initially, when we attempt to visualize, the
image of a Buddha’s body does not appear to the mind; however,
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if we strain to see it, the meditation will get even worse. At the
point at which even a portion of the object — in this case, a
Buddha’s body — appears to the mind in a coarse way, one is said
to have found the object.?

When the object has been found, we imagine the Buddha as
sitting on top of the head. Then, from this Buddha, we imagine
that a duplicate the size of the top joint of the thumb separates and
sits about six feet in front of either the eyes or the navel. For
someone who is experiencing excitement, it is better to move it
down; for someone experiencing laxity, it should be moved up to
eye level. If possible, we should make the image smaller — even as
small as a mustard seed. (Indeed, I find it very difficult, and I
imagine that you would also find it difficult; there are some special
people who are able to meditate on an extremely small object.)

Forgetting the Precept

While we are setting the mind on the body of a Buddha, the object
will -suddently disappear. This is the meaning of forgetting the
precept. Forgetting the precept means that one loses the object of
observation.

As soon as the object of observation is lost, we should
immediately, with mindfulness, strongly and tightly bring it back.
Therefore, it is said that mindfulness is the antidote to forgetting
the precept; this is because, when we forget and lose the object, it is
necessary, with tight mindfulness, to return to the object. Tight
mindfulness means holding the object tightly, as we might hold a
full mug tightly rather than loosely.

Among the six powers, the power that is operating at this point
is the power of hearing, because we are applying the mind to what
we have heard about the object from the lama. If we did not hear
about the object from the lama, but became accustomed to it
through looking at a painting or a statue, the reference of
“hearing” would still be to that. Because the meditation is done
based on the power of having sought out the object earlier, of
having trained in that object, a meditator is said to achieve this
state through the power of hearing.

Among the four mental engagements, in both the first and
second mental abidings we are forcibly, or tightly, engaging the
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object. We have to tighten the mind a great deal. Forcible
engagement means that we have to take great care. At this point,
there are many thoughts; sometimes the object is there,
sometimes not. We have to make great effort.*

We lose the object because the mind is greatly distracted to the
outside, and we even feel that the distraction is increasing, that we
are more distracted than usual. However, we are not more
distracted; because we are trying to fix the mind on an object and
using introspection to notice whether the mind is on the object or
not, we identify how much distraction we have. Similarly,
someone who is going along the road usually does not notice how
much traffic there is; sometimes, however, he or she stops and
notices.

When we begin to feel that the meditation is becoming difficult,
we should not switch to another object that might be easier but
stay with the original object. Indeed, if we practise meditative
stabilization well at all times aside from eating and going to the
bathroom, we can develop the nine mental abidings one after
another, but if we do not make effort, if we practise for a few days
and then give up, we cannot develop meditative stabilization at all.

THE NINE MENTAL ABIDINGS

The First Mental Abiding

I am going to explain the five faults and the eight antidotes in
terms of the first of the nine mental abidings, setting the mind.
Then I will apply this discussion to the later mental abidings and
distinguish which faults need to be gotten rid of and which
antidotes need to be achieved at those later mental abidings.’

Mindfulness. I have already talked about mindfulness, which is the
antidote to forgetting the precept, but I have not yet identified
what mindfulness itself is. The Indian scholar and yogi Asanga
said that mindfulness is a case of taking cognizance of a familiar
object of observation, with the function of causing non-
forgetfulness.® Mindfulness has three features. The first is that
the object of observation must be an object with which the
meditator is familiar — to which he or she has already become
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accustomed. It is impossible to be mindful of something that we
have not previously seen. The second feature is the mode of
apprehension, which must be continuous, without forgetfulness
of the aspects of the object. For example, at a time when we are
particularly hungry, we have a continuous mindfulness of food.
The third feature is the function, which is to cause non-
distraction, non-scattering, to other objects.

If we now apply this explanation of mindfulness to the process
of meditation itself, the object of observation in this particular
meditation is the body of a Buddha visualized in front of the
meditator, either straight out from eye level or straight out from
the level of the navel. The meditator must hold on to that object
tightly, without distraction, and cause only that object to appear to
the mind. That is the meaning, in easy form, of these three
features of mindfulness.

Laxity and excitement. At the time of the session, when the
meditator has mindfulness, the unfavourable circumstances to be
overcome are non-identification of laxity and excitement, which
are the third of the five faults.

Laxiry. To explain laxity, we have to distinguish between laxity
(laya, bying ba) and lethargy (szyana, rmugs pa). Lethargy is a
heaviness of mind and body. It is a state of being close to sleep
(middha, gnyid). It causes an unserviceability of mind and body
and is included within obscuration (moka, gti mug). The entity of
lethargy can be either non-virtuous or neutral (avyakria, lung du
ma bstan pa), but not virtuous, whereas the entity of laxity can be
either virtuous or neutral. When lethargy arises during the
cultivation of meditative stabilization, it is a contradictory
circumstance. However, the reason that lethargy is not listed as a
fault and that laxity is, is that lethargy is less frequent than laxity.
Moreover, when laxity is mentioned, lethargy is implied.”

Laxity is of two types — coarse (audarika, rags pa) and subtle
(sizkshma, phra mo). Coarse laxity is a case of having stability —
the ability to stay on the object — but not clarity. Subtle laxity is a
case of having stability and clarity but not intensity of clarity.

“Clarity,” here, refers not to the clarity of the object but to the
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clarity of the mind apprehending the object.® When we do not
have clarity, it is as if we have become dark, as if we are in a
shadow. Not to have intensity of clarity means that, though we
have stability and clarity, the mind’s mode of apprehension has
become loose with respect to the object. If, within that looseness,
we become even more stable, this state turns into subtle laxity.
When we have intensity of clarity, we have not only stability and
clarity but also a sense of tightness of mind with respect to the
object. The difference is like that between holding a mug loosely
and holding it tightly.

Subtle laxity is the worst unfavourable circumstance with
regard to generating meditative stabilization. Since subtle laxity,
like meditative stabilization, has both stability and clarity, it is
difficult to distinguish between subtle laxity and meditative
stabilization. There is a time in the cultivation of meditative stabi-
lization when the movement of breath stops; this also happens in
subtle laxity, and the meditator is able to remain fixed on the
object .even for a whole day. There were people in Tibet who
mistook this for actual meditative stabilization and even tried to-
cultivate it; among their precepts, they said that when a meditator
attains stability with respect to the object and a subjective clarity,
he or she should loosen the exertion involved in introspection, and
that, if the mind is loosened at that time, it is the best of
meditations. Their wrong system was incorrectly based on the
writings of an Indian scholar and yogi named Saraha. He said that
the mind that is being held tightly is like a piece of leather rope
being pulled through an iron device with a hole in it, and that, if a
meditator loosens this mind that is being held tightly, there is no
doubt that liberation will follow. Indeed, he said this, but this
precept applies to the eighth of the nine mental abidings and has
nothing to do with the first, second, and third.

If we attempt to cultivate meditative stabilization but actually
cultivate subtle laxity, it will not serve as a cause for generating
any of the concentrations or formless absorptions. We will
become forgetful in this lifetime, and our mindfulness and
memory will become unclear, and, further, engaging in such
meditation will cause rebirth as an animal. The famous Tibetan
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scholar and yogi Sa-gya (sa-skya) Pandita said that a stupid person
who tries to cultivate the Great Seal (mahamudra, phyag rgya chen
poY usually creates the causes for being reborn as an animal; what
he is saying is that there are people who think they are cultivating
the special technique called the Great Seal but are actually
cultivating subtle laxity, and that this will cause them to be reborn
as animals.

Excitement. In general, in the discussion of excitement, there are
two factors to be considered — scattering (phro ba) and
excitement. “Scattering” means the moving of the mind to
external objects. Within scattering, there are many types, such as
desirous and hateful. Almost all distractions are cases of the
scattering of the mind. Indeed, at the time of cultivating
meditative stabilization, if we think even about engaging in
virtuous deeds, such as giving, that thought is a case of scattering.

Excitement itself is a case of scattering. However, in the
discussion of how to cultivate meditative stabilization, excitement
is posited as one of the five faults and scattering is not because, in
the cultivation of meditative stabilization, there are more cases of
excitement than of scattering. Excitement occurs only with regard
to objects of desire, whereas sEattering‘ occurs with regard to all
objects. Excitement is a scattering of the mind to an object of
desire; it is the remembering of a pleasant object while trying to
meditate. It is included within desire; it prevents the mind from
becoming calm and interrupts the development of calm abiding.
When excitement is mentioned, scattering is implied.

Like laxity, excitement has two varieties, coarse and subtle. If
we were meditating on the body of a Buddha and lost the object —
that is, if the body of a Buddha no longer appeared — and if we
became mindful of an object of desire, that state would be coarse
excitement. Subtle excitement is commonly explained through
the example of water moving under ice; the meditator does not
lose the object, but a corner of the mind has come under the
influence of discursiveness (vikalpa, rnam rtog), and a pleasing
object of desire is about to appear to the mind. Thus, there are two
types of laxity and two types of excitement, coarse and subtle;
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using these as examples, we can apply this explanation to all other
types of distraction and consider them to be faults.

Introspection. The sixth of the eight antidotes, introspection, has
a nature of wisdom. It is posited as the antidote to laxity and
excitement, although it is not the actual antidote, because it
identifies laxity and excitement. Introspection is like a spy in
wartime. Just as a spy.is not an actual combatant but is included
within the category of combatants, so introspection, which is like
a spy in that it analyzes the mind to see whether laxity or
excitement has arisen, is included among the antidotes. Not to
rely on introspection when cultivating meditative stabilization is
like not knowing that a burglar has entered the house and is
carrying away all our goods; a fault would have arisen in our
practice of meditative stabilization, and we would not have
identified it.

Though we must rely on introspection, it should not be called
up continuously. The reason is that, if we engaged in this type of
investigation continuously, there would be a danger of generating
excitement. For example, when we hold a mug full of tea, we hold
it tightly; this tightness symbolizes mindfulness. Like the hand
holding the mug tightly, mindfulness holds on to the object of
observation, and, like introspection, the eye also has to see from
time to time whether the tea is about to spill or not. We have to
sustain this mode of apprehension of the object within occasional
analysis to find out whether we have become lax or excited.

Non-application. The fourth of the five faults is non-application of
the antidotes to laxity and excitement when laxity and excitement
have arisen. At this point, we need the seventh of the eight
antidotes, which is the mental factor (chaitza, sems byung) of
application. Not to apply the antidotes to laxity and excitement
once the spy of introspection has discovered that laxity or
excitement had set in would be like not sending out the troops
once the spy had discovered the enemy’s oncoming army.
Therefore, once introspection has.analyzed whether laxity or
excitement has arisen and has determined that one or the other
has, the meditator should engage in the appropriate antidote.
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What are the antidotes? Let us say that we have generated subtle
laxity and have stability and clarity but not intensity of clarity.
Since the fault arises from weakness in the mode of apprehension
of the object, we should tighten the mode of apprehension. There
is no need to change objects or to give up the session. However,
the mode of apprehension of the object should not be tightened
too much. Buddha set this forth with the example of the strings of
a guitar; if one loosens or tightens the strings too much, the sound
is unpleasant. Another example is that of holding a small bird in
one’s hands; if we held the bird tightly, we would kill it, and if we
held it loosely, the bird would fly away. Therefore, it should be
held with a moderation of tightness and looseness. If we reach the
point of thinking, “If I continue in the same way, excitement will
be generated,” we should loosen a little; however, if we reach the
point of thinking, “If I continue in the same way, laxity will be
generated,” we should tighten a little. Whatever the case may be,
we need a moderation of looseness and tightress.

This, indeed, is very difficult to achieve. It can be achieved only
in terms of one’s own experience and with very clever intro-
spection. The Indian scholar and yogi Chandragomin wrote a
piece in which he indicated his own fatigue with this process. He
said, “When I apply great effort and hold on to the object tightly, I
become excited, and when I use less effort and relax a little, I
generate laxity. It is very difficult to use moderate effort, to make
it even. When I cultivate meditative stabilization, my mind
becomes disturbed.” However, he was not fatigued at all; he was
giving us advice.

That is how it is in general. However, when there is an enemy
in one’s inner circle, it is extremely dangerous not to know it.
Similarly, it is extremely dangerous when something appears in
the mind that is like meditative stabilization but is actually an un-
favourable circumstance for generating meditative stabilization.
Dzong-ka-ba (Tsong-kha-pa, 1357-1419) said that therefore, in
general, we should tend to err to the side of tightness. The reason
is that, if we put emphasis on tightening the mind, what will be
generated will be excitement, and excitement is easier to overcome
than laxity. If, however, when we loosen the mode of appre-
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hension, subtle laxity is generated, it is difficult to distinguish
from meditative stabilization; thus, it is very dangerous.

If we tighten the mode of apprehension of the object but laxity
is still being generated, if it seems ‘as though the mind is falling
apart, and if we also do not have clarity, we are at the point of
generating coarse laxity. The reason is that the mind has become
too withdrawn inside. Therefore, we have to enlarge the scope of
the object. One way of doing this is to make the object brighter, as
though it were made of light. Or, instead of considering the body
of a Buddha in general, we should consider the various features —
the eyes, forehead, arms, and so forth.

If laxity persists, we should give up the original object of obser-
vation and engage in a-means of invigorating the mind."! We may
contemplate the difficulty of obtaining a human body, the type of
human life we have now, which has the leisure (kskana, dal ba)
and fortune (sampad, ’byor ba) to accomplish religious practice
(dharma,. chos); or we may contemplate the qualities of Buddha,
his Doctrine (dharma, chos), and the Spiritual Community
(samgha, dge ‘dun) or the benefits of the altruistic mind of
enlightenment, or a bright object such as the sun or moon, or we
may engage in meditative practices of giving. However, the main
thought is of the value of meditative stabilization, as explained
earlier. Such contemplations can be used, and if we have con-
templated such topics before, they will quickly help. Con-
templating such topics can be like splashing cold water on one’s
face.

However, because we are only beginners, it is difficult for such
contemplations to help us, and it is necessary to rely on
quintessential instructions for removing laxity forcefully — that
is, for forcing it out of our mental continuum. We should visualize
our own mind as a white light, the size of a white pea, at the heart.
We can also visualize the mind in the shape of the Tibetan or
Sanskrit letter a at the heart. Then we should say phar loudly and
visualize the mind exiting through the top of the head and
dissolving in the sky. This is called a mixing of the expanse of
space and the mind. It should be done again and again many
times. There is no need to have qualms with regard to this
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practice, since there are many sources for it; Bodhidharma!? said
that this practice is the best means of refreshing the mind. If it
does not help, we should stop the session.

The causes of laxity are lethargy, sleep, and those.factors that
cause the mind to become dark, like a darkened sky. In order to
overcome these causes, we should go to a cool place or to a high
place, a place with a wide view, or we should wash the face with
cold water. If we need to rest, we should rest. Through these
means, laxity can be overcome, and once it has been overcome, we
can again enter into'meditative stabilization.

In subtle excitement, we do not lose the object, but part of the
mind has come under the influence of discursiveness. It is caused
by the mind’s being a little too tight. Therefore, we should loosen
the mode of apprehension a little. If loosening the mode of appre-
hension a little does not help, we know that coarse excitement is
about to be generated. Excitement is caused by something that
pleases the mind. An example is Buddha’s father. ‘After his
enlightenment, Buddha met with his father and with others and
explained the doctrine. Though the others achieved the doctrine
and the fruit of Buddha’s teaching, Buddha’s father did not
because he was too happy to see his son. Therefore, Buddha set
forth for his father a means of lessening this joy, and his father was
able to attain the fruit of Stream Enterer (shrotapanna, rgyun
zhugs)."?

In coarse excitement, we should reduce the height of the mind.
We should leave the object of observation, which here is the body
of a Buddha, but should not leave the session. Rather, we should
meditate on such topics as death and impermanence and the
suffering of cyclic existence in general and of the bad migrations
in particular — topics that cause the mind to be slightly sobered.
Thoughts that would cause a wish to leave cyclic existence will
help people who are familiar with such contemplation. However,
if these contemplations do not clear away the fault of excitement,
'we should get rid of it forcefully. We should meditate on a black
drop at the navel (that is, in the center of the body behind the
navel), or we should concentrate on the inhalation and exhalation
of the breath. We should not make noise when exhaling or
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inhaling but should breathe gently. When exhaling, we should
think, “Exhaling,” or, “Going out,” and when inhaling,
“Inhaling,” or, “Coming in”; then, mentally (not aloud but
mentally), we can count, “One has gone out,” “Two have gone
out,” and so on. For those of sharp faculties, coarse excitement
will be gone by the time they count to five. However, the duller
will have to count to seven, fourteen, or twenty-one.

If engaging in this meditation does not overcome excitement,
we should give up the session and rest. We should not force the
process of meditation too much. For example, if two people are
travelling together and having a good time, when they separate,
they separate happily, and, therefore, they are happy when they
come together again; in the same way, when we leave a meditation
session, we should not leave it when the meditation is difficult.
We should leave it at some easy point, so that we will want to
meditate later. If we make meditation into a kind of hardship,
then, later, we will become tired and angry as soon as we see the
cushion.

Overapplication. The fifth of the five faults is overapplication.
This would be a case of applying the antidotes to laxity and
excitement when laxity and excitement have not occurred or have
been eliminated. As an antidote, one desists from application; this
antidote is also called.equanimity. Though overapplication occurs
mainly in the eighth mental abiding, a similitude of it can occur
earlier. If, in the earlier mental abidings, we are beginning to
meditate well, we should not apply the antidotes to laxity and
excitement. If the meditation is proceeding well, application of
such antidotes would generate laxity or excitement.

Thus, in some sense, all five faults can arise in the first mental
abiding. Although, at some point, we would indeed have to apply
antidotes and, thus, would not desist from application altogether,
there could be opportunities for using a similitude of equanimity;
thus, we could say that, except for the fifth fault (overapplication)
and the eighth antidote (equanimity) all the others pertain to the
first mental abiding.

In the first mental abiding, we only occasionally set the mind on
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the object; the mind does not stay on the object continuously. The
measure of having finished the first mental abiding is that the
mind stays on the object for as long as it would take to count
twenty-one breaths; however, it is easier to count the breath to
twenty-one than to stay on another object for the same length of
time. Thus, with another object, it would take longer to progress
from the first mental abiding to the second.

The Second Mental Abiding

When we are able to extend slightly the duration of the setting of
the mind on its object, we have arrived at the second of the nine
mental abidings, continuous setting. It is said that at this point a
meditator would be able to stay on the object for as long as it
would take to go around the rosary once reciting the mantra om
mani padme him;" at the correct speed, the recitation would take
about a minute and a half. The difference between the first and
second mental abidings is that, in the second, a meditator is able to
stay on the object longer than in the first. During the second
mental abiding, thoughts sometimes appear to the mind and
sometimes do not; thus, at that time, the meditator has a sense that
thought is resting.

Among the five faults, laziness occurs during the second mental
abiding, as during the first, in all three forms — not wishing to
engage in the cultivation of meditative stabilization, becoming
attached to bad activities, and developing a sense of inadequacy
with respect to the task. As in the first mental abiding, we should
overcome laziness by thinking about the advantages of meditative
stabilization. The fault of forgetting the precept — forgetting the
object of observation — will also occur; as in the first mental
abiding, we should hold on to the object of observation through
mindfulness. Laxity and excitement, the third of the five faults,
also arise and have to be identified through introspection. When,
through introspection, we recognize that we have come under the
influence of laxity or excitement, we must engage in application of
the antidotes, not in non-application. If subtle laxity arises, we
should engage in the means of overcoming subtle laxity; if coarse
laxity arises, we should engage in the means of overcoming coarse
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laxity. If subtle excitement arises, we should engage in the means
of overcoming subtle excitement; if coarse excitement arises, we
should engage in the means of overcoming coarse excitement.
The same antidotes that were explained with regard to the first
mental abiding should be applied to the second. When laxity and
excitement have not arisen, application of the antidotes to them
would be a fault.

For the first two of the nine mental abidings, the mental
engagement is the same; both are cases of forcible engagement —
forcibly fixing the mind on its object. However, the powers with
which thé two mental abidings are achieved are different; the
second is achieved by the power of thinking, because the
meditator again and again contemplates the object.

The Third Mental Abiding
In the third mental abiding, resetting, we are able not only to
extend the duration of staying on the object of observation but,
within that state, to increase our ability to abide on the object and
to shorten the periods of distraction. Moreover, when the mind is
distracted, we immediately know that it is distracted and, as in
mending fabric, immediately put the mind back on the object.
Among the five faults, in the third mental abiding the fault of
laziness may occur, and at that time, as in the first two mental
abidings, we need the antidotes to laziness, of which the first is the
faith that sees the disadvantages of distraction and the advantages
of meditative stabilization. The second fault, forgetting the
precept, would also occur, and. the application of the antidote,
mindfulness, is the same as in the first two mental abidings; we
-should immediately put the mind back on the object of obser-
vation and, with mindfulness, continuously keep the mind on that
object. The third fault, laxity and excitement, would also occur; as
in the earlier mental abidings, these are identified through intro-
spection, which investigates whether laxity or excitement has
arisen. When introspection identifies either of these, -we have to
rely on application of the antidotes to laxity and excitement, as
explained earlier. When the meditation is proceeding well, there is
no need to engage in techniques for overcoming laxity and
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excitement, and we should desist from application.

From the third mental abiding through the seventh, the mental
engagement is that of interrupted engagement. Among the six
powers, the power manifest in the third and fourth mental
abidings is that of mindfulness. The reason that the power of
mindfulness is posited for the third and fourth mental abidings is
that, even though one had to apply great mindfulness during the
first and second mental abidings in order to remain on the object,
in the third mental abiding, as an efféct of one’s previous mindful-
ness, one has the power of mindfulness.

The Fourth Mental Abiding

The fourth mental abiding is called close setting because the
meditator has become more familiar with the object — closer to it
and better able to set the mind on it continuously. Through
familiarization with strong mindfulness during the third mental
abiding, the meditator reaches the point of not losing the object at
all; that is the difference between the third and fourth mental
abidings. From the fourth mental abiding on up, the object of
observation will never be lost.

Among the five faults, laziness can again occur; the way of
relying on the antidotes is as before. However, the second fault,
that of forgetting the precept, no longer occurs. Introspection is
still needed to find out whether we have come under the influence
of laxity or excitement. However, coarse excitement does not
occur because we no longer run after objects of desire, thereby
losing the object: Thus, we can still have subtle excitement, coarse
laxity, and subtle laxity and must apply the appropriate antidotes.
Again, there would be a similitude of desisting from application
when we have overapplied the antidotes to laxity and excitement.

The mental engagement of the fourth mental abiding is still that
of interrupted engagement, and at this point, the power of
mindfulness has matured.

The Fifth Mental Abiding
During the fourth mental abiding, the meditator is able to stay on
the object continuously; therefore, the mind withdraws too much,
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until strong laxity develops. That point marks the beginning of
the fifth mental abiding.

In this mental abiding, the meditator still needs to rely on the
antidotes to laziness. The fault of forgetting the precept would be
absent. As before, introspection must analyze whether laxity or
excitement has arisen. Although, as in the fourth mental abiding,
there is no coarse excitement, the meditator needs to rely on the
antidotes to coarse and subtle laxity and to subtle excitement.
Since the fifth mental abiding is marked by strong laxity, it is
especially necessary to heighten and revivify the mind by con-
templating the advantages of meditative stabilization. Because,
through doing so, the meditator overcomes dislike for meditative
stabilization, the fifth mental abiding is called disciplining.

The mental engagement here is still that of interrupted
engagement, and among the six powers, the meditator must rely
on strong introspection.

The Sixth Mental Abiding

Because, during the fifth mental abiding, the mind has been
revivified, there is danger of generating subtle excitement; at that
point, the meditator has arrived at the sixth mental abiding,
pacifying. In the earlier mental abidings, because of distraction,
the meditator had felt a dislike for meditative stabilization; in the
sixth mental abiding, however, any dislike for meditative stabi-
lization- has been completely overcome. Therefore, this mental
abiding is called pacifying.

In the sixth mental abiding, the meditator still has to rely on the
antidotes to laziness. As in the two preceding mental abidings, for-
getting the precept no longer occurs. The meditator still has to
rely on introspection to investigate whether laxity or excite-
ment has arisen, and upon the realization that either has arisen,
must apply the appropriate antidotes. In the sixth mental abiding,
coarse laxity and coarse excitement are not generated and,
therefore, there is no need to rely on their antidotes. However, it is
necessary to apply the antidotes to subtle laxity and subtle
excitement. As before, the meditator should rely on a similitude of
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desisting from application when laxity and excitement have been
successfully overcome.

Again, the mental engagement is that of interrupted
engagement, and among the six powers, the power of intro-
spection has matured.

The Seventh Mental Abiding

The seventh mental abiding is called thorough pacifying because,
though it is possible for desire and for secondary afflictions
(upaklesha, nye ba’i nyon mongs) such as harmfulness (vihimsa,
rnam par ‘tshe ba) to arise between sessions, the meditator is able
either to rely on an antidote or, through not getting involved in
these afflictions, to suppress them.

In the seventh mental abiding, laziness probably still occurs,'
and the meditator must rely on the antidotes to it. However, the
second fault, forgetting the precept, does not occur. Since subtle
laxity and subtle excitement occur in the seventh mental abiding,
introspection still has to analyze whether subtle laxity and
excitement have arisen. However, though they occur, they cannot
harm the process of meditative stabilization. They are treated -
as a general would treat an enemy that had been weakened;
he would still maintain his strength and send out spies but would
not have to fight. Similarly, it is not necessary to rely on the
antidotes to subtle laxity and subtle excitement set forth earlier; it
is sufficient merely to stop them. Therefore, the meditator needs to
rely on a similitude of desisting from application of the antidotes
to laxity and excitement when the meditation has been successful.

Although actual interruption by laxity and excitement occur
only from the third mental abiding to the sixth, these unfavorable
circumstances for the cultivation of meditative stabilization still
exist in the seventh mental abiding. Therefore, it is said that the
mental engagement is that of interrupted engagement. Among the
six powers, the meditator must rely on effort.

The Eighth Mental Abiding
The difference between the seventh and eighth mental abidings is
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that between the presence and absence of laxity and excitement.
At the beginning of the session, the meditatoris able to rely on
only a little effort with regard to them; then, during the rest of the
session, he or she is entirely free of them and remains one-
pointedly on the object. Therefore, the eighth mental abiding is
called making one-pointed.

Since laxity and excitement do not arise during the eighth
mental abiding, it is probably not necessary to rely on the
antidotes to laziness. As in all mental abidings beginning with the
fourth, forgetting the precept no longer occurs. Since laxity and
excitement no longer arise, it is no longer necessary to rely on
introspection; the meditator relies only on a little effort at the
beginning of the session and is able to sustain the remainder of the
session without further effort. Therefore, from the eighth mental
abiding, the meditator is able to loosen the exertion involved in
introspection; it is at this point that Saraha’s quintessential in-
structions for loosening, mentioned earlier, become relevant. In
the eighth mental abiding, application of the antidotes to laxity
and excitement would be a.fault; the antidote to overapplying
those antidotes is equanimity — desisting from application.

The mental engagement here is that of uninterrupted
engagement. Among the six powers, the power of effort has
matured.

The Ninth Mental Abiding

There is a point at which the meditator is able, spontaneously and
without any striving at all, to engage in meditative stabilization; at
that point, he or she has reached the ninth mental abiding, called
setting in equipoise.

In this mental abiding, none of the five faults occurs. The
mental engagement is that of spontaneous engagement, and
because, from the first mental abiding to the eighth, the meditator
has become familiar with the object, he or she now has the power
of familiarity. With the attainment of the ninth mental abiding,
the meditator is able to remain in meditative stabilization without
effort but does not yet have actual calm abiding.
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CALM ABIDING

In addition to the effortless meditative stabilization of the ninth
mental abiding, pliancy is necessary for calm abiding. There are
two types of pliancy — mental pliancy and physical pliancy.
There are also the bliss of mental pliancy and the bliss of physical
pliancy. Among the two types of pliancy, mental pliancy is
achieved before physical pliancy, and among the two blisses, the
bliss of physical pliancy is achieved before the bliss of mental
pliancy. )

How are these achieved? Through increased familiarity with
meditative stabilization, the meditator overcomes bad physical
states, which are physical currents of energy, or winds (prana,
rlung); having overcome these, the meditator has a sense of bliss,
and the top of the head tingles. This tingling, which is very
pleasant, occurs because the winds, or currents of energy, of the
bad physical states are leaving the body through the top of the
head. Immediately afterward, the meditator overcomes bad
mental states and attains mental pliancy. These bad mental states
are an unserviceability of mind with respect to virtuous objects.
With mental pliancy, one attains serviceability of mind, the ability
to set the mind on whatever virtuous purpose one wishes. Then,
through the power of the achievement of mental pliancy, a wind
of physical pliancy pervades the whole body, and with the over-
coming of bad physical states, the meditator attains physical
pliancy. Physical pliancy is a serviceability of the body such that
the body can be used for whatever virtuous purpose one wishes,
without any sense of hardship, and is an absence of the bad
physical states of roughness and coarseness, which are objects of
touch. The body is now light, like cotton; with physical pliancy,
there is a sense of softness and lightness, leading to the bliss of
physical pliancy. The bliss of physical pliancy is a very blissful
object of touch.

As the meditator remains in meditative stabilization, he or she
has a sense that the body has melted into the object of observation,
and there is no sense of other objects. At this point, the meditator
has the special bliss of mental pliancy. The mind is very joyous,
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almost as though it can no longer stay on the object of observation.
When this sense of almost feverish joy diminishes, an immovable
mental pliancy is attained; this immovable mental pliancy accords
with meditative stabilization and involves complete stability
with respect to the object. At that point, the meditator has attained
calm abiding.

Calm abiding is stabilizing meditation brought to fulfillment. It
is called calm abiding because the meditator has calmed the
distraction of the mind to external objects and the mind abides
stably on an internal object of observation. At the same time, the
meditator attains the preparation (samantaka, nyer bsdogs) called
the not unable (anagamya, mi lcog med), which is a mind, not of
the Desire Realm, but of the Form Realm.

Signs of Calm Abiding

There are many signs of having attained calm abiding. The
attainment of pliancy is one of them. Another is that, during
equipoise (samahita, mnyam bzhag), there is a sense of
appearances vanishing and of the mind fusing with space itself.
The mind is like a mountain, able to abide firmly and steadily on
its object. A sound produced near such a meditator, whether of a
train going by or of a cannon, would not affect him or her at all.
The meditator has great clarity and feels as though he or she could
count the particles in a wall. Further, having risen from
meditative stabilization, the meditator retains some portion of
pliancy, or mental and physical serviceability. Pliancy and
meditative stabilization enhance each other, so that sleep can be
mixed with meditative stabilization. Upon rising from equipoise,
the meditator has a sense of achieving a new body. Afflictions are
generated to a lesser degree, are weaker, and disappear of their
own accord. The meditator is free of the five obstructions
(mivarana, sgrib pa) that we ordinarily have — aspiration to
attributes of the Desire Realm (kamachchhanda, “dod pa la ’dun
pa); harmfulness (vyapada, gnod sems), lethargy and sleep
(styanamiddha, rmugs pa dang gnyid); excitement and contrition
(auddhatyakaukrtya, rgod pa dang ’gyod pa); and doubt (vichikitsa,
the tshom).
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Prerequisites of Calm Abiding

To generate such meditative stabilization, a practitioner needs its
prerequisites, or causal collections, at the beginning, middle, and
end. There are six main prerequisites. The first is to abide in a
favourable area. The second is to have few desires. The third is to
know satisfaction. The fourth is to have pure ethics. The fifth is to
forsake commotion. The sixth is to forsake desire — thoughts as of
copulation.

What does “to abide in a favourable area” mean? Maitreya said
that the area in which one is going to meditate should be a place
free of war, starvation, and so forth; it should be a place in which
people have independence. The United States has all. those
qualities; there is peace, not war; there is a great deal of food, and
there is freedom. It also appears to have good laws. Buddha set
forth certain laws for countries; these were gathered together by
Nagarjuna in his Precious Garland.'s The United States has many
customs that accord with Nagarjuna’s recommendations for altru-
istically helping others. Is it not true that there is help for the aged,
help for the young, help for the poor? Is this not good? Nagarjuna
said that a country should have good roads, and the United States
has them. He said, further, that the roads should have places of
rest along them, places where there is water, and indeed, the roads
have them. Since the customs I have seen accord with religious
practice, I think that this is a very favourable area.

In such an area, a practitioner must be able to obtain food and
clothing easily, and to obtain it, must not engage in wrong liveli-
hood — that is, must not obtain money or food and clothing
through sinful activity. The practitioner also needs an auspicious
place, a place in which some adept has meditated and which has
that person’s blessing. If such a place cannot be found, the prac-
titioner should find a place that he or she likes and that is free of
harm from animals or non-human sources and far from loud
noises that would interfere with meditative stabilization; it should
be a place in which there are not many cars or trucks or planes or
trains passing by, or people yelling. An auspicious ground is also
needed — that is, an area in which the ground itself does not
-generate sickness but is conducive to good health. The practi-
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tioner also needs good friends, helpers suitable for people seeking
to achieve religious practice, as well as all the necessary articles for
achieving meditative stabilization, especially books; we need to
ascertain the process of meditative stabilization — what the faults
are, how to overcome them, how to rely on the antidotes, and so
forth — and if we need books, we should have them.

The sixth prerequisite is to abandon thoughts of desire, and so
forth — that is, to abandon attachment to the attributes of the
Desire Realm, the chief of which is the desire for copulation. If we
retain the desire to engage in copulation, we have to rely on a
partner; men and women consort with each other, and afterward
there may be children, and there are many things to do after that.
If we do not give up thoughts of desire, the strength of our
thought will go into them, and they will harm the process of
meditative stabilization.

Of these six prerequisites, the first two (to abide in a favour-
able area and to have few desires) refer to the period before the
beginning of cultivation, and the others, to the period during
cultivation.

These prerequisites are specifically for a person who is seeking
to achieve calm abiding within six months. It would not be
suitable for such a person to take a day off — say, Saturday or
Sunday. In the beginning, such a practitioner should divide the
day into many portions, even eighteen different meditation
sessions during the day. Then, when the factor of stability in-
creases, the session can be gradually lengthened and the number
of sessions decreased.” If a practitioner is able to cultivate
meditative stabilization in long sessions, it is sufficient to divide
the day into four parts and meditate in four sessions. Thus, if a
practitioner is actually meditating in this way, he or she should
spend the entire time, except for eating, sleeping, and so forth, in
meditation. However, people like us who meditate only in short
sessions — for ten minutes or a half-hour — should try to have as
many of these prerequisites as possible, but it is not necessary to
have them all. For example, with regard to having few desires and
knowing satisfaction, we should do whatever we can; with
regard to having great desire, and so forth, we should have less,
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and with regard to the other prerequisites, we should also do
whatever we can. There are many levels of engagement-in the
practice. Thus, we should not think that we necessarily have to
have all six prerequisites in order to cultivate calm abiding; if we
thought that, we might give up the practice altogether because we
could not get all the prerequisites together.

THE BEGINNING OF THE SESSION

When we are going to begin to meditate, we need a good place to
sit. We should first sweep it.

The Cushion

What we put under the cushion is important. It is said that
Buddha’s cushion was above crossed vajras.'® This would be
unsuitable for us because we are common beings who have not
attained such potency of mind. Instead of vajras, people like us
can sit on top of a swastika drawn clockwise. (The counterclock-
wise swastika is that of the pre-Buddhist Tibetan religion called
Bén.) The purpose of the clockwise swastika is to make mindful-
ness more steadys; it also keeps out obstructions, or obstructors,
that might cause the mind to fluctuate.

On top of the swastika, we put kusha grass (Poa cynosuroides) or
quitch grass (Agropyron repens). There does not seem to be any in
this area; however, if we are actually going to accomplish the cul-
tivation of meditative stabilization, putting these grasses under-
neath the cushion makes a difference. Quitch grass is used for the
sake of increasing the lifespan, and kusha grass is used for the sake
of increasing wisdom and for the sake of the mind’s remaining
clear.

On top of this, we put the cushion. The cushion should be
square. It should be large enough for us to sit entirely on it.! The
back should be higher than the front, for two reasons. One reason
is to prevent the buttocks from aching when we meditate for a
long time. The other is that sitting with the buttocks higher than
the knees causes the body to straighten; when we straighten the
body, the channels (nadi, rzsa) in it are straightened, and when the
channels are straightened, the currents of energy, or winds, that



78 Meditative States in Tibetan Buddhism

course in them course well. This causes the mind to remain
steady.

Posture

It is best to sit in the vajra, or adamantine, cross-legged posture
(vajrasana, rdo rje skyil krung).® First, we place the left foot on the
right thigh and then, the right foot on the left thigh. Then we put
the left hand in front of the navel, palm up, and the right hand on
top of it, palm up; the hands are held close to the body, with the
thumbs lightly touching. The shoulders should be level. We
should not sit with raised shoulders, as though we had wings; it
would become.uncomfortable after a while. The backbone should
be as straight as an arrow. We should bend the head slightly, as if
pressing the Adam’s apple just a little, and the neck should be like
the neck of a peacock. The lips and teeth should be left in a natural
manner. However, the tip of the tongue should be placed at the
ridge just behind the upper teeth; the reason is that, if we meditate
for a long time, this keeps the saliva from flowing greatly; it also
keeps us from being thirsty. The eyes should be aimed at the nose;
though non-Buddhists generally meditate with their eyes closed,
we should leave the eyes slightly open, looking at the sides of the
nose. Breathing should be quiet and gentle.

This is the posture of the Buddha Vairochana, and these seven
features are called the seven features of Vairochana’s way of
sitting. If we are able tostay in this posture well, its imprint
eventually is the production of the Form Body (ripakaya, gzugs
sku) of a Buddha. The Buddha Vairochana is the symbol of the
purification of the form aggregate (rizpaskandha, gzugs kyi phung
po), the body aggregate; since he is the Buddha who, symbolically,
is mainly concerned with the body, it is his posture that is used for
sitting.

If, when we meditate, we are able to sit in this manner, the mere
posture establishes auspicious predispositions. Therefore, the
great Tibetan yogi Mar-ba (Mar-pa)” once said that if all the great
meditators of Tibet competed with him they could not match
even his way of sitting; he was indicating that how one sits is
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extremely important. For people with minds like ours, it is less
important; however, for one who is cultivating the stage of
completion (nishpannakrama, rdzogs rim) of Highest Yoga Tantra
(anuttarayogatantra, rnal *byor bla med kyi rgyud), it is unsuitable
not to be in this posture.

When we cultivate calm abiding, it is good to stay‘in this
position, but if we cannot, it is best to sit in whatever way is
comfortable. Because of our familiarity with different positions,
we may find a certain position uncomfortable and another
comfortable. There was a Foe Destroyer (arhan, dgra bcom
pa) who could not cultivate meditative stabilization in this
position at all. He asked his teacher what was wrong. The teacher,
who was clairvoyant, saw that the student had been an ox in his
previous life. Therefore, he had the student cultivate meditative
stabilization lying down, and he was able to do so. Thus, when we
cultivate calm abiding, we may use whatever position is most
conducive to meditation. Tibetans often sit with the left foot on
the right thigh and the right foot underneath. If that is not
comfortable, we may sit in the manner of the goddess Tara,?
with the left foot against the inside of the right thigh and the bent
right leg extended.

Motivation

Once seated in a good posture, we have to consider our motivation.
If the mind is under the influence of anger, desire, or another af-
fliction, we should first concentrate on the inhalation (ana, dbugs
rngub pa) and exhalation (apana, dbugs *byung ba) of the breath,
breathing in and out through the nose, not harshly and not
extremely slowly, and counting the inhalations and exhalations.
Count to three, five, seven, nine, or twenty-one. When the mind,
less influenced by desire or hatred, becomes somewhat neutral,
establish the motivation. If you are able to set up the motivation in
vast detail, reflect on the altruistic mind of enlightenment (bod-
hichitta, byang chub kyi sems), but in brief the motivation should at
least be to establish all sentient beings in happiness and in freedom
from suffering. Then switch to the regular object of observation.
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OBJECTS OF OBSERVATION

The Body of a Buddha

As I have already explained, we can imagine a Buddha sitting on
top of our heads; then a duplicate the size of the top joint of the
thumb separates from that Buddha, and we imagine it at whatever
place is most comfortable — at eye level or navel level, about six
feet in front of us; or inside the throat, inside the heart, or inside
the solar plexus. Or we can meditate on ourselves as Buddhas.

Meditating on the body of a Buddha is not a case of looking at
an image with the eye but of imagining it. We have to hold the
mind to this object with tight mindfulness and cause the mind not
to be distracted. Holding the mind tightly with mindfulness in
itself eliminates laxity and, by preventing distraction, eliminates
excitement as well. Through reliance on the eight antidotes to the
five faults and through using the four mental engagements and the
six powers, meditative stabilization is achieved, as explained
earlier. If stability increases, we should guard against excitement.
Proceeding, we will be able to cultivate meditative stabilization
faultlessly.

Choosing the body of a Buddha as the object of observation
brings great benefit. It hastens the collection of meritorious power
and serves as a basis for cleansing sins; for a trainee in the Mantra
Vehicle (mantrayana, sngags kyi theg pa), it gives familiarity with
meditating on oneself as a deity. Furthermore, it involves recollec-
tion of a Buddha’s qualities and aids the quick generation of
meditative stabilization.

One’s Own Mind
Instead of meditating on the body of a Buddha, we can meditate
on our own minds; in the beginning, this is more difficult. Here,
the object of observation is the mind itself, which has three
features: it is clear (gsa/ ba); it is a knower (samvedana, rig pa),
and it is empty (shiznya, stong pa). The mode of meditation is the
same.

With the achievement of calm abiding using the mind itself as
the object, there is a possibility of error because, with that achieve-
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ment, one attains a state similar to a realization of emptiness.
Many Tibetan meditators, in the past, achieved calm abiding
using the mind itself as the object but thought that they had gained
the view of emptiness (shinyata, stong pa nyid) when they had not.
Furthermore, when they achieved the bliss of pliancy, they mis-
takenly believed that they had achieved the innate bliss; thus,
when they achieved calm abiding using the mind itself as the
object, they thought that they had achieved the primordial, innate
wisdom-consciousness when they had not. They felt that they had
achieved Buddhahood and explained their experience as the
primordial, innate wisdom-consciousness, whereas they were
actually describing the mind of calm abiding. This would be like
explaining the qualities of a lion by explaining the qualities of a
Tibetan Hla-sa apso.

It is possible to generate meditative stabilization using either the
body of a Buddha or one’s own mind as the object; however, they
do not have the special features of other objects, and, thus, it may
be more difficult to generate meditative stabilization using them.

Categories of Objects

Buddha set forth four categories of objects to'be used in the
achievement of calm abiding — peryasive objects (vyapyalam-
bana, khyab pa’i dmigs pa), objects for purifying behaviour
(charitavishodhana-alambana, spyad pa rnam sbyong gi dmigs pa),
skilful objects (kaushalyalambana, mkhas pa’i dmigs pa), and
objects for purifying afflictions (kleshavishodhana-alambana, nyon
mongs rnam sbyong gi dmigs pa).

There are four types of pervasive objects. The first is called an
analytical image (savikalpakapratibimba, rnam par riog pa dang
beas pa’i gzugs brnyan). The second is called a non-analytical
image (nirvikalpakapratibimba, rnam par mi rtog pa’l gzugs
brnyan).” The third is called observing limits of phenomena (vasz-
vantalambana, dngos po’i mtha’ la dmigs pa). The fourth is called
thorough achievement of the purpose (krzyanushiana, dgos pa
yongs su grub pa). ““ Limits of phenomena” refers to the two types,
the varieties (j7 snyed pa)and the mode (ji /za ba). (The varieties are
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conventional phenomena, and the mode is their emptiness.)
“Thorough achievement of the purpose” refers not to the object
of observation but to the purpose for which one is meditating; this
class includes all the fruits of meditative stabilization from libera-
tion up to the omniscience of a Buddha.

Objects for Purifying Behaviour

I have already explained how to achieve calm abiding using
certain objects. However, it is necessary to mention other objects,
since for people who are dominated by certain afflictions,
it is helpful to use objects for purifying behaviour rather than
those I have already talked about.

A person who is dominated by desire (raga, ‘dod chags) would
meditate on ugliness (ashubha, mi sdug pa). For someone who is
dominated by hatred (dvesha, zhe sdang), the object of observation
is love (maitri, byams pa). Someone who is dominated by obscura-
tion (moha, gri mug) should meditate on dependent-arising (pratit-
yasamurpada, reen *byung). Someone who is dominated by pride
(mana, nga rgyal) should meditate on the division of constituents
(dhatu, khams). Someone who is dominated by discursiveness
(vikalpa, rnam rtog) should meditate on the inhalation and
exhalation of the breath.

A meditator knows whether or not a particular affliction is
dominant. However, for someone who is not dominated by one
of these afflictions but has all of them equally, it is suitable to

meditate on"a Buddha’s body, the mind itself, or any of these
objects.

Objects for purifying destre. If we recognize that we are dominated
by the affliction of desire, we should meditate on ugliness. There
are many different meditations on ugliness, among which are
those on internal ugliness and external ugliness.

The meditation on internal ugliness is on the thirty-six impure
substances. With regard to the generation of desire, we could be
attached to or desirous of our own bodies or someone else’s body.
If we are attached to our own bodies, we should meditate on the
thirty-six impure substances in our own bodies, and if we are
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desirous of someone else’s body, we should meditate on the thirty-
six impure substances in that person’s body. How do we meditate
on this? We should consider how the body abides, from the soles
of the feet to the hair on the head, and inside the skin. When we
consider this, we see that it is filled with the thirty-six impure sub-
stances: hair, nails, teeth, sweat and body odour, skin, -flesh,
bones, channels, arteries, ducts, veins, the kidneys, the heart, the
liver, the lungs, the small intestine, the large intestine, the
stomach, the upper part of the stomach, the urinary bladder, the
spleen, the rectum, saliva, snot, oily connective tissue, lymph,
marrow, fat, bile, phlegm, pus, blood, the brain, the membrane
covering the brain, urine, and old-age spots. Whatever the source
of our desire, be it our own body or another’s, we meditate on it as
composed of these thirty-six impure substances. We should
analyze these one by one and engage in analytical meditation until
desire has lessened. When it has, we can remain in stabilizing
meditation on just the thought that the body is composed of these
thirty-six impure substances and thereby achieve calm abiding.

There are nine facets to the meditation on external ugliness.
There are four antidotes to attachment to colour. They are the
four colours of rotting corpses — putrid blue, putrid black, pus
colour, and putrid red. If you want to know what these colours
are, buy a piece of meat in summer and hang it in your room. If
you examine it each day, you will understand. First it becomes a
dull bluish color; then it becomes a putrid black; then blood and
lymph rise to the surface, ready to roll off, and when the blood
rolls off, it is putrid red. When we are desirous of someone else’s
body, we should consider the body as being like these.

There are two antidotes to attachment to shape. If we are
attached to the shape of someone’s face, for example, we can
meditate on that face as though a dog or cat had chewed part of it.
Then we could meditate on it as though a dog or a cat had ripped
off pieces, such as the ears and the nose, and scattered them about.

As an antidote to attachment to touch there are two meditations,
one on the flesh as eaten by worms but with the bone and skin still
intact, and another on the skeleton held together by ligaments. In
the first, worms or organisms under the skin have eaten away the
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flesh, leaving only skin and bone, and even the skin is partly eaten
away. The second is just the skeleton and ligaments.

There is a single antidote to attachment to copulation (upachara,
bsnyen bkur). A man who has desire for a woman or a woman who
has desire for a man is to meditate on the other as a dead body that
does not move.»

As with meditation on internal ugliness, engage in analytical
meditation until desire is overcome and then remain in stabilizing
meditation.

Objects for purifying hatred. If dominated by hatred, we should
cultivate love. Love is cultivated with respect to friends, persons
toward whom one is neutral, and enemies; a practitioner cultivates
love using these three as the objects of observation. Of the many
ways of cultivating love within Buddhism, there are two that may
be used in this context. The first is to take cognizance of friends —
father, mother, mate, and other friends — and to cultivate the
belief that they have attained happiness free of suffering, to see
them that way. Similarly, the practitioner concentrates on persons
toward whom he or she is neutral and on enemies. This is called a
mental engagement of belief.

The second type is called taking to mind. It has three aspects.
The first is the thought, with respect to friends, persons toward
whom the practitioner is neutral, and enemies, “How nice it
would be if they possessed happiness free of suffering!” The
second aspect is, “May they possess happiness free of suffering!”
The third is, “I will cause them to possess happiness free of
suffering.” In the first type of meditation, the mental engagement
of ‘belief, the practitioner believes or pretends that they have
attained a meditative equipoise in which they have this type of
happiness. The second type is directed toward the future.

There is great benefit in cultivating love. Nagarjuna said in his
Precious Garland that if one put into a vessel three hundred
different kinds of food and fed all the sentient beings in the area
three times a day, great meritorious power would be generated by
this act of charity; however, one moment of cultivating love would
be stronger.® It is said that by cultivating immeasurable love, a
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practitioner can-be reborn in the Great Brahma area of the First
Concentration, and if we generate great love toward all sentient

beings, we can eventually attain Buddhahood. In the meantime, as
Nagarjuna said, there are eight benefits:

Gods and humans will be friendly,
Even [non-humans] will protect you,

You will have pleasures of the mind and many

[Of the body], poison and weapons will not harm you,
Effortlessly will you attain your aims

And be reborn in the world of Brahma.?

When Buddha was meditating under the tree of enlightenment,
he was attacked by a great many demons. He had no weapons to
fight them; he had only love. It is said that in a place in which
there are many harmful beings, such as demons, the most helpful
protection is the meditative stabilization of love.

Objects for purifying obscuration. If we are dominated by obscura-
tion, we should meditate on dependent-arising. This is a
meditation on phenomena (dharma, chos) as not being created by a
permanent (nizya, rtag pa) agent or creator but as having their own
function — that of creating their own specific effect. In this
context, we should meditate on phenomena of the past, present,
and future as having a specific relationship of cause (hetu, rgyu)
and effect (phala, ’bras bu); that phenomena have their own causes
and conditions (praryaya, rkyen), and that effects arisén from
causes and conditions act as causes and conditions of other
effects. It is said that by meditating in this way, we will refute the
existence of a permanent self (atman, bdag); thus, this is one of the
best meditations for eventually generating special insight. Until a
sharper mind develops, do analytical meditation; then remain in
stabilizing meditation until calm abiding is achieved.

Objects for purifying pride. If dominated by pride, we should
meditate on the division of our own constituents. There are six
constituents — earth (preaivi, sa), water (ap, chw), fire (zejas, me),
wind (vayu, rlung), space (akasha, nam mkha’), and consciousness
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(vijiiana, rnam shes). “Persons” (pudgala, gang zag) are designated
based on a composite of these six constituents. How do we
identify these in our own continuum? The earth constituent is
identified as flesh, skin, bone — that which is hard. Water is
blood, lymph, and so forth. Fire refers to the heat in one’s own
continuum. Wind is the factor of movement. Space refers to the
empty places within the body. Consciousness, in this context,
refers to the mind that is connected with this body.

In this meditdtion, we analyze and identify these constituents in
our own continuum. In time, a sense of unpleasantness develops
with regard to the body; this overcomes pride. Once pride has
been overcome, concentrate on just this sense of the many
divisions of constituents with respect to your own continuum and
achieve calm abiding with that as the object.?

Objects for purifying discursiveness. If dominated by discursiveness
— that is, if we think too much — we should meditate on the
inhalation and exhalation of the breath. Meditation on the breath
is done differently by those with sharp faculties and by those with
duller faculties. Those with duller faculties have to count the
breath, whereas those with sharper faculties pay attention to the
breath without counting. Those who have to count should count
mentally, not aloud.

There are two ways of counting. The first is to count the
exhalation as one and the inhalation again as one; the meditator
counts up to ten and then down to one. The second is to count the
series as one — that is, to count only the exhalations; here, too, the
meditator counts up to ten and then down to one. If you have
great discursiveness, count the breath in this manner until dis-
cursiveness is overcome. Then concentrate solely on the breath,
using this as the object to achieve calm abiding.

We can imagine discursiveness as a dark colour being expelled
with the breath; then, with inhalation, we imagine the blessings of
the Three Jewels being drawn into us in the form of bright light.
This way of expelling discursiveness and drawing in blessings is
done only at the beginning of this practice. Once discursiveness
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has been overcome, concentrate on the breath without the visua-
lization. Since this technique of visualization is not mentioned in
the Indian texts, it is not necessary to use it, but it is helpful.

Skilful Objects of Observation

Skilful objects are of five types — the aggregates (skandha, phung
po), constituents (dhatu, khams), sources (@yatana, skye mched),
dependent-arising (prariryasamutpada, rten ‘byung), and the
appropriate and the inappropriate (sthanasthana, gnas dang gnas
ma yin pa). They are called skilful because, by taking them as
objects of observation, we can become skilled with respect to
them. I will discuss them only briefly.

The aggregates. How do we meditate on the aggregates? The
aggregates arethe basis of the designation “person.” They are not
an amorphous whole; when they are divided, there are five — the
aggregates of form (ripa, geugs — that is, the body), feelings
(vedana, tshor ba), discriminations (samjfia, ‘du shes), composi-
tional factors (samskara, ‘du byed), and consciousness (vijitana,
rnam shes). Further, if form is divided, there are ten different
forms. These are not hard to understand; five of them are the five
sense powers (indriya, bdang po) — the eye sense power
(chakshurindriya, mig gi dbang po), ear sense power (shrotrendriya,
rna ba’i dbang po), nose sense power (ghranendriya, sna’i dbang po),
tonigue sense power (jthvendriya, lce’i dbang po), body sense power
(kayendriya, lus kyi dbang po) — and the other five are the objects
of the five sense consciousnesses — forms (riipa, gzugs), sounds
(shabda, sgra), odours (gandha, dri), tastes (rasa, ro), and tangible
objects (sprashtavya, reg bya). We could even divide feelings into
many types; if we did, everyone would fall asleep. In brief| there
are three types — the feeling of pain (duhkha, sdug bsngal), the
feeling of pleasure (sukha, bde ba), and neutral feeling
(aduhkhasukha, sdug bsngal ma yin bde ba ma yin). There is no
feeling that cannot be included within these three.

There are also many types of discrimination, but all of them can
be included within two types — non-conceptual (nirvikalpaka,
rtog med) and conceptual (kalpaka, rtog pa); the former does not
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involve words, whereas the latter involves conceptual deter-
mination (adkyavasana, zhen pa). There is also a limitless number
of compositional factors, but they can be included within two
types — associated compositional factors (samprayukrasamskara,
Idan pa yin pa’i *du byed) and non-associated compositional factors
(viprayuktasamskara, ldan min ‘du byed). There are six types of
consciousness — eye consciousness (chakshurvijiana, mig gi rnam
shes), ear consciousness (shrotravijiiana, rna ba’i rnam shes), nose
consciousness (ghranavijiana, snai rnam shes), tongue
consciousness (jthvavijiana, lce’i rnam shes), body consciousness
(kayavijnana, lus kyi rnam shes), and mental consciousness
(manovijiiana, yid kyi rnam shes).

The aggregates are these many parts piled up, or brought
together. When we understand this presentation of the
aggregates, we understand that there is no partless, independent
person apart from these aggregates; this is called skill in the
aggregates. When this is understood well, set the mind in
meditative stabilization just on this and achieve calm abiding.

The constituents. The next type of skilful object is the constituents.
There are eighteen constituents. (There is also a presentation of
sixty-two constituents, which I will not discuss.) The eighteen
constituents are very easy because they are with us all the time.
First, there are the six sense powers — eye, ear, nose, tongue,
body, and mental sense powers (mana-indriya). Then there are the
six consciousnesses — eye, ear, nose, tongue, body, and mental
consciousnesses. Then there are the six objects of these conscious-
nesses — forms, sounds, odours, tastes, tangible objects, and a
sixth category called phenomena. Each of these has the poten-
tiality of its function — the function of producing its own later
moments. The function of the six sense powers is to produce the
six consciousnesses. The eye sense power produces the eye con-
sciousness; the ear sense power produces the ear consciousness,
and so forth. The six objects serve as the objects apprehended by
the six consciousnesses, and the six consciousnesses have the
function of apprehending their six objects. When we understand
this, we understand that there is no separate creator of these, such



Calm Abiding 89

as a substantially existent (dravyasar, rdzas su yod pa) self;
therefore, this is called skill in the constituents. When this is
understood through analysis, set the mind in stabilizing
meditation just on this and achieve calm abiding.

The sources. The next type of skilful object is the sources. There
are twelve sources. They are the six objects and the six sense
powers, which were also included within the eighteen con-
stituents; through the rearrangement of these, all phenomena can
be included in the twelve sources. The six objects are the objects
of use, and the six sense powers are the users. When we
understand that the six powers use the six objects and that
pleasurable, painful, and neutral feelings are produced as a result
of this use, we understand that there is no substantially existent
person separate from these. This is called skill- in sources. When
this is understood well, set the mind in stabilizing meditation on it
and achieve calm abiding.

Dependent-arising. The next type of skilful object is dependent-
arising. Dependent-arising refers to the fact that all internal and
external phenomena depend on causes and conditions for their
arising. The arising of a lifetime in cyclic existence depends on its
root cause, ignorance (avidya, ma rig pa). The process of
producing such a lifetime is spelled out in the twelve links of
dependent-arising. The first is ignorance; the second is actions
(karma, las); the third is consciousness (vijiana, rnam shes); the
fourth is name and form (namarapa, ming gzugs); the fifth is the six
sources (shadayatana, skye mched drug); the sixth is contact
(sparsha, reg pa); the seventh is feeling (vedana, tshor ba); the
eighth is attachment (trshna, sred pa); the ninth is grasping
(upadana, len pa); the tenth is existence (bhawa, srid pa); the
eleventh is birth (jazi, skye ba), and the twelfth is aging and/or
death (jaramarana, rga shi). For each of these, those that precede it
act as causes for those that follow; similarly, in the external world,
a sprout is produced from a seed when all the contributing causes
are present and cannot be produced when the contributing causes
are not present. When we examine in this way and understand the
situation well, we know that a lifetime in cyclic existence is not
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produced causelessly and is not produced from discordant causes,
such as a permanent deity. This is called skill in dependent-
arising. Understanding this, concentrate on what has been under-
stood, and, using it as the object, achieve calm abiding.

The appropriate and the inappropriate. The last skilful object is
called the appropriate and the inappropriate. It involves an under-
standing of what effects arise, and what effects do not arise, from
what causes. The appropriate and the inappropriate is a vast topic;
though I am explaining it only briefly, we can thoroughly
understand actions and their effects through it. In turn, it is one
factor of the topic of dependent-arising, but, because of its
importance, it is considered separately.

“The appropriate and the inappropriate” means the possible
and the¢ impossible. It would be impossible for the performance of
a sinful action to'cause rebirth in a happy migration; for example,
a deed of hatred is a cause of rebirth in a bad migration. Though
no one wishes to be reborn in a bad migration, every such birth is
preceded by a bad action we ourselves have performed. We are not
reborn there through our own wish. Similarly, through the power
of accumulating a virtuous action, we are reborn in a happy
migration; a virtuous action is not a cause of rebirth in a bad
migration. Again, we cannot merely choose to be reborn in a
happy migration. When we understand well that births in bad
migrations and in happy migrations depend on specific actions,
we understand that these births are not created by a permanent
deity and do not result from the activity of a substantially existent
person. This is called skill in the appropriate and the inappro-
priate. When this is understood well, concentrate on it in stabiliz-
ing meditation and achieve calm abiding.

Objects of Observation for Purifying Afflictions

Objects for purifying afflictions are of two types — those having
the aspect of grossness (audarika, rags pa) and peacefulness
(shanta, zhi ba) and those having the aspect of the truths (sazya,
bden pa). To avoid repetition, I will explain them extensively in
relation to the preparations for the concentrations.
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These are the four types of objects of observation for the cul-
tivation of calm abiding, as set forth in Buddha’s siitras. They are
said to be the best objects for diminishing desire and aiding in the
easy development of meditative stabilization. Thus, though the
choice of object may be determined by the factor of ease or
difficulty, our own disposition is also a factor. There is a story of
an Indian who had difficulty achieving calm abiding; he tried
many objects and finally achieved it with respect to the horn of an
ox. Thus, the main thing is to see what is most suitable to oneself.
Any of these can be used as the object.



5 The Four Concentrations

After achieving calm abiding, we can cultivate the concentrations
and formless absorptions; I will explain how to develop them. It is
customary, at this point, to insert an explanation of the cultivation
of special insight. However, since the mode of cultivating the pre-
parations (samantaka, nyer bsdogs) for the concentrations and the
mode of cultivating special insight are similar, I will discuss them
together. .

There are four concentrations — the first, second, third, and
fourth. Each of the concentrations has seven preparations — the
mental contemplations (manaskara, yid la byed pa) that are the
means of attaining it. The first is called the mental contemplation
of a mere beginner (las dang po pa tsam kyi yid byed).' The second
is called the mental contemplation of individual knowledge of the
character (lakshanaprarisamvedimanaskara, mishan nyid so sor rig
pa’i yid byed). The third is called the mental contemplation arisen
from belief (adhimokshikamanaskara, mos pa las byung ba’ yid
byed). The fourth is called the mental contemplation of thorough
isolation (pravivekyamanaskara, rab tu dben pa’i yid byed). The
fifth is called the mental contemplation of withdrawal or joy (rati-
samgrahakamanaskara, dga’ ba sdud pa’i yid byed). The sixth is
called the mental contemplation of analysis (mimamsamanaskara,
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dpyod pa yid byed). The seventh is called the mental contemplation
of final training (prayoganishthamanaskara, sbyor mtha’i yid byed).

PREPARATIONS FOR THE FIRST CONCENTRATION

The first preparation, the mental contemplation of a mere
beginner, is calm abiding itself. The second through the seventh
are of two types; each of them could have the aspect of grossness
and peacefulness or the aspect of the truths. At present, I will
discuss the mode of cultivation having the aspect of grossness and
peacefulness.

The Mental Contemplation of Individual Knowledge

of the Character

“Individual knowledge of the character” means reflection on the
individual character of these two levels — one level being gross
and the other, peaceful — or on the general character
(samanyalakshana, spyi’i mtshan nyid) and the specific character
(svalakshana, rang gi mtshan nyid) of these levels. At this point, the
meditator is mainly analyzing through mental states arisen from
hearing (shrutamayi, thos byung) and arisen from thinking
(chintamayi, bsam byung).?

The mode of cultivating the mental contemplation of individual
knowledge of the character is the same as the mode of cultivating
special insight. To cultivate either special insight or the mental
contemplation of individual knowledge of-the character, it is
necessary to pass through nine states exactly like the nine mental
abidings that lead to calm abiding. Here, however, there are two
objects of observation — the Desire Realm and the First Concen-
tration. The meditator observes the Desire Realm and views it as
gross and then observes the First Concentration and views it as
peaceful.

The mode of cultivation having the aspect of grossness and peaceful-
ness. How do we view the Desire Realm as gross? To contemplate
the Desire Realm as gross is to contemplate the faults of the beings
and environments of the Desire Realm. The beings of the Desi-e
Realm are the sentient beings (satrva, sems can), or persons
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(pudgala, gang zag), in it — ourselves, animals, and so forth. The
sentient beings of the Desire Realm have a bad nature; the sign of
their having a bad nature is that they quarrel with one another and
make war. They are also ugly in colour and shape. When we look
at one another, we tend to think that some of us are attractive and
others are not; however, compared to the beings of the First
Concentration, we are all ugly; those of us who are considered
beautiful would look like monkeys next to a being of the First
Concentration. Further, the beings of the Desire Realm are filled
with the afflictions (klesha, nyon mongs) — hatred (dvesha, zhe
sdang), ignorance (avidya, ma rig pa), resentment (upanaha, ’khon
‘dzin), dissimulation (shathya, g.yo), jealousy (irshya, phrag dog),
miserliness (matsarya, ser sna), and so forth; thus, the beings of the
Desire Realm are of a very coarse mental disposition in which the
afflictions are not pacified. We also have ill behavior of body,
speech, and mind; we commit all ten of the non-virtues.

Not only do the beings of the Desire Realm engage in these bad
activities; they also have great suffering. At the time of birth, they
undergo the suffering of birth; then they undergo the sufferings of
aging, sickness, and death. They also undergo the sufferings of
separation from the pleasant and meeting with the unpleasant.
They lack what they want and must seek it with great exertion and
fatigue; they +have to engage in many types of work — road-
building, the manufacture of iron, carpentry — and once they
have achieved what they want, they have to maintain it; as soon as
we-leave the house, we have to lock the door. There is also the
suffering of not knowing satisfaction with what we have. Further,
there is the suffering of lack of independence; though we achieve
what we want and maintain it, we cannot use it as we wish;
sometimes, evéen when we can, it causes trouble, as when we
cannot digest food. There are many cases of not being able to
enjoy what we use — for example, having a thick coat but getting
too warm in it, or getting cold from wearing a thin garment.
There isalso the suffering of losing friends and mates: boy-friends
lose girl-friends; girl-friends lose boy-friends. Even these
sufferings would be bearable, but the beings of the Desire Realm
also have the suffering of a short lifespan, as well as the suffering
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of sleep, which is a fault. As for resources in the Desire Realm, the
beings use impure substances for nourishment; moreover, there
are impure substances such as urine and faeces that do not exist in
the First Concentration. In this way, we contemplate the faults of
beings in the Desire Realm.

When we have considered the faults of the beings in the Desire
Realm, we consider the faults of the environment — the lumpy
landscape we have, with its- mountains and valleys; it is a land of
ordinary stones and earth, of thorns, cesspools, and harmful
places.

Then, having considered the faults of the Desire Realm, we
view the First Concentration as peaceful in the sense of not having
these faults. The nature of the beings of the First Concentration is
peaceful in that they do not fight or quarrel. They also have a
better mental disposition than beings in the Desire Realm;
afflictions such as hatred, resentment, belligerence (krodha, khro
ba), jealousy, miserliness, non-shame (aArikya, ngo tsha med pa) —
the many afflictions that exist in the mental continua of the beings
of the Desire Realm — do not exist in the continua of the beings in
the First Concentration. From the point of view of behaviour, the
beings of the First Concentration are peaceful in that they do not
engage in the ten non-virtues; they do not engage at all in killing
(pranatighara, srog geod pa), stealing (adattadana, ma byin len),
sexual misconduct (kamamithyachara, ‘dod pas log par g.yem pa),
lying (mrshavada, rdzun du smra ba), divisive talk (parushya, phra
ma), harsh speech (paishunya, tshig rtsub), and foolish talk
(sambhinnapralapa, ngag bkyal), and they do net engage in
covetousness (abhidhya, brnab sems), harmfulness (vyapada, gnod
sems), and wrong views (mithyadyshti, log Ita) the way beings in the
Desire Realm engage in them.

The beings of the First Concentration also have less suffering
than the beings of the Desire Realm. They do not have the
suffering of birth or aging or the type of sickness that exists in the
Desire Realm. They do not meet with the unwanted or lose the
wanted. They do not lack what they want; they do not have to
achieve food and drink with great hardship. Since there is no casz
of not knowing satisfaction, they do not have to work hard to fulfil
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their desires, and when they go outside, they do not have to lock
the door. Moreover, unlike the beings of the Desire Realm, the
beings of the First Concentration have a long lifespan. They also

have pure resources. o _
The First Concentration is also peaceful from the point of view

of environment. Our ordinary environment does not exist in the
First Concentration. The houses of the First Concentration are
called inestimable mansions because their value cannot be
measured. It is said that they are made of precious substances and
that the land itself is made of precious substances; impure
substances do not exist there. Therefore, relative to the Desire
Realm, the First Concentration is peaceful, just as, if we are living
in a time without war or disturbance, we call it a time of peace.

The mode of procedure. The mode of meditation of the second pre-
paration, the mental contemplation of individual knowledge of the
character, is similar to that set forth for achieving calm abiding. As
before, the meditator sits on a soft and comfortable cushion, and if
thoughts of desire or hatred arise, concentrates on the breath.
When the mind becomes neutral, the meditator establishes his or
her motivation, as explained earlier.

Since calm abiding has already been attained, it is on the basis of
this mind of calm abiding that one meditates. Within one-pointed
equipoise the object of observation is the Desire Realm, as
explained earlier; at this point, the meditator begins to analyze it.
In the more extensive form of this meditation, there are six criteria
according to which the Desire Realm is analyzed; however, I
combined them in order to make them easier to comprehend.?

‘Because the meditator is analyzing, he or she cannot remain in
calm abiding but has to cultivate the nine mental abidings within
analytical meditation, in dependence upon the calm abiding
already achieved. With this stability of mind, he or she views the
Desire Realm as gross. At the beginning of this type of analysis, it
is difficult to maintain the analysis for very long. This experience
is equivalent to the first of the nine mental abidings. Thus,
because the meditator is again cultivating the first mental abiding,



The Four Concentrations 97

it is necessary to rely on the antidotes, the powers, and the mental
engagements explained earlier with regard to calm abiding.

Because the meditator is mixing the mind of calm abiding with
analysis, it is difficult to analyze. Therefore, it is easy to become
lazy again. At this point, it is necessary to contemplate the advant-
ages of meditative stabilization, as explained earlier, and to take.
joy in it and thereby develop faith. When, through reflection on
the advantages of meditative stabilization, faith in it arises,
aspiration for it arises automatically. With the aspiration to
meditative stabilization, exertion also arises, and indeed, as
happens after the ninth mental abiding leading to calm abiding,
pliancy also arises. Thus, pliancy, the actual antidote to laziness, is
now the way of overcoming laziness.

If forgetting the precept occurs — that is, if the meditator loses
the object'— it is necessary to regain the object through mindful-
ness, as I have already explained.

Since laxity and excitement are also faults at this time, intro-
spection has to investigate whether laxity or excitement has
arisen. If, through introspection, the meditator recognizes that
laxity or excitement has arisen but does not apply the appropriate
antidote, then non-application would be a fault, and application
would be necessary. However, the mode of applying the antidotes
would be different. At this point, because the meditator is
analyzing the object and is engaged in many investigations
concerning it, excitement can be generated and stability lost; he or
she may become unable to stay on the object. When, through
introspection, the meditator realizes that excitement has set in, it
is necessary to enter into stabilizing meditation and merely set the
mind on the object. Initially, however, with engagement in stabi-
lizing meditation, it is possible for the object of observation and
the aspect of consciousness analyzing it to become slightly
unclear. If either coarse or subtle laxity begins to arise, the
meditator should immediately begin to analyze again. Thus, it
is necessary to alternate analytical meditation and stabilizing
meditation; when one realizes that excitement is about to arise,
one should engage in stabilizing meditation, and when one
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realizes that laxity is about to arise, one should engage in analy-
tical meditation. Though it is difficult to analyze, it is less difficult
than it would have been had calm abiding not been achieved. The
meditator has a very stable mind. However, it is necessary to
develop skill in alternating analytical meditation and stabilizing
meditation.

If the antidotes are applied when laxity and excitement have not
arisen, that application of the antidotes is a fault; that is the fifth of
the five faults. At this time, one should desist from application of
the antidotes. Although we posited that actual desisting from
application, or equanimity, takes place only in the eighth mental
abiding, there is a similitude of desisting from application in the
earlier mental abidings. In this way, the meditator overcomes the
five faults by engaging in the eight antidotes.

Here, as in the cultivation of calm abiding, the mental engage-
ment is that of forcible engagement — forcibly fixing on the object
— and again, the first of the nine mental abidings is achieved by
the power of hearing; the meditator analyzes the faults of the
Desire Realm and the peacefuiness of the First Concentration just
as he or she heard it explained.

The ability to extend the continuum of this analysis a little
marks the beginning of the second mental abiding. Here, reliance on
the antidotes to laziness and to forgetting the precept is as before.
If, through introspection, the meditator notices that laxity or
excitement has arisen, the appropriate antidote is to be applied; if
excitement has arisen, the meditator immediately enters into
stabilizing meditation, whereas if laxity has arisen, he or she
enters into analytical meditation. The alternation of analytical and
stabilizing meditation is the same as for the first mental abiding.
This, again, is a time of forcible engagement, and at this point the
meditator has the power of thinking; because, during the first
mental abiding, he or she thought again and again about the
object, the second mental abiding has the power of thinking with
respect to the object.

When the periods of distraction lessen somewhat, one has
arrived at the third mental abiding. At this point, the meditator
recognizes distraction immediately and puts the mind back on the
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object of observation. Again, if laziness arises, it is necessary to
rely on the antidotes; if forgetting the precept occurs, it is
necessary, through mindfulness, to put the mind back on the
object; it is also necessary, through introspection, to analyze
whether laxity or excitement has arisen and, if either has, to rely
on the appropriate antidote. From the third through the seventh
mental abiding, the mental engagement is that of interrupted
engagement. At the time of the third mental abiding, because of
reliance on mindfulness in the previous mental abidings, mindful-
ness has become stronger; thus, the meditator has the power of
mindfulness.

When the power of mindfulness developed in the third mental
abiding has matured, one has arrived at the fourth mental abiding.
From this time on, the meditator no longer loses the object. Thus,
coarse excitement is no longer generated. However, coarse laxity
is still generated. Indeed, it is still necessary to rely on the
antidotes to laziness, but the second fault, that of forgetting the
precept, no longer occurs, and there is no longer any need to rely
on its antidote. It is no longer necessary, through introspection, to
analyze whether coarse excitement has arisen, but the meditator
still has to analyze whether subtle excitement or coarse or subtle
laxity has arisen.

At the point at which coarse laxity is no longer generated, the
meditator has arrived at the fifth mental abiding. Laziness can still
arise, and the meditator still has to rely on its antidotes. As in the
fourth mental abiding, forgetting the precept no longer occurs,.
and its antidote is no longer needed. Introspection must analyze
whether subtle laxity or excitement has arisen; if the meditator
recognizes that either of them has arisen, he or she should rely on
the antidote, the alternation of analytical and stabilizing
.meditation, as before. During the fifth mental-abiding, there is
great danger of developing subtle laxity, and the mind may have
to be invigorated by reflection on the advantages and auspicious
qualities of meditative stabilization; at this point, however, the
main antidote to laxity is analytical meditation itself. The mental
engagement is still that of interrupted engagement, and the power
is that of introspection; through the full development of the power
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of mindfulness during the fourth mental abiding, one comes to
have the power of introspection in the fifth.

When the meditator arrives at a point at which there is great
danger of subtle excitement, he or she has passed to the sixth
mental abiding. However, there is less danger of subtle laxity. As
before, if laziness arises, it is necessary to rely on its antidote. The
antidote to forgetting the precept is not needed. Introspection
must investigate whether subtle laxity or excitement has arisen. If,
through introspection, the meditator recognizes that subtle laxity
has arisen, analytical meditation should be done; if the meditator
realizes that subtle excitement has arisen, stabilizing meditation
should be done. In the sixth mental abiding, the power of intro-
spection has matured.

When laxity and excitement can no longer harm the process of
meditative stabilization, the meditator has reached the seventh
mental abiding. As before, if laziness occurs, it is necessary to rely
on the antidotes. Forgetting the precept does not arise, and its
antidote is not needed. However, it is still necessary to analyze
with introspection to see whether laxity or excitement has arisen.
Though subtle laxity and excitement can no longer harm the
process of meditative stabilization, if the meditator recognizes that
they have arisen, their antidotes — analytical or stabilizing
meditation — must be applied. The seventh mental abiding is
achieved through the power of effort.

When subtle laxity and excitement are no longer generated, the
meditator has arrived at the eighth mental abiding. Probably
laziness could no longer arise. The fault of forgetting the precept
does not occur. In the eighth mental abiding, at the very
beginning of the session, it is necessary to analyze with intro-
spection concerning laxity and excitement, but there is no need to
analyze again for the rest of the session. However, the meditator

still alternates analytical and stabilizing meditation. In the eighth
mental abiding, the power of effort has matured. The mental
engagement is that of uninterrupted engagement.

The meditator will arrive at a point at which there is no longer
any need to rely on introspection; meditative stabilization operates
effortlessly and-spontaneously. At that point, one has arrived at
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the ninth mental abiding. Within this stabilized mind, the practi-
tioner is able, through the power of familiarity, to engage in
viewing the Desire Realm as gress and the First Concentration as
peaceful. Nevertheless, one does not ‘yet have a union of calm
abiding and special insight.

Cultivation of this meditative stabilization again and again over
a long period leads to the attainment of mental and physical
pliancy. Previously, during stabilizing meditation, it was difficult
to analyze, and during analytical meditation, it was difficult to
stabilize; that was an unserviceability of mind. When this un-
serviceability of mind is overcome, the meditator has mental
pliancy — the ability to direct the mind at will to any object. In
dependence upon this mental pliancy, physical pliancy is attained;
the meditator becomes free of bad physical states — physical un-
serviceability — and achieves. a lightness of body like that of
cotton, a physical pliancy exceeding that attained earlier, with the
attainment of calm abiding. In dependence upon this physical
pliancy, the meditator attains a bliss of physical pliancy; then,
after attaining the bliss of physical pliancy, he or she again and
again prolongs meditative stabilization and, through the power of
that, attains a bliss of mental pliancy; this is a special mental
pliancy even greater than that attained earlier, with the attainment
of calm abiding. At this point, the meditator attains a meditative
stabilization that is a union of calm abiding and special insight.
Simultaneously, one attains special insight, the meditative stabi-
lization that is a union of calm abiding and special insight, a bliss
of mental pliancy (this time induced by analysis), and the third of
the seven preparations for the first concentration — the mental
contemplation arisen from belief.

The Mental Contemplation Arisen from Belief

The mental contemplation arisen from belief'is so called because,
during the mental contemplation of individual knowledge of the
character, the meditator reflected on the grossness of the Desire
Realm and the peacefulness of the First Concentration through
mental abidings arisen from hearing and thinking and believed
them to be that way. Since this state arises through the power of
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such belief, it is called the mental contemplation arisen from
belief.

At this point, a practitioner has attained the capacity to abandon
certain features of the Desire Realm. We have afflictions with
respect to the Desire Realm — principally attachment, but also
hatred and other afflictions. These afflictions are divided into nine
types according to strength, and one overcomes them by degrees.
There are three basic divisions — great (adhimatra, chen po),
middling (madhya, ’bring), and small (mrdu, chung ngu) — each of
which is then subdivided into three. Thus, there are the great of
the great (adhimatradhimatra, chen po’i chen po), the middling of
the great (adhimatramadhya, chen po’i *bring) and the small of the
great (adhimatramrdu, chen po’i chung ngu); the great of the
middling (madhyadhimatra, ’bring gi chen po), the middling of the
middling (madhyamadhya, ’bring gi ’bring), and the small of the
middling (madhyamydu, *bring gi chung ngu); and finally, the great
of the small (mrdvadhimatra, chung ngu’i chen po), the middling of
the small (mydumadhya, chung ngu’i bring), and the small of the-
small (mydumydu, chung ngu’i chung ngu).

The Mental Contemplation of Thorough Isolation

Through again and again cultivating the mental contemplation
arisen from belief, the meditator is able to overcome the great of
the great afflictions of the Desire Realm and attains what is called
an uninterrupted path (Grantaryamarga, bar chad med lam),
which is an antidote to the great of the great afflictions. This point
marks the beginning of the mental contemplation of thorough
isolation. This uninterrupted path and the mental contemplation
of thorough isolation are attained together. It is called thorough
isolation because it is the meditator’s initial isolation from afflic-
tions with respect to the Desire Realm. The mental contempla-
tion of thorough isolation has three parts, which are path con-
sciousnesses that act as antidotes. They are the small of the small,
which acts as the antidote to the great of the great afflictions; the
middling of the small, which acts as the antidote to the middling
of the great afflictions; and the great of the small, which acts as the
antidote to the small of the great afflictions.
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The afflictions. Just as, when we talk about big and small humans,
we have to identify what a human is, so, when we set forth the
convention of the nine levels of afflictions, we have to identify the
basis of this convention, the afflictions. To make this series of nine
appear more easily to your minds, I will explain. the afflictions of
people like us-in the Desire Realm.

The afflictions are mental factors. The first is desire (raga, ‘dod
chags) — that is, the desire connected with the Desire Realm. We
observe internal or external pleasant objects and are attracted to
them. We wish to see them or to touch them. Not only do we wish
to see them or to touch them; we wish to see them or to touch
them again and again. If we divide pleasant external objects even
further, there are pleasant visible forms, pleasant sounds, pleasant
odours, pleasant tastes, and pleasant tangible objects. Whether
these objects are actually pleasant or not, the mental factor of
desire sees them as pleasant in their own right and is attached and
attracted to them. Internal desires can be illustrated by the desire
of male for female and of female for male; from these illustrations,
one can understand many other types. If I described all the
various types of desire, I would not be able to finish the subject
under discussion. For example, there are many different visible
forms; thus, there is a desire for each of them. The same is true of
sounds, odours, tastes, and tangible objects.

The next affliction is anger (pratigha, khong khro). There are
three types of objects of anger. The first is sentient beings who
harm us; the second is the suffering itself, and the third is sources
or causes of suffering such as weapons or thorns. Anger is a wish
to harm these — to harm these sentient beings, to harm suffering
itself, or to harm phenomena that are sources of suffering. The
main object is other persons, but there are also objects that are not
persons. For example, we might get angry at our mug, or if we are
carrying a heavy bag and become tired, we may get angry at the
bag and throw it on the ground. Thus, anger is a wish to harm any
of these three objects. We can generate anger toward any of the
phenomena of the Desire Realm, but whether the object is
actually pleasant or unpleasant, the mental factor of anger views
the object as inherently unpleasant.
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The next affliction is pride (mana, nga rgyal). Pride is generated
as a result of viewing our own wealth, good qualities, youth, and
so forth; in viewing these, we have a sense of being puffed up. For
example, if we come from a particularly good family or class, or if
we are well educated, or if we have great wealth and resources, or
youth, or a good voice, or are particularly skilled in sports, any of
these qualities can be taken as a reason for being puffed up. If we
are particularly tall or handsome, we may think, “I am very tall
and handsome.” There are many types of pride. The rest can be
undeérstood through these illustrations.

The next affliction is ignorance (avidya, ma rig pa). Ignorance is
obscuration with respect to the nature of phenomena. Though
this applies to the deep nature of phenomena, it applies to the
more superficial nature of phenomena as well; for example, I have
an ignorance which is obscuration with respect to the language
of the United States. An ignorance can be posited with respect to
any object. There are two types of ignorance; one is lack of
knowledge with respect to an object, and the other is a miscon-
ception of the nature of objects. Both are ignorance. As an
example of misconception, one could observe oneself and
conceive that person to possess inherent existence (svabhava-

siddhi, rang bzhin gyis grub pa); this would be a case of an
ignorance which is an obscuration with respect to the reality of the

person. Through the power of this obscuration, we engage in con-
taminated actions (sasravakarma, zag bcas kyi las), accumulate
such predispositions (vasana, bag chags), and are forced into
rebirth in cyclic existence (samsara, ’khor ba).

The next affliction is doubt (vichikirsa, the tshom). Afflicted
doubt is an undecidedness of mind wondering, for example,
whether the cause and effect of actions exist or not and thinking
that they probably do not, or thinking that former and later lives
may or may not exist or that engaging in religious practice may or
may not help. There are many types of non-afflicted doubt that
are not included here — for example, if we are going along the
road, wondering whether it is the right road, or if we are
composing a letter, wondering about the spelling of a word. Such
doubt is not afflicted.

The next affliction is view (drshii, lta ba) — that is, afflicted
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view. In general, there are two types of views, good and bad;
“view,” here, means bad views, afflicted knowledge. If afflicted
views are divided, there are five types. The first is called the view
of the transitory collection (satkayadrshti, ’ig tshogs la lta ba); the
second is called the view holding to an extreme (anzagrahadrshti,
mthar ‘dzin par lta ba); the third is called perverse view
(mithyadyshii, log par lta ba); the fourth is called the conception of
a bad view as supreme (drshtiparamarsha, lta ba mchog tu ’dzin
pa), and the fifth is called the conception of bad ethics and modes
of conduct as supreme (shilavrataparamarsha, tshul khrims dang
brrul zhugs mchog tu “dzin pa).

The view of the transitory collection is the observation of one’s
own mind and body, the physical aggregates, which are transitory
and are a collection, as a real I or real mine. The afflicted knowl-
edge that views the mind and body in this fashion is called the
view of the transitory collection.

The view holding to an extreme takes what is held to be areal I
(that is, the transitory collection) as either existing forever — not
disintegrating — or as being annihilated at death. These are the
two extremes (anta, mtha’). They are called the extreme of
permanence (shashvatanta, rtag mrha’) and the extreme of annihi-
lation (uchchhedanta, chad mtha’). Through them, we view a real
as not disintegrating moment by moment or as not connecting to a
future lifetime.

Perverse view is so called because one is conceiving the opposite
of the fact. In the case of afflicted doubt, we think, for example,
that the cause and effect of action may or may nor exist and even
that they probably do not, but in the case of perverse view we hold
the view that the cause and effect of actions do not exist, that
former and later rebirths do not exist.

The conception of a bad view as supreme is a case of viewing
any of the first three views — the view of the transitory collection,
the view holding to an extreme, or perverse view — as the
supreme view — that is, as one’s own view and as the best.

Bad ethics and modes of conduct are bad systems of ethics and
modes of conduct that are motivated by bad views. In India, for
example, there are systems of conduct that propound the desir-
ability of acting like a dog and that view such conduct as supreme.
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The advocacy of this doglike mode of conduct could be the result

of a person’s attaining the first concentration, achieving clair-

voyance on the basis of that, and seeing that he has been a dog in

his previous lifetime. Seeing through clairvoyance that he had

been a dog before being reborn as a human, the person draws the

mistaken conclusion that a doglike life leads to the life of a human.

Therefore, the person behaves like a dog, walks like a dog on all
fours, eats like a dog, sleeps and copulates like a dog. The con-
ception of this as supreme would be the view that this is a mode of
liberation. Thus, to view wrong systems of ethics or modes of
conduct as paths of purification is the conception of bad ethics and
modes of conduct as supreme.

These six afflictions are called the six root afflictions (milaklesha,
rtsa nyon). They are afflictions in and of themselves and do not
have to depend on other states to be afflictions. They are the roots
of our wandering in cyclic existence, and they act as the roots of
other, secondary, afflictions.

The first of the secondary afflictions (upaklesha, nye nyon) is
belligerence (krodha, khro ba). Belligerence occurs when we are
near any of the three causes of anger; it is an intention to harm-
another through striking, and so forth. There are nine sources of
harm at which we get angry. The first three are accompanied by
the thoughts, “This person has harmed me,” “This person is
harming me,” or “This person will harm me.” The next three are
accompanied by the thoughts, ‘“This person has harmed my
friend,” “This person is harming my friend,” or “This person
will harm my friend.” The last three are accompanied by the
thoughts, “This person has helped my enemy,” “This person is
helping my enemy,” or “This person will help my enemy.”
When we experience any of these nine, our anger increases until
we want to strike out at the other person; this is called the mental
factor of belligerence.

The next secondary affliction is resentment (upanaha, ’khon
‘dzin). Resentment is a wish to return harm that was done in the
past and involves maintaining the continuum of anger and
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remembering — for example, remembering, perhaps for many
years, that such and such a person harmed us in a certain way, that
such and such a person said a rough word to us.

The next affliction is concealment (mraksha, ’chab pa).
Concealment is a wish to hide a fault when another person points
it out. The fault could be of any type. For example, someone may
point out that we are breaking a vow, or in a worldly context,
someone may point out that we are breaking the law or breaking
the rules of a college. Concealment is the mental factor that wishes
to hide that we had ever committed such a fault.

The next affliction, spite (pradasha, ’tshig pa), is a wish to speak
harsh words to another person who has pointed out a fault. For
example, if someone tells us that if we act in a certain way we will
be committing a non-virtuous action and if we, through attach-
ment to that action, speak harshly, this is a case of spite.

The next affliction is jealousy (irshya, phrag dog). Jealousy is a
disturbance of the mind from the depths; it involves the inability
to bear another’s good fortune because of being attached to goods
and services. In other words, if a person whom we dislike attains
success, we cannot bear it. Among the greater forms of jealousy
are jealousy between countries, jealousy between states, jealousy
between cities, jealousy between families. We can be jealous even
of our own relatives; if our brother or sister attains some success
that we do not have, we can become jealous. This inability to
bear the superior fortune of someone else is called jealousy.
Inability to bear a type of fortune equal to our own is called com-
petitiveness, but competitiveness can be included within jealousy.

The next affliction, miserliness (matsarya, ser sna) is the tight
holding on to wealth through fear that it will decrease. There are
many examples of miserliness, such as having a thousand dollars
and being afraid that that thousand dollars would be reduced if we
spent any of it and, therefore, not buying even the things we need;
or not using our car because we are afraid that the paint on it may
get scratched, or having a good coat and not wearing it even in
very cold weather because it may get dirty.

The next affliction is deceit (maya, sgyu). Deceit is the pretence
of having good qualities we do not have, through strong
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attachment to goods and services. For example, we might pretend
to know a language in order to be paid respect for knowing it. A
deceitful religious practitioner is someone who is not disciplined
but who pretends to be disciplined in order to get donations, and
so forth, from others.

The next affliction, dissimulation (shathya, g.yo), is similar to
concealment. However, it differs in that it is a general wish to hide
our faults, whereas concealment is a wish to hide our faults when
someone else has identified them. Dissimulation is-a wish not to
make our faults manifest through fear of not receiving respect or
offerings from others.

Though the next affliction, haughtiness (mada, rgyags pa), is
similar to pride, haughtiness is included within the factor of
desire. Haughtiness is a puffing up of the mind through enjoying
comfort or our own good health, youth, beauty, power, and so
forth. There are many examples of haughtiness, such as someone
who is promoted to a higher position and pretends not to know
people he or she knows, or someone who becomes rich and
pretends not to notice even his or her own relatives.

The next affliction is karmfulness (vihimsa, rnam par ‘tshe ba).
Harmfulness is an unmerciful wish to harm other sentient beings.
It is not merely lack of mercy but lack of mercy coupled with the
wish to harm.

The next affliction is non-shame (ahrikya, ngo tsha med pa),
which is failure to avoid non-virtue from the point of view of our
own disapproval. From our own point of view, we do not care. If
we cared, we would think, “Now I am a human; I am a person
who can engage in thought. Since I have been born in my present
situation, I should not engage in this non-virtuous activity.” Or
we would think, “If I engage in this action, I will have to undergo
suffering in the future as a result of it.”

Non-embarrassment (anapatrapya, khrel med pa), the next
affliction, is failure to avoid faults from the point of view of
another’s disapproval. If we avoid faults from the point of view of
another’s disapproval, we may think, “If I do this, other people
will dislike me,” or, “If I engage in such a terrible action, many
people will find fault with me.”

The next affliction is lethargy (styana, rmugs pa). Lethargy is
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dullness; it is an unserviceability, or heaviness, of mind and body;
here ‘““unserviceability” means heaviness. This has been dis-
cussed in relation to calm abiding.

The next affliction, excitement (auddhatya, rgod pa), has also
been discussed in relation to calm abiding. It is a scattering of the
mind to previously experienced attributes of the Desire Realm. It
involves desire and is a case of the mind’s scattering to a pleasant
object.

The next affliction, non-faith (ashraddhya, ma dad pa), is the
opposite of faith. It is a lack of respect for or belief in good
qualities or those who possess good qualities. Thus, it is an
absence of belief, of delight, and of wishing with respect to
virtuous phenomena.

The next affliction is Jaziness (kausidya, le lo). Laziness is a lack of
enthusiasm for virtue due to attachment to the pleasures of lying
down, and so forth. The three types of laziness were explained
earlier.

The next affliction, non-conscientiousness (pramada, bag med pa),
is a case of not keeping the mind from faults — of allowing faulty
mental, physical, and verbal actions without trying to avoid them.

The next affliction is forgetfulness (mushitasmrtita, brjed nges pa).
Forgetfulness is. afflicted mindfulness, afflicted attention to an
object. It involves taking to mind an object of the afflictions and
thereby forgetting a virtuous object.

The next affliction, non-introspection (asamprajanya, shes bzhin
ma yin pa), is an unknowing engagement in physical, mental, and
verbal deeds. Through non-introspection, one does not know
what one is doing physically, verbally, or mentally.

The last affliction is distraction (vikshepa, rnam par g.yeng ba).
Distraction is a scattering of the mind from its object of obser-
vation. All bad conceptions are distractions.

These are the objects to be abandoned — the afflictions with
respect to the Desire Realm. At this point, a practitioner cannot
overcome them from the root, but he or she can temporarily cause
them to become non-manifest, or suppressed. As was explained
earlier, the manifest forms of these afflictions can be divided into
great, middling, and small, and each of these divisions can in turn
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be divided into three. They are suppressed by the path conscious-
nesses that act as their antidotes. The path consciousness at this
point is called the mental contemplation of thorough isolation.

The mode of procedure. The mental contemplation of thorough
isolation, the fourth of the seven preparations for the first concen-
tration, is so called because the yogi’s mental continuum is
separated for the first time from the great afflictions with respect
to the Desire Realm. When this mental contemplation is first
generated, the Desire Realm is viewed as gross. The mode of
viewing now becomes more condensed than that explained
earlier; the Desire Realm is viewed as gross in nature and in
number. Viewing the Desire Realm as gross in nature means
viewing it as full of faults and as extremely miserable; this type of
life is seen as very short and very low. Viewing the Desire Realm
as gross in number means viewing the five aggregates of the
Desire Realm as miserable in many ways; in dependence on these
aggregates, there are mmany actions and afflictions to be overcome.
When the first moment of the mental contemplation of
thorough isolation views the Desire Realm as gross in nature and
in number, it develops the capacity to overcome the great of the
great afflictions. It has two factors. First, it views the Desire
Realm as gross and develops the capacity to overcome the great of
the great afflictions with respect to the Desire Realm; then it views
the First Concentration as peaceful. Thus, there are two periods.
The first period is called an uninterrupted path (anantaryamarga,
bar chad med lam) and the second, a path of release (vimuktimarga,
rnam grol lam). The first period of the mental contemplation of
thorough isolation is called an uninterrupted path because it acts
as the antidote to the great of the great afflictions and is able to
suppress them; afterward, there will be no interruption or inter-
ference by these great of the great afflictions. The second period of
the mental contemplation of thorough isolation is called a path of
release because it is-a path consciousness that is released from the
great of the great afflictions with respect to the Desire Realm.
Because the mental contemplation of thorough isolation
overcomes all the great afflictions with respect to the Desire
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Realm, two more steps are needed, each of which also has two
periods. This process is merely a matter of continuing the
meditation and attaining the power of mind to overcome the
middling of the great afflictions with respect to the Desire Realm.
The first period of this second division again views the Desire
Realm as gross in nature and in number and is again called an un-
interrupted path, and the second period again views the First
Concentration as peaceful and is called a path of release. The first
period suppresses the middling of the great afflictions, and the
second period is the state of release from the middling of the great
afflictions. In the third of the three divisions of the mental con-
templation of thorough isolation, the Desire Realm is again
analyzed and observed as gross in nature and in number. With the
attainment of the capacity to overcome the small of the great
afflictions with respect to the Desire Realm, the meditator attains
the first period of the third division of the mental contemplation
of thorough isolation — that is, an uninterrupted path. Then he or
she attains a path of release that is the state of having been freed
from the small of the great afflictions with respect to the Desire
Realm. (See chart, page 112.)

Thus, the mental contemplation of thorough isolation has three
uninterrupted paths and three paths of release. They are the three
uninterrupted paths that are the antidotes to the great of the great,
the middling of the great, and the small of the great afflictions and
the three paths of release — that is, the three path consciousnesses
that are the states of having been freed from the great of the great,
the middling of the great, and the small of the great afflictions
with respect to the Desire Realm.

There is a third type of-mental contemplation of thorough
isolation that occurs between the path of release and the next un-
interrupted path. It occurs when a meditator has had a path of
release and is trying to achieve the capacity to reach the next
uninterrupted path and thus is neither of those two. Before the
first uninterrupted path, a meditator would have the third of the
seven preparations, the mental contemplation arisen from belief,
but before the others, he or she would have the mental contempla-
tion of thorough isolation that is neither a path of release nor an



112  Meditative States in Tibetan Buddhism

uninterrupted path; after overcoming the small of the great
afflictions and until attaining the capacity to overcome the great of
the middling, a meditator would again have a mental contempla-
tion of thorough isolation that was neither a path of release nor an
uninterrupted path.

The Mental Contemplation of Thorough Isolation
(Read from bottom to top)

Grear Afflictions
of the Desire Realm Path
Small | path of release
ma | uninterrupted path
o path of release
f
Middling L uninterrupted path
path of release
[
Great 1 uninterrupted path

The Mental Contemplation of Withdrawal or Joy
(Read from bottom to top)

Middling Afflictions
of the Desire Realm Path
Small —— path of release
JJ S — uninterrupted path
Middling ——— path of release
L uninterrupted path
Great [ path of release

L uninterrupted path

The Mental Contemplation of Withdrawal or Joy

The fifth preparation is called the mental contemplation of with-
drawal or joy. (In Tibetan it is given as “joy or withdrawal” for
reasons of euphony; however, “withdrawal or joy” is correct.?)
“Withdrawal” refers to the uninterrupted paths and is so called
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because the practitioner is observing the Desire Realm and
turning away from attachment to it; the mind becomes withdrawn
from coarser objects of observation. The paths of release of this pre-
paration are called “joy”’ because the practitioner has become freed
from the middling afflictions with respect to the Desire Realm.

As in the mental contemplation of thorough isolation, there are
three uninterrupted paths and three paths of release. (See chart,
page 112.) Again, the meditator continues to view the Desire
Realm as gross in nature and in number. With the attainment of
the capacity to overcome the great of the middling afflictions with
respect to the Desire Realm, the meditator attains the first
uninterrupted path that is a mental contemplation of withdrawal.
This is followed by a path of release that is called a mental con-
templation of joy because of the delight of having become freed
from the great of the middling afflictions of the Desire Realm;
this path of release views the First Concentration as peaceful.
Through further cultivation of the view of the Desire Realm as
gross, the meditator eventually attains the capacity to suppress the
middling of the middling afflictions and, at that point, attains the
second uninterrupted path that is a mental contemplation of with-
drawal. Again, it is followed by a path of release that is a mental
contemplation of joy and that views the First Concentration as
peaceful. Through continued familiarity with and cultivation of
the view of the Desire Realm as gross, the meditator attains the
capacity to suppress the small of the middling afflictions with
respect to the Desire Realm and, at that point, dttains the third
uninterrupted path that is a mental contemplation of withdrawal.
Again, a path of release is generated afterward that views the First
Concentration as peaceful. These uninterrupted paths and paths
of release, as well as those paths that are neither, are the various
forms of the mental contemplation of withdrawal or joy. Thus,
the first six of the nine afflictions with respect to the Desire Realm
are overcome.

The Mental Contemplation of Analysis
Because the meditator has overcome the first six afflictions with
respect to the Desire Realm and thinks that he or she has
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overcome all nine, it is necessary to investigate whether all afflic-
tions with respect to the Desire Realm have actually been
overcome or whether some still remain. Thus, a different factor of
analysis is now needed. The meditator takes to mind — visualizes
— some object that is an object of desire or hatred within the
Desire Realm and in its presence analyzes whether any desire or
hatred is left with respect to that object; the meditator knows from
previous experience what objects aroused desire or hatred and
tests himself or herself in that situation.

The path consciousness that engages in such investigation is
called the mental contemplation of analysis and is the sixth of the
seven preparations; this preparation has neither uninterrupted
paths nor paths of release. Having investigated in this manner, the
meditator understands. that there are still afflictions to be

overcome with respect to the Desire Realm and again engages in
meditation.

The Mental Contemplation of Final Training
With the attainment, through repeated familiarity with and
cultivation of the view of the Desire Realm as gross in nature and
in number, of the capacity to overcome the great of the small
afflictions, the meditator attains the uninterrupted path that is
their antidote. This is the first of the three uninterrupted paths of
the mental contemplation of final training, after which the first of
the paths of release is attained. Then the meditator again investi-
gates whether there are afflictions still to be abandoned. Seeing
that there are afflictions still to be abandoned, he or she again
enters into contemplation of the Desire Realm as gross in nature
and in number. With the attainment, through repeated
familiarity, of the capacity to suppress the middling of the small
afflictions, the meditator attains the second uninterrupted path of
the mental contemplation of final training. Afterward, when the
middling of the small afflictions with respect to the Desire Realm
have been suppressed, a path of release that views the First
Concentration as peaceful is generated.

Again, analysis is needed — a mental contemplation of analysis;
it is necessary to investigate whether any of the afflictions of the
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Desire Realm remain. The mode of analysis is as before. Then,
seeing that some afflictions still remain, the meditator again enters
into the contemplation of the Desire Realm as gross in nature
and in number and, with the attainment, through repeated
familiarity, of the capacity to suppress the small of the small afflic-
tions with respect to the Desire Realm, he or she attains the third
of the three uninterrupted paths of the mental contemplation of
final training.

These three uninterrupted paths and the paths of release that
follow the first two constitute the mental contemplation of final
training. It is so called because it is the last of the preparations and
because it is a training. (See chart, page 116. For a complete layout
of the preparations, see chart, page 117.)

THE FIRST CONCENTRATION

After the last uninterrupted path, the meditator generates the last
of the paths of release; it is the path of release that is a state of
having overcome the small of the small afflictions with respect to
the Desire Realm, and it views the First Concentration as peaceful
and auspicious. That path itself is the actual first concentration.
There are various ways of referring to the first concentration. It
is also called the absorption (samapatti, snyoms ’jug) — or the
actual absorption (maulasamapatti, dngos gzhi’i snyoms ’jug) — of
the first concentration. It is called an actual absorption because it
is not a preparation. It is called an absorption because the mind
and mental factors are all equally operating on the object.’ It is also
called an absorption, or equalization, because the four elements —
earth, water, fire, and wind — have become balanced. It is called a
concentration because the yogi is holding the mind inside,® and
because it is the first of the four actual absorptions of the four
concentrations, it is called the firsz concentration.

Branches of the First Concentration

The first concentration has five branches (afiga, yan lag), which
are considered in three groups — antidote (pratipaksha, gnyen po),
benefit (anushamsa, phan yon), and basis (ashraya, gnas). In the
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category of antidote, there are two branches — investigation
(vitarka, rtog pa) and analysis (vichara, dpyod pa). In the category
of benefit are joy (priti, dga’ ba) and bliss (sukha, bde ba). The basis
is meditative stabilization (samadhi, ting nge ‘dzin).
The antidotal branches. Investigation and analysis are the antidotal
branches. They are called antidotal because they cause separa-
tion from the faults of the Desire Realm. Since, in the first
concentration itself, the meditator is beyond attachment to the
Desire Realm, these branches do not actually cause non-attach-
ment with regard to the Desire Realm. However, they are the
continuation of the investigation and analysis that took place
during the preparations for the first concentration. Therefore,
investigation and analysis within the composite of the factors
included in the first concentration are posited as antidotes, and
indeed, they are antidotes in the sense of causing the meditator to
become more distant from attachment to the Desire Realm.
The mental factor of investigation engages its object in a slightly
coarse way. It merely investigates roughly the entity of the object
under consideration, whereas analysis is a more detailed investi-
gation of the object. Analysis involves searching out and analyzing
the attributes of the object rather than its general entity; it also
involves searching out the reason.

The Mental Contemplation of Final Training
and the First Concentration
(Read from bottom to top)

Small Afflictions Path Mental Contemplation
of the Desire Realm
actual first
Small — path of release concentration
' ~ L— uninterrupted path

s h of release
Middlin pat
e—{ uninterrupted path ~mental contemplation

Great r—— path of release of final training
uninterrupted path
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The benefir branches. There are two branches that are benefits —
joy and bliss. Though they are counted as two, they are actually
one thing — mental bliss (saumanasya, yid bde) — seen from two
points of view. Because the mental bliss that accompanies the first
concentration performs two functions, two benefits are
enumerated. (For example, one person within a family may be
both a husband and a father.) Bliss is so called because mental bliss
helps the body and the sense organs; “help,” in this context,
means that mental bliss causes a sense of bliss in the body as well.
The meditator becomes somewhat lighter. For example, if weare
very happy, the body can sustain itself well even without much
food, and if we have a great deal of mental suffering, we can
become thin even when we eat a great deal; this is how mental
bliss helps the body. Mental bliss also causes the other factors that
accompany the mental consciousness to be joyful; that is its other
function, and from that point of view the mental bliss is called joy.
Thus, because mental bliss has these two functions, it is
designated with the two names “joy” and “bliss.”

“The mental bliss of the first concentration is the mental feeling
of bliss that accompanies the mental consciousness (nanovijiiana,
yid kyt rnam shes) of a being in the first concentration. Joy and
bliss are called benefits because they are produced as a result of
separation, by way of investigation and analysis, from attachment
to the Desire Realm.

The basis branch. Meditative stabilization is the branch called
basis; meditative stabilization means that the mind abides one-
pointedly on an object. It is posited as the branch called basis
because the two antidotes and the two benefits exist in
dependence on meditative stabilization; it is the basis, or source, of
the antidotes and benefits.

The composite of these five branches is called the meditative
absorption of the first concentration. There are many other
factors present in this composite, but these five — investigation,
analysis, joy, bliss, and meditative stabilization — are the main
ones and are therefore cited.
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Types of Meditative Absorption of the First Concentration

The meditative absorption of the first concentration has two types
— causal (karana, rgyu)and resultant-birth (karya, bras bu skye ba).
A meditative absorption of the first concentration cultivated
during this lifetime would be causal; if, in dependence upon
having cultivated the meditative absorption of the first concen-
tration in this lifetime, a practitioner were born in the next
lifetime in one of the lands of the First Concentration, he or she
would have a resultant-birth meditative absorption of the first
concentration. A causal meditative absorption of the first concen-
tration is an actual first concentration; the yogi is not merely
working on its causes. Rather, it is causal in the sense that it can
cause a rebirth in the First Concentration. The mental and
physical aggregates that are a fruition of that action — that is, of
that causal meditative absorption — are a resultant meditative
absorption of the first concentration — a resultant birth.

The factors posited as a resultant birth are the fruitional
(vipaka, rnam smin) mental and physical aggregates — that is,
mind and body — and causally concordant effects (nishyan-
daphala, rgyu mthun gyt ’bras bu). Whereas the causal meditative
absorption of the first concentration is mainly the five branches,
the mind and body of a being born in the First Concentration are
called a resultant-birth type of meditative absorption of the first
concentration, though the five branches are also present in a
resultant birth. The causally concordant effects are to have a soft
mental continuum, to have fewer afflictions than are present in
the Desire Realm, and to have peacefulness, stability, and
mindfulness. There are many types of causally concordant effect.
For example, when a being is born in the First Concentration, a
house and a land with groves and parks are produced along with
that being’s mind and body; these are also included in the
resultant-birth type of meditative absorption of the first concen-
tration. As was stated earlier, there are three areas in the First
Concentration — Brahma Type, In Front of Brahma, and Great
Brahma; a resultant-birth type of meditative absorption of the
first concentration can occur in any of these.

The causal meditative absorption of the first concentration has
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WO more types — a mere first concentration (bsam gran dang po’i
dngos gzhi’i snyoims ’jug tsam po ba) and a special first concentration
(bsam gran dang po’i dngos gzhi’i swyoms *jug khyad par chen). Since
investigation is slightly coarser than analysis, the first concen-
tration of a person who has separated from investigation and has
only the other four branches is a special first concentration.
The first concentration of a person who has all five branches is
called a mere first concentration.

It is only for the first concentration, not for the second, third, or
fourth, that these two types are posited. The reason is that there is
a difference in degree of coarseness and subtlety between investi-
gation and analysis. Because investigation is coarser than the other
branches, it is possible to separate from investigation and not from
the others; a special first concentration is posited from this point
of view. However, for the second, third, and fourth concen-
trations there is no such difference of coarseness and subtlety in
the branches; therefore, mere and special concentrations are not
posited.

The causal meditative absorption of the first concentration, and
probably the resultant-birth type as well, has yet another division
into three types.” The first is pure (shuddha, dag pa); the second is
uncontaminated (anasrava, zag med), and the third is afflicted
(klishta, nyon mongs can). In the first concentration, the meditator
is separated from the afflictions (klesha, nyon mongs) with respect
to the Desire Realm; if the meditator is also free of all the afflic-
tions with respect to the First Concentration, he or she is said to
have a pure meditative absorption of the first concentration. Pure
meditative absorptions of the first concentration are contaminated
(sasrava, zag beas). Uncontaminated meditative absorptions of the
first concentration, in brief, are those used by Superiors (arya,
‘phags pa) as a mental basis for their path consciousnesses. An
afflicted meditative absorption of the first concentration is a
meditative absorption that is polluted by the afflictions with
respect to the First Concentration.

How can a first concentration be polluted by afflictions with
respect to the First Concentration itself? The First Concentration
has five types of affliction. The first is attachment (trshna, sred pa)
with respect to the First Concentration; the second is view (drshti,
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Ira ba); the third is pride (mana, nga rgyal); the fourth is ignorance
(avidya, ma rig pa), and the fifth is doubt (vichikitsa, the tshom).

The first concentration can become polluted by attachment
with respect to the First Concentration — that is, by attachment to
the bliss of the first concentration. The meditator experiences its
taste and becomes attached to it, and through that attachment the
first concentration becomes afflicted.

How can view pollute the first concentration? In dependence
upon the first concentration, clairvoyance can be achieved; upon
attaining this clairvoyance, the meditator sees his or her past and
future lifetimes and assumes that the self is permanent. This is a
mistaken view, and through the generation of this mistaken view,
the first concentration becomes afflicted.

The first concentration becomes polluted by pride if the
meditator gets puffed up and thinks, “Who except me could have
attained this meditative absorption?”” Through the generation of
this pride, the first concentration becomes afflicted.

Ignorance and doubt are explained together. Through the
power of ignorance, the meditator generates doubt wondering
whether the first concentration itself is a path of liberation. Since
the first concentration is not a path of liberation, this doubt is

mistaken and is a means by which the first concentration becomes
afflicted.

Achievement of the Clairvoyances

As I said earlier, one can achieve many meditative absorptions and
many clairvoyances on the basis of calm abiding. It is through the
first concentration that the clairvoyances are actually achieved.

The Mundane Path

I have already explained that there are nine uninterrupted paths
and nine paths of release and that the ninth path of release is the
meditative absorption of the first concentration itself. This is the
path of release that is the state of having abandoned the afflictions
with respect to the Desire Realm. Here, abandonment of the
afflictions with respect to the Desire Realm does not mean
abandonment from the root. What, then, is the mode of abandon-
ment? It is the suppression of the manifest form, not the seed
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form, of the coarse afflictions, not of the subtle afflictions. This
suppression is like the control of a chronic illness. Through
misuse of food and drink and through inappropriate behaviour, a
chronic illness can develop. When we rely on a doctor, some of the
pain of the disease will diminish, and if we do not encounter
unfavorable circumstances, we can control the symptoms.
However, we have not overcome the basic disease. The prepara-
tions for the first concentration overcome afflictions in a similar
way.

To generate an affliction, we first have to conceive of ourselves
as substantially existing (dravyasat, rdzas yod). With that
conception of substantial existence, there is a mental factor of
desire. This conception that the person substantially exists and
the desire that accompanies it are like a disease. When we meet
with a pleasant object and good circumstances, we think about the
various beautiful qualities of the object and, impelled by improper
mental application, generate great desire. When we meet with an
unpleasant object, we engage in and feed on many mistaken
reasons for considering the object unpleasant; through improper
mental application, we superimpose these reasons and generate
great hatred. This form of great desire and great hatred is what is
temporarily suppressed through the preparations. However, the
basic disease remains. This process is called diminishing the
coarse afflictions or suppressing the manifest form of the coarse
afflictions.

The nine uninterrupted paths that overcome these afflictions
and the nine paths of release that are states of having overcome
them are called mundane paths. They are so called because a
mundane path of meditation acts as an antidote to these afflictions.
From another point of view, they are called mundane paths
because the meditator is familiarizing himself or herself with a
higher mundane consciousness. This explanation also applies to
the remaining levels.

THE SECOND CONCENTRATION

Preparations

Like the first concentration, the second has seven preparations.
The mental contemplation of individual knowledge of the
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character again has as its mental basis the mind of calm abiding —
that is, the mental contemplation of a mere beginner;® in
dependence upon this mental contemplation of a mere beginner,
the meditator now views the First Concentration as gross and the
Second Concentration as peaceful. The First Concentration is
gross in nature because it is low and has a short lifespan; though
the beings in the First Concentration have a long lifespan
compared to ours, they have a short lifespan compared to that of
the beings in the Second Concentration. The beings in the First
Concentration also have less light and a worse colour than the
beings in the Second Concentration. The First Concentration is
gross in -number because it has more faults than the Second
Concentration; the First Concentration has investigation and
analysis and can involve deceit and dissimulation. An example of
deceit and dissimulation in the First Concentration is the false
claim of Brahma that he created the world. A Hearer (shravaka,
nyan thos) asked him, “From what do the four elements originally
arise? How do the four elements eventually cease?”’ Brahma did
not want to say he did not know and therefore answered, “I am
the Great Brahma.” Thus, the First Concentration has more
faults than the Second Concentration.

Through hearing and thinking, the meditator. reflects on the
grossness of the First Concentration, and, as in the preparations
for the first concentration, passes through the nine mental
abidings during the mental contemplation of individual know-
ledge of the character. It is necessary to pass through the nine
mental abidings again in order to achieve the special insight
included within the second concentration. However, it will be
easier than it was in preparation for the first concentration. Again,
the meditator alternates analytical meditation and stabilizing
meditation. Gradually, he or she advances over the nine mental
abidings and eventually is able to engage in analytical meditation,
within a stabilized mind, spontaneously and without exertion.
Through repeated familiarity with this process, the meditator
attains mental and physical pliancy and, at that point, attains the
special insight that is included within the level of the second
concentration, though it is not the second concentration.

Simultaneously, the meditator also attains the mental contem-
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plation arisen from belief. Through renewed familiarity with this
union of calm abiding and special insight, he or she attains the
capacity to overcome the great of the great afflictions with respect
to the First Concentration and, at that point, attains the first of the
three uninterrupted paths of the mental contemplation of
thorough isolation. Then he or she attains a path of release that is
the state of having become freed from the great of the great
afflictions with respect to the First Concentration.

The process of overcoming the afflictions is the same for the
second concentration as for the first. There are nine levels of
afflictions with respect to the First Concentration, and to
overcome them, nine uninterrupted paths and nine paths of
release are generated. There are three uninterrupted paths and
three paths of release in the mental contemplation of thorough
isolation, and there are three uninterrupted paths and three paths
of release in the mental contemplation of withdrawal or joy. This
is followed by the mental contemplation of analysis, after which
the remaining afflictions are overcome in the mental contem-
plation of final training. With the attainment of the path of release
that is the state of having overcome the small of the small afflic-
tions with respect to the First Concentration, the meditator has
attained the second concentration.

Branches of the Second Concentration

The second concentration has four branches — one antidotal
branch, two that are benefits, and one that is the basis. The
antidotal branch is called internal clarity (adhyatmasamprasada,
nang rab tu dang ba). This name is applied to the factors of
mindfulness (smrei, dran pa), introspection (samprajanya, shes
bzhin), and equanimity (upeksha, btang snyoms). Mindfulness here
is non-forgetfulness of the objects of observation and the aspects
included within the composite called the second concentration.
Introspection is a discrimination that analyzes whether the mind
is abiding on its object or not. In general, equanimity is a mental
factor that causes the mind and its accompanying mental factors to
engage equally in its object. The equanimity that exists in the
second concentration is that which frees the mind from the
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fluctuation caused by investigation and analysis during the first
concentration; it is a relinquishing of the factors of investigation
and analysis and an equalizing of the mind. These three are called
internal clarity. It is said that the reason these three are not
mentioned openly with regard to the second concentration is that
the second concentration still has the fault of joy (priti, dga’ ba).
Therefore, the antidote that separates one from the faults of the
first concentration is called internal clarity:

The benefits and the basis are the same as for the first concen-
tration, and joy and bliss (sukka, bde ba) are similarly explained as
two ways of positing one factor, mental bliss (saumanasya, yid
bde), in view of its performing two functions.

Types of Meditative Absorption of the Second Concentration

As with the first concentration, there are two types of meditative
absorption of the second concentration — a causal type and a
resultant-birth type. These, again, are of three types — pure,
uncontaminated, and afflicted — and the way of positing the
meaning of all three is the same.

THE THIRD CONCENTRATION

Preparations

The third concentration, like the first two, is attained by means of
the seven preparations. The mental contemplation of individual
knowledge of the character views the Second Concentration as
gross and the Third Concentration as peaceful, and in dependence
upon calm abiding, the meditator engages in this analysis. As
before, the meditator overcomes the afflictions with respect to'the
Second Concentration by way of the nine uninterrupted paths
and the nine paths of release; the ninth path of release is the third
concentration.

Branches of the Third Concentration

The third concentration has five branches. There are three
antidotal branches, one that is a benefit, and one that is the basis.
The three antidotal branches are mindfulness (smyzi, dran pc),
introspection (samprajanya, shes bzhin), and equanimity (upeksha,
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btang snyoms). These are the path consciousnesses that cause
separation from attachment to the second concentration — mainly
from the joy and bliss of the second concentration. Thus, since
there is a disturbance of the mind due to joy in the second concen-
tration, the equanimity of the third concentration is the factor that
relinquishes or pacifies the joy of the second concentration; in this
sense, it causes the mind and mental factors to be equal. After
giving up attachment to the joy and bliss of the second concen-
tration, the meditator has only the single branch, bliss (sukha, bde
ba). The feeling of mental bliss that accompanies the mental con-
sciousness of the third concentration is called the branch of bliss.
This is the benefit that is produced through the separation
brought about by mindfulness, introspection, and equanimity.
As before, the basis is meditative stabilization.

Types of Meditative Absorption of the Third Concentration

Like the first two concentrations, the third concentration has a
causal and a resultant-birth type of meditative absorption, and
these are of three types — pure, uncontaminated, and afflicted.

THE FOURTH CONCENTRATION

Preparations

The fourth concentration also has the seven preparations. Here
the mental contemplation of individual knowledge of the
character views the Third Concentration as gross in the sense of
having the fluctuation of bliss and the Fourth Concentration as
peaceful; again, in dependence upon calm abiding, the meditator
engages in analysis. The meditator separates from attachment to
the third concentration by way of the nine uninterrupted paths
and the nine paths of release, as before.

Branches of the Fourth Concentration

The fourth concentration has four branches. There are two
antidotal branches — mindfulness (smrti, dran pa) and equanimity
(upekstia, brang smyoms). The benefit branch is neutral feeling
(upeksha, brang snyoms; aduhkhasukhavedana, sdug bsngal ma yin
bde ba yang ma yin). The basis branch, agaim, is meditative
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stabilization. The first three are all called thoroughly pure
(parishuddha, yongs su dag pa) — thoroughly pure mindfulness,
equanimity, and neutral feeling — because the meditator has
separated from eight faults (apakshala, skyon) — investigation
(vitarka, rtog pa), analysis (vichara, dpyod pa), inhalation (shvasa,
dbugs rngub pa), exhalation (prashvasa, dbugs ’byung pa), the
feeling of pleasure (sukha, bde ba), the feeling of pain (duhkha, sdug
bsngal), the feeling of mental discomfort (daurmanasya, yid mi
bde),-and the feeling of mental bliss (saumanasya, yid bde). The last
is not merely mental bliss but the feeling of bliss itself. The
equanimity of the fourth concentration is that which causes the
relinquishing or pacification of these eight faults and the con-
sequent equalizing of the mind. Because the meditator has
separated from these eight faults, the mindfulness, equanimity,
and neutral feeling of the fourth concentration are said to be pure.

Although the fourth concentration has introspection, it is not
counted as a branch because there is no fluctuation in the fourth
concentration. Just as it is not necessary to send out spies when a
country has no enemies, similarly there is no need for intro-
spection to analyze whether or not faults are present because there
is no fluctuation due to the presence of a fault.

Types of Meditative Absorption of the Fourth Concentration

As in the other concentrations, there are causal and resultant-birth
types of meditative absorption of the fourth concentration. The
resultant-birth meditative absorptions of the Fourth Concen-
tration are those explained earlier. As before, the causal meditative
absorption of the fourth concentration is the ninth path of release,
and there are pure, uncontaminated, and afflicted forms of it.

COMPARISON OF THE CONCENTRATIONS

The difference between the first and second concentrations is that
there is a non-completion of meditative stabilization in the first;
although the meditative stabilization of the first concentration is
both clear and stable, its power has not been completed. The
reason is that the first concentration has investigation and
analysis, which prevent the power of meditative stabilization from
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reaching its peak. In the second concentration, because investi-
gation and analysis are no longer present, the power of meditative
stabilization becomes complete.

The difference between the second and third concentrations is
that there is a non-completion of benefit in the second. The reason
is that both joy and bliss are present in the second; therefore, the
factor of benefit is not complete. Because this fault does not exist
in the third concentration, the factor of benefit is complete in the
third.

The difference between the third and fourth concentrations is
posited from the point of view of non-completion and completion
of thorough purity. In the third concentration, the meditator still
has some of the eight faults — those of inhalation, exhalation, and
the feeling of bliss. Since all eight-faults are absent in the fourth
concentration, -the fourth concentration has the completion of
thorough purity (parishuddhi, yongs su dag pa).



6 The Four Formless Absorptions

The four formless absorptions are called limitless space, limitless
consciousness, nothingness, and the peak of cyclic existence.
They are posited from the point of view of their-objects of obser-
vation (@lambana, dmigs pa) and aspects (@kara, rnam pa).
Whereas a practitioner passes into the first concentration or from
one concentration to the next by way of the presence or absence of
branches, he or she passes beyond the fourth concentration or
from one formless absorption to the next by way of the object of
observation and aspect; no branches are posited for any of the
formless absorptions. In the four concentrations, the main
meditative activityis that of analytical meditation; in the formless
absorptions, however, the main meditative activity is that of stabi-
lizing meditation.! The sign of having attained any of the actual
four concentrations is the sense that the body is sinking under the
ground, whereas the sign of having attained any of the four
formless absorptions is the sense that the body is flying off into
space.

LIMITLESS SPACE

Preparations

Like the concentrations, the formless absorption of limitless space
has the seven preparations; within a mind of calm abiding, the
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meditator engages in analysis. The mental contemplation of
individual knowledge of the character views the Fourth
Concentration as gross and the discrimination that space is
limitless as peaceful; nevertheless, though the meditator is
analyzing, he or she now engages mainly in stabilizing meditation
by means of calm abiding; through viewing the Fourth
Concentration as gross and through repeatedly taking to mind the
thought, “Space is limitless; space is limitless,” the meditator
gradually develops the meditative absorption of limitless space
and, within focusing on the discrimination that space is limitless,
generates the nine uninterrupted paths and the nine paths of
release.

The Actual Absorption

With the generation of the actual absorption (maulasamapatti,
dngos gzhi i snyoms ’jug) of limitless space, discrimination (samjnia,
‘du shes) of forms — the appearance of forms to the mind —
completely disappears. The meditator loses the perception of ob-
struction and variety. “Obstruction” refers to such things as
walls; a grove is an example of variety, as are colours such as red
or white. These disappear. What is cultivated here is the non-
appearance of obstructive and various forms to the mind; one is
not meditating that they do not exist. The object of observation is
the mental aggregates of the meditator; “limitless space” means
that for the meditator’s mind, space pervades everywhere. Thus,
though obstructive and various forms do not exist for the mind of

the meditator, the meditator is not meditating that things do not
exist at all.

Types of Meditative Absorption of Limitless Space

Like the concentrations, the meditative absorption of limitless
space has both the causal and the resultant-birth types. Through
cultivating the meditative absorption of limitless space now and
achieving it in this lifetime, a practitioner has the causal
meditative absorption of limitless space; if, at death, he or she is
reborn in the level of Limitless Space, he or she would have a
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resultant-birth type of meditative absorption of limitless space.
Again, there are pure, uncontaminated, and afflicted types.

LIMITLESS CONSCIOUSNESS

To attain the meditative absorption of limitless consciousness,
someone who has attained the discrimination of limitless space
begins to view that discrimination as gross and to view the dis-
crimination that consciousness is limitless as peaceful. At the
beginning, in dependence upon calm abiding, the person engages
in some analysis but mainly in stabilizing meditation. There are’
seven preparations, as before. There are nine afflictions to be
overcome with respect to Limitless Space and, therefore, nine
uninterrupted paths and nine paths of release. The ninth path of
release is the meditative absorption of limitless consciousness. Its
object of observation, again, is the meditator’s mental aggregates.
Like the other concentrations and formless absorptions, it has
causal and resultant-birth types, and again, there are pure, uncon-
taminated, and afflicted varieties.

NOTHINGNESS

To attain the meditative absorption of nothingness, the person
who has attained the meditative absorption of limitless conscious-
ness begins to view the discrimination that consciousness is
limitless as gross and to view as peaceful the discrimination that
there is nothing formed or formless to be apprehended. As before,
the person analyzes a little at the beginning in dependence on
calm abiding and views the lower absorption as gross and the
higher as peaceful but then mainly engages in stabilizing
meditation. Again, there are nine afflictions posited with respect
to Limitless Consciousness, as well as nine uninterrupted paths
and nine paths of release; with the attainment of the ninth path of
release, the meditator attains the meditative absorption of
nothingness. In the meditative absorption of nothingness, the
meditator engages in the discrimination that there is nothing
formed or formless to be apprehended. As before, there are the
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causal and resultant-birth types, as well as the pure, uncon-
taminated, and afflicted types.

THE PEAK OF CYCLIC EXISTENCE

To attain the meditative absorption of the peak of cyclic existence,
the person who has attained the meditative absorption of nothing-
ness begins to view as gross the discrimination that there is
nothing formed or formless to be apprehended. The meditator
then begins to think, “Coarse discrimination does not exist; subtle
discrimination is not non-existént.” “Coarse discrimination does
not exist”’ means that.the gross, or coarse, discrimination called
nothingness which the meditator is now viewing does not exist; in
other words, the meditator lets it go, and subtle discrimination is
left.

The meditator cultivates the meditative absorption of the peak
of cyclic existence by way of the seven preparations. Again, there
are nine afflictions with respect to the level of Nothingness, and
there are nine uninterrupted paths and nine paths of release; the
ninth path of release is the actual meditative absorption of the
peak of cyclic existence.

In general, only pure and afflicted types of the meditative
absorption of the peak of cyclic existence are posited. However,
there is also a system that posits an uncontaminated type. As
before, there are causal and resultant-birth types. The peak of
cyclic existence (bhavagra, srid rtse) is so called because it is the
highest state within cyclic existence (bhava, srid pa).? Beings born
at this level have the longest lifespan in the three realms.

I have explained the mode of cultivating the four concentrations
and the four formless absorptions having the aspect of grossness
and peacefulness. These meditative absorptions can be used in
many ways; in dependence upon them, a practitioner can achieve
various clairvoyances. These absorptions can also be used as the
basis for path consciousnesses. If they are not used for these
purposes, the practitioner achieves only the causes for resultant
births in these levels. It is like having a roomful of dollars; we
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could either use the money or not use it. We could buy a house or
an aeroplane or anything we wanted, but if we did not use the
money, it would be only paper. Similarly, if the concentrations
and formless absorptions are not used, they lead only to resultant-
birth types of meditative absorption in those levels of cyclic
existence (samsara, ’khor ba).



7 Preparations Having the Aspect of
the Truths

The mode of achieving the preparations by using the truths
(satya, bden pa) as one’s object of observation is the way out of
cyclic existence. “Truths’ can refer to either the two truths or the
four truths. Though there are cases of achieving the preparations
by using the two truths as the object of observation, I will explain
the use of the four truths as the object of observation.

THE FOUR NOBLE TRUTHS

In order to explain how the four truths are used as the object of
observation in the achievement of the preparations, it is necessary
first to set forth what the four truths (chatvari satyani, bden pa
bzhi) are. The four truths are true sufferings (duhkhasatya, sdug
bsngal bden pa), true origins (samudayasatya, kun *byung bden pa),
true cessations (nirodhasatya, ’gog pa’i bden pa), and true paths
(margasatya, lam gyi bden pa). These are called the four noble
truths (aryasatya, ‘phags pa’i bden pa).

Each of the four noble truths has four attributes (@kara, rnam
pa). The four attributes of true sufferings are impermanence
(anitya, mi rtag pa), misery (duhkha, sdug bsngal ba), emptiness
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(shitnya, stong pa), and selflessness (anarmaka, bdag med). The
four attributes of true origins are cause (hetu, rgyu), origin
(samudaya, kun ’byung), strong production (prabhava, rab skye),
and condition (pratyaya, rkyen). The four attributes of true
cessations are cessation (nirodha, gog pa), pacification (shanta, zhi
ba), excellence (prawita, gya nmom), and definite emergence
(nihsarana, nges *byung). The four attributes of true paths are path
(marga, lam), suitability (nyaya, rigs pa), achievement (pratipad,
sgrub pa), and deliverance (nairyanika, nges ’byin). Since there are
sixteen attributes altogether, they are called the sixteen attributes
of the four noble truths.

The truths are so called because, when Buddha set forth imper-
manence, and so forth, it was clear that what he said exists exactly
as he said it. They are called noble (arya, *phags pa), or superior,
truths because they are seen as truths by Superiors (arya, phags
pa) but. not by common beings (prehagjana, so so’i skye bo).!

The Mode of Cultivation

A practitioner who cultivates the four truths in meditation and
seeks to achieve the concentrations begins to analyze within the
steadiness of a mind of calm abiding. The practitioner does not-
analyze the faults of the Desire Realm, and so forth, as in the mode
of cultivation having the aspect of grossness and peacefulness but,
rather, begins to examine the sixteen attributes — impermanence,
and so forth. As in the mode of cultivation set forth earlier, when
excitement begins to be generated the meditator engages in
stabilizing meditation, and when laxity begins to be generated he
or she engages in analytical meditation. Since the ways of
eliminating laxity and excitement have already been explained, I
will not repeat them.

True Sufferings

Impermanence. There are two bases for meditation on
impermanence, one internal and the other external. Among the
internal phenomena that can serve as bases for meditation on
impermanence are the six sense powers — the eye sense power,
ear sense power, nose sense power, tongue sense power, body
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sense power, and mental sense power. Using these as the basis for
meditation, the meditator contemplates the various types of
impermanence.

The first type of impermanence is that of changeability.
Whether we consider ourselves or others, there are many different
states within the continuum from birth to old age, for the earlier
and later parts of the continuum are very different. As the earlier
entity turns into the later entity, it changes a great deal. We begin
as babies; then we become children and adolescents; then we
become adults. Later, we become middle-aged and then old. The
meditator views the changeability of these states and thinks,
“How all products (samskrta, ‘dus byas), all things that are made,
are impermanent!”

Our complexion is also changeable. Sometimes we have a good
colour; it has brilliance and seems pleasant. At other times, this
brilliance diminishes; we have a bad colour, and the complexion
seems coarse. This is true of our own and others’ complexions.
Thus, the meditator reflects on the changeability of one’s own and
others’ complexions and thinks, “How all products are imper-
manent!” '

Shape is also changeable. As children, we are small in shape.
Later, our shape grows larger, but in old age it shrinks. Further-
more, there is also a relativity of shape. When we go to a place in
which others are small in shape, we become large in shape; when
we are with others who are large in shape, we become small in
shape. In this way, the meditator contemplates the changeability
of shape, concluding, “How all products are impermanent!”

There is also the changeability of prosperity and degeneration.
Within what we call prosperity, there are different types — pros-
perity with regard to relatives and friends, resources, proper
ethics, and correct view. For all of us, there are times when we
have many relatives and friends, when we have sufficient
resources, good ethics, and a correct view, but there are times
when our friends and relatives disappear, when we have no
resources, poor ethics, and bad views. The meditator con-
templates such change and reflects on the impermanence of
products.

Another form of changeability is the completion and non-
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completion of limbs. Sometimes we have all our major and minor
limbs, but at other times we may meet with bad circumstances
and not have all our limbs. The meditator contemplates such
change and reflects on the impermanence of products.

Still another form of changeability is that of fatigue and
comfort. Sometimes, from jumping or running or working, we
become tired, and at other times we experience comfort.
Contemplating such change, the meditator reflects on the imper-
manence of products.

The meditator may also reflect on the changeability of being
harmed or not being harmed by others. Sometimes we are harmed
by both human and non-human sources. To give one of the
smallest examples, sometimes we are harmed by bedbugs and
mosquitoes. At other times, we are not harmed. Contemplating
such change, the meditator reflects on the impermanence of
products.

Another form of changeability is that of cold and heat.
Sometimes we are so cold that we lose our physical strength. At
other times, we are hot, even burned, and we want coolness. The
meditator contemplates such change and reflects on the imper-
manence of products.

There is also a contemplation of behaviour. Behaviour, here, is
specified as walking, standing, sitting, and lying down.
Sometimes these harm ourselves and others, and sometimes they
help ourselves and others. The meditator contemplates such
change and reflects on the impermanence of products.

Another form of changeability is that of contact. Contact, here,
means coming into contact with pleasurable, painful, or neutral
feelings. Again, the meditator reflects on the impermanence of
products.

Another type of changeability is that of thorough afflictions.
Sometimes our minds are filled with strong desire and hatred, and
sometimes desire and hatred are pacified. The meditator
contemplates such change and reflects on the impermanence of
products.

There is also the contemplation of sickness. Sometimes we are
free of sickness and live in comfort, but sometimes the three
humours-— bile, phlegm, and wind — become imbalanced and we
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suffer various types of illness. We are in pain and discomfort; our
body lacks strength. We have seen and experienced such states.
The meditator contemplates this type of change and reflects on the
impermanence of products.

Then there is death. Sometimes we are alive and see others
alive, but then, for ourselves and others, there is a time of dying.
Thus, we contemplate impermanence through reflecting on
death. I have talked about the colors of rotting corpses — dull
blue, putrid black, pus color, and putrid red. One contemplates
decay to the point at which one is reduced to a skeleton. In this
case, the meditator reflects on impermanence through contem-
plating such change.

Finally, there is the contemplation of thorough extinguishment.
What is left is the skeleton and after that, only our name. In time,
there is no longer even the skeleton, and no one remembers our
name. In this way, the meditator contemplates impermanence by
reflecting on the changeability of internal products.

We can also meditate on impermanence by reflecting on the
changeability of external phenomena. A certain area may
sometimes lack houses, stores, and temples, but at another time
one may see houses, stores, and temples in that very place. The
buildings seem very pleasant when they are new, but in time they
become old and dilapidated. Contemplating such change, the
meditator reflects on the impermance of products.

Sometimes, in parks, the grass is well kept and the trees and
flowers flourish. At other times, however, those very trees are
withered, without leaves, flowers, or fruit. In the autumn, for
example, trees lose their leaves; yet only a few months earlier they
were green. Contemplating such change, the meditator reflects on
the impermanence of products.

Mountains sometimes have many trees and good stones, so that
they look like parks, but sometimes they do not. Contemplating
such change, the meditator reflects on the impermanence of
products.

Lakes and ponds are also changeable. Sometimes they are full,
and sometimes they are dry. Contemplating such change, the
meditator reflects on the impermanence of products.
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There are also many types of work — in stores, in schools, on
highways, and so forth. Sometimes these jobs seem good, but
sometimes they do not seem good. Contemplating such change,
the meditator reflects on the impermanence of products.

There are treasuries in which gold and silver are stored.
Sometimes they are full, and sometimes they are empty. Contem-
plating such change, the meditator reflects on the impermanence
of products.

Food and drink are sometimes well prepared and sometimes
badly prepared; sometimes they are delicious, and sometimes they
are not. Contemplating such change, the meditator reflects on the
impermanence of products.

Vehicles such as automobiles work well when they are new.
After a while, however, they begin to fall apart and have to be
repaired very often. Contemplating such change, the meditator
reflects on the impermanence of products.

We can also reflect on clothing. When clothing is new, it looks
good, but in time it fades and tears. Contemplating such change,
the meditator reflects on the impermanence of products.

Ornaments are also attractive when they are new, and when the
wearer is young, they are becoming. In time, however, both
ornaments and wearer grow old; the wearer is wrinkled, and the
ornaments are no longer becoming. Contemplating such change,.
the meditator reflects on the impermanence of products.

Songs, dances, and other entertainment sometimes seem very
pleasant, but sometimes they do not. Contemplating such change,
the meditator reflects on the impermanence of products.

Articles that provide fragrance, such as incense, sometimes
seem pleasant, but at other times we have to hold our noses.
Contemplating such change, the meditator reflects on the imper-
manence of products.

Pots and pans are sometimes clean, but at other times they are
dirty and need to be washed. Sometimes they are solid; they do
not have holes and are useful, but at other times they are worn
down; they have holes and are not useful. Contemplating such
change, the meditator reflects on the impermanence of products.

Illumination and darkness are also changeable. Sometimes
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things are brightly lighted, but at other times they are dark, and no
one can see them. Contemplating such change, the meditator
reflects on the impermanence of products.

There is also the mutual liking of male and female. When they
are young, men and women want to stay together, to live together,
to sleep together; they walk about holding hands. Sometimes they
enjoy each other’s company, but at other times they dislike each
other. They argue; they refuse to talk to each other, and when one
appears, the other wants to run in the opposite direction.
Contemplating such change, the meditator reflects on the imper-
manence of products.

So far, I have talked about the mode of contemplating the imper-
manence of products through reflecting on the changeability of
internal and external phenomena. To reflect on changeability is to
contemplate coarse impermanence, the type of impermanence we
can see with our own direct perception. The next step is to reflect
on the impermanence of disintegration. Disintegration is subtle
impermanence; at present, we cannot see it directly. This is
because internal and external phenomena are momentary. They
are such that, if the causes and conditions have aggregated, they
will be produced, and once they have been produced, without
depending on any further cause, they naturally, moment by
moment, disintegrate. Thus, we contemplate the disintegration of
products moment by moment. Common beings cannot perceive
this moment-by-moment disintegration directly; only Superiors
can. However, we can meditate on this moment-by-moment
disintegration and eventually perceive it directly.

Another type of impermanence is that of separation. Here, the
high becomes low, and the low becomes high; the master becomes
the servant, and the servant becomes the master. Some people
become high officials but later go to prison; they may even have to
serve someone else. Other people who begin as servants end up as
masters. The former separate from being masters and become
servants; the latter separate from being servants and become
masters. There are also cases of the rich becoming poor and of the
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poor becoming rich. Contemplating such change, we reflect on
the impermanence of products.

Still another type of impermanence is that of changeability by
nature. This means that even if something has not yet changed, it
will eventually change.

We can also contemplate the fmpermanence of the near. This
contemplation is reflection on manifest instances of the first three
types of impermanence — changeability, disintegration, and
separation.

The basis that brings about this impermanence is our own
mental and physical aggregates. They are produced only
occasionally. The mere fact that they are produced occasionally
means that they disintegrate moment by moment. Therefore, we
are primarily contemplating that our mind and body change
moment by moment. When reflection on impermanence goes
well, all the others are easy.

Misery. The second attribute of true sufferings is misery.
Contemplation of misery is the reflection that these contaminated
mental and physical aggregates disintegrate moment by moment
through the power of contaminated actions and afflictions and,
therefore, are miserable. They are miserable because, once we
have taken rebirth within-cyclic existence by the power of con-
taminated actions, wherever we take rebirth is only a state of
suffering. No matter where we are or who our associates may be,
there is only suffering. No matter what resources we have, they
are resources of suffering. Having taken rebirth in cyclic
existence, we continuously undergo the suffering of aging,
sickness, and finally, death. In this way, we contemplate the
misery of true sufferings.

Emptiness. The basis of designation of a person is just the mind
and body, which are called the five aggregates. That is all there is.
There is no separate controller of mind and body. If there were,
that separate controller would have to be apprehendable apart
from mind and body, but it cannot be apprehended so. Thus, we
reflect that the aggregates are empty of such a controller.
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Selflessness. The mental and physical aggregates are dependent-
arisings. Therefore, they are not independent, and because they
are not independent, they lack being an independent self. Thus,
we reflect that the mental and physical aggregates do not exist as
an independent self, that there is not the slightest independent
self.

True Origins

Having meditated on the mental and physical aggregates as
impermanent, miserable, empty, and selfless, we develop a lack of
desire with respect to them; we develop the wish to abandon
them. To abandon the contaminated mental and physical
aggregates, we have to abandon their causes; without abandoning
contaminated actions and afflictions, we cannot abandon
suffering. Thus, the two origins of suffering are contaminated
actions and afflictions.

Cause means that contaminated actions and afflictions are the
cause of suffering; therefore, we contemplate that contaminated
actions and afflictions are the cause, or root, of suffering. We
reflect further that because they produce suffering again and
again, they are the origin of suffering; because they produce
suffering strongly, they are the strong producers, or create strong
production, of suffering; and because contaminated actions and
afflictions act as the cooperative causes of suffering, they are the
condition of suffering.

True Cessations

In order to abandon suffering, it is necessary to abandon the
causes of suffering, the origins; thus, in order to overcome con-
taminated actions, we have to overcome the afflictions. To
overcome the afflictions, we have to overcome the root of the
afflictions, ignorance. When we analyze whether we have the
power to overcome ignorance, we investigate and eventually learn
that ignorance engages its object in a perverse way and has no
valid foundation and that ignorance is not in the nature of the
mind but is adventitious (akasmika, glo bur). We also understand
that all phenomena are selfless. In dependence upon these con-
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templations, we understand that we can abandon ignorance.
When we understand that we can abandon the root of actions and
afflictions, we also understand that we can abandon actions and
afflictions and develop the wish to actualize true cessations, which
are the cessations of true sufferings and of the causes of suffering.

Liberation is called cessation because it is a cessation of
suffering; the practitioner has developed the wish to be delivered
from suffering and the origins of suffering, and this liberation
from true sufferings and true origins is a true cessation. The
meditator reflects that because it is a separation from suffering, it
is called cessation; from the point of view of its being a separation
from the afflictions, it is called pacificarion; from the point of view
of its being helpful or happy, it is called excellence; and because,
when we attain liberation, suffering will never again be produced,
it is called definite emergence.

True Paths

Then the meditator wonders whether there are any techniques for
attaining such a liberation and understands that it can be attained
through the wisdom directly realizing that all phenomena are
selfless. Therefore, the wisdom directly realizing selflessness is
the technique for attaining liberation. Because the wisdom
directly realizing selflessness is this technique, it is the path for
going to liberation.

The meditator reflects that it is called the park because it is the
direct antidote that destroys the afflictions; it is called suitability
because the wisdom directly realizing selflessness is the antidote to
ignorance; it is called achievement because it is a wisdom
consciousness that unmistakenly realizes the mode of being of the
mind, and it is called deliverance because it is such that, when we
have it, suffering will not be produced again.

As was explained earlier, the meditator engages alternately in
analytical and stabilizing meditation with respect to these
attributes. With the attainment of the union of calm abiding and
special insight observing them, the meditator has attained the
mental contemplation arisen from belief.
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THE MODE OF PROCEDURE OF HEARERS

Hearers have two modes of procedure, simultaneous (sakrt, gcig
car) and gradual (kramena, rim gyis).? Those who proceed simul-
taneously cultivate the mental contemplation of individual
knowledge of the character at the time of the path of
accumulation. When such Hearers attain the mental contempla-
tion arisen from belief, they have attained the path of preparation.
When they attain the mental contemplation of thorough isolation,
they have attained the path of seeing. The mental contemplation
of withdrawal or joy, the mental contemplation of analysis, and
the mental contemplation of final training are attained on the path
of meditation.

Hearers who proceed gradually, however, achieve the pre-
parations having the aspects of grossness and peacefulness at
the time of the path of accumulation and attain an actual concen-
tration. In dependence upon the power of that concentration, they
apprehend the truths, achieve the path of seeing, and proceed on
up.

THE MODE OF PROCEDURE OF BODHISATTVAS

Bodhisattvas on the path of accumulation engage in the cultiva-
tion of the preparations having the aspect of grossness and
peacefulness and, having attained an actual concentration,
proceed on up. They achieve an actual concentration on the path
of accumulation and then take cognizance of emptiness (sh#nyata,
stong pa nyid). Then, through the alternation of stabilizing and
analytical meditation, they eventually achieve a union of calm
abiding and special insight observing emptiness and finally, direct
perception of emptiness and then proceed on up through the path
to Buddhahood.
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1 The Explanation of the
Concentrations’

The concentrations are very important. As Dzong-ka-ba said,
“A concentration is like a king who has control over the mind.”
Someone who is set in it is unfluctuating (aninjya, mi g.yo ba),
like a king of mountains. If we use it, we can engage in all
virtuous objects of observation. It induces great physical and
mental pliancy. Thus, someone who wishes to engage in the
practices of yoga should overcome the enemy, distraction, and
abide continuously in meditative stabilization.

Buddhists and non- Buddhists agree on the need to achieve a
calm abiding that has one-pointedness of mind (chittaikagratd,
sems rtse gcig pa). All the Buddhist systems of tenets also agree
on this point, as do the Perfection Vehicle (paramitayana, phar
phyin theg pa) and Mantra Vehicle (mantrayana, sngags kyi
theg pa). As is explained in Gon-chok-jik-may-@ang-bo’s
(dKon-mchog-jigs-med-dbang-po, 1726-91) Presentation of
the Grounds and Paths, in order to attain the great path of
accumulation of a Hearer, Solitary Realizer or Bodhisattva, it is
necessary to attain an actual concentration. Therefore, the
attainment of an actual concentration is essential for a person
who is seeking a path of liberation.
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THE EXPLANATION OF THE CONCENTRATIONS
THAT ARE CAUSAL MEDITATIVE ABSORPTIONS
(150b.6)?

In order to be reborn in an upper realrs, it is necessary to generate
an actual absorption; without it, rebirth there is impossible. Birth

in an upper realm is the effect; the meditative absorption is the
cause.

The Explanation of the First Concentration Thar Is a Causal
Meditarive Absorption (151a)

In general, “first concentration” (bsam gtan dang po) refers to
the resultant-birth type. However, the term ‘meditative
absorption of the first concentration” (bsam gtan dang po’i

snyoms ’jug) refers to the preparations and the actual absorp-
tion.

The Explanation of the Preparations
for the First Concentration
Preparations are the techniques for separating from desires with
respect to the lower level, from which the meditator has not yet
separated. When, in dependence upon cultivating the prepara-
tions, the meditator separates from’ desire with respect to that
lower level, he or she has attained the actual meditative
absorption.

The definition of a preparation for a concentration (not of a
preparation in general) is:

a mental contemplation included within a training for an actual
meditative absorption of a concentration, which is its fruit.

The definition of a preparation for the first concentration
would be the same except for specifying “first concentration.”

[Dispelling Objections. First Debate)

Objection: The mental contemplation of individual knowledge
of the character that is a preparations for the first concentration is
the first of the preparations for the first concentration because
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Asanga says that one enters into meditative absorption with
respect to the first concentration by means of seven mental
contemplations and he propounds individual knowledge of the
character as the first of the seven. Asanga’s Levels of Hearers says:

Further, a yogi who makes effort strongly in order to separate
from the desires of the Desire Realm attains separation from
the desires of the Desire Realm by means of seven types of
mental contemplation. What are those seven? They are
individual knowledge of the character, arisen from belief,
thorough isolation, withdrawal or joy, the mental contempla-
tion of analysis, final training, and the mental contemplation
that is the fruit of final training (prayoganishthaphala-
manaskara, sbyor ba mtha’i *bras bu yid byed).?

Although Asanga did indeed say this, the objector is wrong. In our
own system, in order to attain the mental contemplation of in-
dividual knowledge of the character, it is necessary first to attain
the mental contemplation of a beginner — calm abiding. The
reason is that the mental contemplation of individual knowledge
of the character is a training for the sake of attaining special
insight, which is induced by analysis from within a state of calm
abiding.
The mental contemplation of a beginner is:

a calm abiding that is a meditative stabilization which, without
striving, spontaneously engages its object of observation from the
point of view of being conjoined with pliancy.

It is a calm abiding; it is also a preparation for a concentration.
Because the meditator has just attained calm abiding, it is called
the mental contemplation of a beginner.

The next preparation, the mental contemplation of individual
knowledge of the character, is:

a mental contemplation that is'a mind mainly of hearing and
thinking; from within a calm abiding that is of a level of
equipoise, it views the Desire Realm and the First Concentration,
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Sfrom the point of view of their faults and [good] qualities, as gross
and peaceful, respectively.

These definitions have been made up for the sake of under-
standing; they are not intended for debate.

The objector wrongly holds that the mental contemplation of
individual knowledge of the character is the initial preparation
Jor the first concentration and has mistakenly cited Asanga’s
Levels of Hearers as Ais source.

Answer: This is completely unfeasible 1) because a meditative
stabilization which is an equipoise conjoined with pliancy in the
continuum of a person who has just attained calm abiding is the
first of the preparations for the first concentration (151b) and 2)
because, in order to attain the mental contemplation of individual
knowledge of the character which is a preparation for the first
concentration, one must first attain a beginner at mental con-
templation (manaskaradikarmika, yid la byed pa las dang po pa) —
[that is, calm abiding] which is a preparation for the first concen-
tration.

The first reason [namely, that a meditative stabilization which is
an equipoise conjoined with pliancy in the continuum of a person
who has just attained calm abiding is the first of the preparations
for the first concentration] is established, for Maitreya’s Ornament
[for the Mahayana Satras, 14:14-15] says:

Through familiarization with those [nine mental abidings
that are included within the level of the Desire Realm] one
does not engage in application [of the antidotes]; then, when
one has attained great pliancy of body and mind, it should be
known that one has a mental contemplation [that is, calm
abiding].

“Then, when one has attained great pliancy of body and mind”
means that the meditative stabilization of calm abiding is
conjoined with great physical and mental pliancy. Thus, when a
practitioner attains it, he or she has the first of the preparations
for the first concentration.
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The second reason [that in order to attain the mental contempla-
tion of individual knowledge of the character which is a prepara-
tion for the first concentration, one must first attain a beginner at
mental contemplation — that is, calm abiding — which is a pre-
paration for the first concentration] is established, for Asanga’s
Levels of Hearers says:

A beginner at mental contemplation is a beginner while not
having attained a mental contemplation with respect to
making one-pointed [that is, while not having attained calm
abiding] and until reaching the one-pointedness of mind [that
one has with calm abiding]. A beginner at purifying the afflic-
tions (kleshavishuddhyadikarmika, nyon mongs pa rnam par
shyong ba’i las dang po pa) is undertaken with the mental con-
templation of individual knowledge of the character of one
who has attained a mental contemplation [that is, calm
abiding] and who wishes to purify the mind of the afflictions,
and is a familiarization with [that undertaking].4

[Second Debate]

Objection: The mental contemplation of individual knowledge
of the character that is a preparation for the first concentration is
included within the level of the Desire Realm, a state of non-
equipoise, because Asanga’s Levels of Hearers says:

That individual analysis — by way of mental contemplations
of a level of non-equipoise — of the Desire Realm as [having]
the character of grossness’® and of the First Concentration as
[having] the character of peacefulness is called the mental
contemplation of individual knowledge. (152a)

Answer: This is wrong because [the text of] that passage in the
Levels of Hearers is corrupt.
The “non” of “non-equipoise” is a corruption.
This is because [Yashomitra’s] commentary on Asanga’s Compen-
dium of Knowledge says:

By means of mental contemplations that are of a level of
equipoise, one views the Desire Realm as faulty, and so forth.”
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In the Desire Realm, there is manifest suffering of change. There
are the sufferings of separation from friends, of meeting the
unwanted, and of the unwanted falling upon one. There are
many non-virtues in the Desire Realm and many sufferings that
are the results of non-virtues.

Thereby, one knows [the Desire Realm] as having the
character of grossness. Because that [grossness of the Desire
Realm] does not exist [in the First Concentration], one
mentally contemplates the First Concentration as having the
character of peacefulness. That is to be known as a mixture of
hearing and thinking.?

Most debate comes at this point in the discussion of the concen-
trations and formless absorptions. Yashomitra says that the
mental contemplation of individual knowledge of the character is
of the level of equipoise, which would have to be a state arisen
from meditation (bhavanamayi, sgom byung). He then says
that this mental contemplation is to be known as a mixture of
hearing and thinking. When this point is debated at length, it
must be admitted that the mental contemplation of individual
knowledge of the character is included within the Desire Realm
because 1t is a mixture of hearing and thinking. Howewver, it is not
necessary to say that it is entirely a mixture of hearing and
thinking.

If the mental contemplation of individual knowledge of the
character were entirely a mixture of hearing and thinking, it
could not very well be a preparation for the first concentration,
for if it had to be included within the level of the Desire Realm,
the order of first attaining calm abiding would be lost.

Therefore, at the beginning, the meditator settles the Desire
Realm as faulty and the First Concentration as peaceful from the
point of view of hearing and thinking and reaches the point of the
conviction that arises from extended thought. This means that the
meditator. first thinks about what has been heard and then
engages in thinking that is a mental contemplation, not merely
reflection on what has been heard. After that, it is no longer
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necessary to engage intentionally in hearing and thinking; the
mind automatically stays on its object. Toward the end of the
mental contemplation of individual knowledge of the character,
the meditator gerierates a state arisen from meditation. Although
the mind is again one-pointed with respect to its object, this state
is not et a case of special insight.

Another reason [why that passage of Levels of Hearers is corrupt]is
that there exists a calm abiding that is associated with the mental
contemplation of individual knowledge of the character which isa
preparation for the first concentration.

This reason proves that the mental contemplation of individual
knowledge of the character which is a preparation for the first
concentration is not necessarily a mind of the level of the Desire
Realm, It also proves that this mental contemplation is a mind of
the Form Realm by showing that 1t is associated with a mind of
calm abiding.

Another reason is that the preparation for the first concentration
[called] the not unable is a level of concentration.

If the mental contemplation of individual knowledge of the
character were the first preparation for the first concentration —
and it is not — there would be no way of positing the preparation
called the not unable. This preparation is so called because it is
able to serve as the mental basis for abandoning any of the afflic-
tions of any of the three realms. Among the preparations for the
four concentrations, it is the only one that can serve as a mental
basis for an uncontaminated path. It is identified as included
within the mental contemplation of a beginner, which, in turn, is
a mind of calm abiding, bur “not unable” refers specifically to a
preparation that can serve as a mental basis for an uncon-
taminated path. Therefore, it does not serve as a mental basis for
those preparations which have an aspect of grossness and peace-
fulness, which are not uncontaminated paths, [although calm
abiding, in general, can serve as a basis for such preparation).
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[Our Own System)

What is a preparation for the first concentration like? The
definition® of a preparation for the first concentration is:

a virtuous knower that is included in the levels of preparation and
of concentrations that serve as techniques for attaining an actual

meditative absorption of the first concentration, which is its object
of attainment.

When preparations for the first concentration are divided, there
are two: a beginner at mental contemplation that is a preparation
for the first concentration (152b) and beginners at purifying the
afflictions [that are preparations for the first concentration]. An
example of the first [a beginner at mental contemplation that is a
preparation for the first concentration]is a meditative stabilization
that is an equipoise conjoined with pliancy in the continuum of a
person who has just attained calm abiding. When the second
[beginners at purifying the afflictions] are divided, there are six:
the mental contemplation of individual knowledge of the
character, [the mental contemplation arisen from belief, the
mental contemplation of thorough isolation, the mental con-
templation of withdrawal or joy, the mental contemplation of
analysis, and the mental contemplation of final training] that are
preparations for the first concentration.!

A mental contemplation that is the fruit of final training and
that is a preparation for the first concentration does not exist
because whatever is a mental contemplation that is the fruit of
final training for the first concentration is necessarily an actual
meditative absorption of the first concentration. This is so because
whatever is a mental contemplation that is the fruit of final
training for the fourth concentration is necessarily an actual
meditative absorption of the fourth concentration. Since this is the
case, Vasubandhu’s Treasury [of Knowledge, 6:48a—b] says:

That concentration which has conquered over the three levels
or [is] the path of release at the end of the preparations . . .

“That concentration which has conquered over the three levels” is
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the_fourth concentration. It has conquered over the three levels in
the sense that it is a state of having removed desire with respect to
the first three concentrations."" This concentration is a menial
contemplation that is the fruit of final training. Furthermore,
“the path of release at the end of the preparations” is also a
mental contemplation that is the fruit of final training.

[He also says, 8:22a-b:]

With respect to these [four concentrations and four form-
less absorptions, there are] eight [sets of] preparations:
[they are] pure [and] neither blissful nor painful.

The preparations for the second concentration and for the concen-
trations and formless absorptions above it are only pure,’? and the
feeling that is included within a preparation is necessarily neither
blissful nor painful, bur neurral.

[What I have said] agrees with these statements.

Furthermore, a beginner at mental contemplation that is a
preparation for the first concentration is a preparation included
within calm abiding, and the remaining six are preparations
included within special insight.

Though they are included within special insight, they are not all
consciousnesses of special insight; they are cases of training in
special insight. The reason is as follows:

The mental contemplation of individual knowledge of the
character that is [a preparation] for the first concentration,
viewing Desire Realm beings as [having] the aspect of
grossness and the First Concentration as [having] the aspect of
peacefulness, is a technique for achieving special insight; it
analyzes with hearing and thinking. (153a)

The mental contemplation of individual knowledge of the
character that is a preparation for the first concentration is not a
consciousness of special insight but a technique for achieving it.
First, the meditator analyzes with the mind that arises after
hearing — that mainly accords with hearing. In the next phase,
he or she no longer has to depend intentionally upon hearing but is
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mainly involved in thinking and, through thinking, analyzes the
lower level as gross and the upper as peaceful. Thus, the mental
contemplation of individual knowledge of the character that is a
preparation for the first concentration is a technique for achieving
special insight in that it analyzes by way of hearing and thinking
through viewing the various types of Desire Realm beings — gods
and humans and those below — as having the aspect of grossness
and the First Concentration as having the aspect of peacefulness.

How is this analysis done? In general, analysis is done by way
of the six investigations — of meaning (artha, don), zhings (vastu,
dngos po), character (lakshana, mtshan nyid), class (paksha,
phyogs), time (kala, dus), and reasoning (yukti, rigs pa).
“Meaning” refers to the meaning of words. To investigate things
is to distinguish them as external or internal, matter or conscious-
ness. To investigate the character means, on the one hand, to
analyze the specific character of the object — the character that
only it has — and, on the other hand, to analyze the general
character — the character thar it has in common with other
things. To investigate the class is to determine whether the object
1s in the virtuous or non-virtuous class; we determine these by
way of thetr qualities and effects. The investigation of time refers
to determination of the occurrence of something in the past,
present, or future. The investigation of reasoning has four types:
reasoning of dependence (apekshayukti, ltos pa’i rigs pa) in
terms of cause, reasoning of the performance of function (karya-
karanayukti, bya ba byed pa’i rigs pa), logical reasoning (upa-
pattisadhanayukti, ’thad sgrub kyi rigs pa), and. reasoning of
nature (dharmatayukti, chos nyid kyi rigs pa). (“Nature” here
refers to the nature of phenomena as it is known in the world.)

The six investigations are applied to viewing the Desire Realm
as gross. To investigate the meaning, the practitioner would hear
or read (“hearing” also includes reading) scriptures concerning
the suffering of birth, aging, sickness, and death, and would think
about their meaning, or the practitioner would think about the
meaning of statements that we come under the influence of the
afflictions without independence. For example, it is said in
scripture that someone who kills out of anger will experience a



156 Meditative States in Tibetan Buddhism

fruition of suffering; et we forget this fact; we do not realize that
such actions will harm us in deep ways. Here, the meditator
would be thinking that what is said in scripture is true in fact.

With regard to the investigation of things, the meditator
considers the impure world of the environment. There are many
horrible things in the environment of the Desire Realm. The
peoples’ bodies consist of impure substances, and there are cases of
defective sense powers. The general character of the Desire Realm
is that it is under the influence of contaminated actions and
afflictions.

With regard to the investigation of class, meritorious actions are
included within the virtuous class and non-meritorious actions,
within the non-virtuous class. For example, keeping ethics for the
sake of being reborn in a happy migrarion would be included in
the virtuous class; the activity s good because the person doing it
is giving up the bases of harming others. From that person’s point
of view, .there is a happiness that comes from the fruition of
rebirth as a god or human. Non-meritorious actions, such as
murder, do not accord with either the religious or the worldly way
and produce the great suffering of rebirth in a hot or cold hell
(naraka, dmyal ba). These are faults of the Desire Realm, and
they do not exist in the First Concentration

To investigate time, one could reflect that in the Desire Realm
1t is difficult to live for one hundred years, whereas in the Form
and Formless Realms one may live for aeons. Thus, it would
probably be suitable in this context to interpret investigation of
time as investigation of length of time rather than of past,
present, and future.

There are four types of reasoning. With respect to the reasoning
of dependence in terms of cause, birth in the First Concentration
occurs in dependence upon generating an-actual concentration.”

In terms of the reasoning of the performance of function, the
cultivation of a causal meditative absorption of the first
concentration has the function of acting as the cause of rebirth in
the First Concentration.”

With respect to logical reasoning, the assertions that there are
many faults in the Desire Realm and that these faults do not exist
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in the Form and Formless Realm cannot be damaged by valid
cognition.

With regard.to the reasoning of nature, there is a natural
absorption that occurs when the world system (lokadhatu, ’jig
rten gyi khams) disintegrates. Near the time of disintegration,
beings in the bad migrations who have heavy karma are reborn in
bad migrations in other world systems,.but those whose bad
karma has been consumed are reborn as humans. In this way, the
bad migrations are emptied. In the mental continua of those
humans, a natural equipoise of a concentration is generated
effortlessly. In this way, when these humans die, they are reborn.
as gods in the Desire Realm or higher, so that the human
migration is emptied. Then those gods are born higher, and in
that way the Desire Realm is emptied.

For the most part, the viewing of the Desire Realm as gross and
of the First Concentration as peaceful would be included within
the investigation of the meaning, but there are also opportunities
Jor the other types of investigation to take place.

The preparation that is the initial attainment of special insight
conjoined with a physical and mental pliancy induced by the
power of having done analysis in that way is posited as the mental
contemplation arisen from belief.

If, at the time of the mental contemplation of a beginner, a
meditator viewed the Desire Realm as gross and the First
Concentration as peaceful, his or her meditative stabilization
would fluctuate; thus, analysis is not used at that time. During
the mental contemplation of individual knowledge of the
character, the meditator engages first in hearing and thinking and
then in analysis; this analysis does not cause the mind to
fluctuate, but mental and physical pliancy induced by the power
of analysis has not yet been generated. At the time of the mental
contemplation arisen from belief, the meditator is able to generate
a mental and physical pliancy induced by the power of analysis
wtself. Because the practitioner then has attained a thorough
analysis of phenomena that is conjoined with mental and
physical pliancy induced by the power of analyzing from within
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calm abiding, he or she has attained special insight; this initial
attainment of special insight is called the mental contemplation
arisen from belief.

On the occasion of the mental contemplation arisen from belief,
one has not attained a capacity that acts as an antidote to any of the
nine [levels of] afflictions with respect to the Desire Realm —
great, middling, [or small}; therefore, although one has investi-
gation and analysis, they have not become antidotal branches with
respect to those [afflictions].

Investigation is a coarse examination of the object, whereas
analysis is a subtler examination. Although the meditator has
these, they do not serve as branches that are antidotes to any of
the afflictions with respect to the Desire Realm.

After [the mental contemplation arisen from belief], when,
through having cultivated such a union of calm abiding and
special insight, [one has] the capacity that acts as an actual antidote
to the great of the great afflictions with respect to the Desire
Realm, one has attained the mental contemplation of thorough
isolation; [the mental contemplation of thorough isolation] is the
initial attainment of an antidotal branch [of the first concen-
tration].

Although the mundane path of meditation is not protracted, like
the supramundane path, it is possible to posit three mental
contemplations of thorough isolation that are the antidotes to the
great of the great, middling of the great, and small of the great
afflictions.

After that, when, having serially abandoned the manifest [form
of the] triple cycle of the great afflictions with respect to the Desire
Realm, one attains the actual antidote to any of the triple cycle of
the middling [afflictions of the Desire Realm, one is] said to have
the mental contemplation of withdrawal or joy.

As with the mental contemplation of thorough isolation, it is
possible to make internal divisions with respect to the mental
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contemplation of withdrawal or joy, these being the uninterrupted
paths and paths of release — three each — with respect to the three
levels of the middling afflictions.

Though, at this point, not all the afflictions with respect to the
Desire Realm have been overcome, the meditator has overcome
most of them; therefore, he or she has joy and bliss. Thus, it is
said:

From this [point], one is touched to some extent by joy and bliss,
the benefit branches [of the first concentration].

Then, when one has abandoned six of the manifest afflictions
with respect to the Desire Realm, one wonders whether one has
abandoned all the afflictions [with respect to the Desire Realm].
Therefore, one takes to mind a sign that easily generates an afflic-
tion and attains the mental contemplation of analysis, which
individually analyzes [whether all the afflictions have been
abandoned]. (153b)

“Sign’ here means an image. The meditator would take to mind,

Jor example, an object that formerly eastly caused the generation
of hatred, and would see whether hatred is generated. This is not
called an observed-object condition (alambanapratyaya, dmigs
rkyen); it is a matter of taking that image to mind. Although, at
that time, desire or hatred would nor be generated strongly,
nevertheless, because of habit, a slight degree of desire or harred
would be generated. The meditator would then think, “I have not
been able to suppress all the afflictions.” This is the type of
thought of the mental contemplation of analysis.

When one sees, through analyzing in this way, that one has not
abandoned the triple cycle of the small manifest afflictions with
respect to the Desire Realm, one cultivates the yoga of the union
of calm abiding and special insight as an antidote to those. [This
cultivation] is the mental contemplation of final training.

It is called a training because the practitioner is in training for the
sake of attaining an actual first concentration. It is called final
because, among the preparations for the first concentration, it is
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the last. Because the meditator is viewing the upper ‘and lower
realms as peaceful and gross, respectively — taking this peaceful-
ness and grossness to mind — it is called a “taking to mind” or
mental contemplation (manaskara, yid la byed pa).

In brief, it appears to be thought of Gyel-tsap’s (rGyal-tshab,
1364—-1432) Explanation [of (Maitreya’s) “Ornament for Clear
Realization™] that the attainment of the mental contemplation
arisen from belief which is a preparation for the first concen-
tration and the attainment of special insight included within the
preparations for the first concentration are simultaneous. With
respect to the mental contemplation of thorough isolation, there
are the three [that serve as] actual antidotes to the triple cycle of
the great afflictions with respect to the Desire Realm. With
respect to the mental contemplation of withdrawal or joy, there
are the three [that serve as] actual antidotes to the triple cycle of
middling afflictions, and with respect to the mental contemplation
of final training, there are the three [that serve as] actual antidotes
to the triple cycle of small afflictions with respect to the Desire
Realm.

These afflictions with respect to the Desire Realm, however,
must be understood as the afflictions with respect to the Desire
Realm to be abandoned by a mundane path of meditation.

The reason why these are to the abandoned by a mundane rather
than a supramundane path of meditation is that the triple cycle
of even the great afflictions with respect to the Desire Realm
cannot be abandoned before the path of seeing. To abandon the
afflictions with respect to the Desire Realm, it is necessary to
abandon desire. To abandon desire and other afflictions with
respect to the Desire Realm, it is necessary to begin to abandon
their root, the conception of a self of persons in the Desire Realm.
The beginning of such an abandonment of the innate (sahaja,
lhan skyes) conception of a self of persons (pudgalatman, gang
zag gi bdag) in the Desire Realm does not occur even on the path
of seeing, much less before ir. However, these six mental con-
templations and the seventh, which is their fruit, can be achieved



The Explanation of the Concentrations 161

not only before the path of seeing but even before the path of
accumulation.

There is none among us who has not achieved an. actual
concentration in a former lifetime. This is because, in former
lifetimes, we have taken rebirth in the Form and Formless
Realms up to the Peak of Cyclic Existence. To be reborn in any of
the levels of the Form and Formless Realms, it is necessary, as a
cause, to have generated its respective meditative absorption. If
we make effort, they are easy to attain, but it is also easy to fall
from them.

The attainment of any of the actual concentrations and
Sformless absorptions together with the paths that are explained in
books on the grounds (bhimi, sa) and paths can serve as causes
for the attainment of liberation and omniscience (sar-
vakarajfiana, rnam pa thams cad mkhyen pa). However,
through the mere artainment of any of the actual meditative
absorptions without the attainment of such paths, it is possible to
be born in the Form or Formless Realm and during that time not
to have any suffering, but when the impetus of the action that
caused rebirth there is exhausted, one will fall. With respect to the
paths leading to liberation and omniscience, degeneration from
the small path of accumulation is possible, but there is no
degeneration from the middling path of accumulation [or any
higher path].

For such is established by the fact that Vasubandhu’s Treasury of
Knowledge explains the mundane path of meditation [at the point
of] “a path of meditation has two aspects” [6:1c] and explains the
path of release and the uninterrupted path of that [mundane path
of meditation at the point of] “a mundane path of release and
mundane uninterrupted paths, respectively” [6:49a-b].

When paths of meditation are terminologically divided, there are
two types, mundane (laukika, ’jig rten pa) and supramundane
(lokottara, ’jig rten las ’das pa) paths of meditation. The
quotation from the Treasury of Knowledge speaks of a
mundane path of release and mundane uninterrupted paths. “A
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mundane path of release” refers to an actual first concentration
attained by someone who has not entered the path [that is, who
has not artained the path of accumulation]. “Mundane uninter-
rupted paths” refers to the mental contemplations of thorough
isolation, withdrawal or joy, and final training. Although these
three have within them uninterrupted paths and paths of release,
these mental contemplations in general are here referred to as
mundane uninterrupted paths.

Another reason is that, as explained earlier,’> no matter what
afflictions with respect to the Desire Realm or manifest afflictions
with respect to the Desire Realm have been abandoned, one must
have abandoned the conception of a self of persons. (154a)

Ewven to abandon manifest afflictions it is necessary to abandon
the conception of a self of persons, unless such afflictions are
qualified as manifest affliction to be abandoned by a mundane
path of meditation. The afflictions with respect to the Desire
Realm to be abandoned by mundane paths of meditation are
those afflictions from which a practitioner can be separated by
means of an actual mieditative absorption. These refer to the
strong forms of our usual afflictions [but the subtle forms of our
usual afflictions not only cannot be abandoned but cannot even be
suppressed by mundane paths of meditation].

According to the explanation concerning the preparations for
the first concentration, so, too, [is the explanation of] the
remaining preparations until the peak of cyclic existence because
Asanga’s Compendium of Knowledge says, ““As with respect to the
first concentration, so also until the source without discrimination
and without non-discrimination- (natvasamjranasamjfiayatana,
‘du shes med *du shes med min skye mched).”’'¢

This means that just as the mental contemplations of a beginner,
of individual knowlege of the character, arisen from belief, and of
thorough isolation, withdrawal or joy, analysis, and final
training are explained as preparations for the first concentration,
50 they are explained as preparations for the second, third, and
fourth concentrations and for the four formless absorptions.
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It is necessary to distiguish [the following] differences: because
it is explained in the [Hinayana and Mahayana] Knowledges
(abhidharma, chos mngon pa)'’ that on the levels of the upper
realms [that is, the Form and Formless Realms] there are no states
arisen from thinking and, in the Formless Realm, no states arisen
from hearing, therefore, in the upper realms [that is, that Form
and Formless Realms], when one begins to think, one goes into
meditative stabilization without time for thinking.

In the Formless Realm, there are no states arisen from hearing
because there is no form. Beings in the Formless Realm have only
four aggregates; they lack the form aggregate. Thus, they have no
external form. Where there is no form, there is no sound, and
there is no sound to be heard. Hence, there is no mind of
hearing. Since there is no hearing of scriptures, there can be no
states arisen from hearing.

In accordance with [the explanation from the Knowledges], when
one meditates from within a basis (ashraya, rren)® of the Formless
Realm, there is neither hearing nor thinking in the first mental
contemplation, and when one meditates from within a basis of the
Form Realm, there are no states arisen from thinking.

“In accordance with [the explanation from the Knowledges]”
implies that according to the Madhyamika system there is room
for analysis whether there could be states arisen from hearing or
thinking in the Form and Formless Realms. However, even
according to the Madhyamika system, the mental contemplation
of individual knowledge of the character would not be a mixture
of hearing and thinking in the Form and Formless Realms. This
is because the positing of a mixture of hearing and thinking
relates only to the viewing of a lower level as gross and an upper
level as peaceful, and in the Form and Formless Realms the mind
would naturally flow into meditative stabilization with regard to
viewing a lower and an upper level in this way. Still, there would
have to be states arisen from hearing and thinking for meditation
on the four truths or on any of the profound Mahayana
doctrines to take place in the Form Realm.
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Although there is no hearing of sounds in the Formless Realm,
Jam-yang-shay-ba (Jam-dbyangs-bzhad-pa, 1648—-1721) says
that before being reborn in the Formless Realm, beings of that
realm would have heard teaching about the doctrine, and the
sounds of that teaching would establish predispositions which,
when activated in the Formless Realm, would cause the beings to
remember those doctrines. In that sense they would have states
arisen from hearing.

With respect to [states ranging] from the preparations for the
fourth concentration to the preparations for the peak of cyclic
existence, because there is no feeling of joy [or] bliss, the meaning
of “ the mental contemplation of withdrawal or joy” is to be taken
as just seeing the abandonment [of the afflictions of the lower
states] as a good quality.

The meditator has separated from the sixth of the afflictions with
regard to the lower level and sees this as an advantage, a good
quality.

Question: Are the preparations for the concentrations and
formless absorptions meditative absorptions of those [concen-
trations and formless absorptions]?

Answer: They are thought to be, because whatever is a
meditative absorption of a concentration or formless absorption is
not necessarily an actual meditative absorption of [either of] those
two; this is because whatever is a concentration or formless
absorption is not necessarily an actual concentration or formless
absorption. (154b)

A preparation for the first concentration is clearly not an actual
absorption of the first concentration, and so on for all the others.
However, although the preparations for those states are not the
actual meditative absorptions of those states, they are probably
absorptions.

With respect to the preparations for the first concentration, there
are both pure [that is, contaminated] and uncontaminated
[preparations], but with respect to the remaining seven [the
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second concentration through the peak of cyclic existence], there
are only pure [preparations).

“Pure’ here means free of the afflictions of its own level. “Uncon-
taminated” refers to states of yogic direct perception
(yogipratyaksha, rnal ’byor mngon sum).and Superior paths.
A pure meditative absorption cannot act as a basis for an uncon-
taminated consciousness.

There exist uncontaminated preparations for the first concen-
tration because Stream Enterers, and so forth, actualize the
supramundane path that is their object of attainment on the basis
of a preparation for the first concentration.

[Hearers, as they overcome the afflictions, become Approachers
(pratipannaka, zhugs pa) to and Abiders in the Frui
(phalasthita, ’bras gnas) of Stream Enterer (shrotapanna,
rgyun zhugs), Once Returner (sakrdagamin, phyir ’ong),
Never Returner (anagamin, phyir mi ’ong), and Foe Destroyer
(arhan, sgra bcom pa). Thus, there are eight stages in all. It is
possible either to overcome the afflictions one by one — that is,
gradually — or to overcome the great of the grear afflictions of all
the levels from the Desire Realm to the Peak of Cyclic Existence
simultaneously, and so.on for the remaining afflictions. There is
also a way of proceeding in a leap-over manner, as explained
below.]"

“And so forth” refers to Once Returners, gradualist Never
Returners, and simultaneous Foe Destroyers. They are all
persons who have not attained an actual concentration; thus,
their mental basis must be a preparation for the first
concentration.

Approachers to Stream Enterers and Approachers to Once
Returners who have previously separated from desire [by way of
a mundane path] attain the fruit of Stream Enterer and the fruit
of Once Returner at the time of the path of release of the Rdth of
seeing. Once Returners who have previously separated from
desire have separated from the sixth of the nine afflictions with
respect to the Desire Realm before the path of seeing and will
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never attain the fruit of Stream Enterer; therefore, they are called
those who leap over the fruit. At the time of the uninterrupted
path of the path of seeing, they are Approachers to Once
Returner, and at the time of the path of release of the path of
seeing, they are Abiders in the Fruit of Once Returner.

Similarly, there are gradualist Never Returners who attain the
fruit of Never Returner in dependence upon an uncontaminated
preparation. This is because their attainment of the fruit of
Never Returner and the atrainment of an actual first concen-
tration are simultaneous.

Approachers to Foe Destroyer of the simultaneous variety are
special Abiders in the Fruit of Stream Enterer and have not
attained an actual first concentration. Therefore, Abiders in the
Fruit of Foe Destroyer who have proceeded in a simultaneous
manner also have not attained an actual first concentration.
They are called Unadorned Foe Destroyers. Such Foe Destroyers
have been released only from the factor of the afflictions [and not
from the obstructions to meditative absorption]. They must have
a path by which they attain the fruit, and that which is suitable to

serve as such a path can only be a preparation for the first
concentration.

There is no purpose in generating a supramundane path on the
basis of the remaining [sets of] preparations. Whoever has attained
a preparation for the second concentration has necessarily attained
an actual meditative absorption of the first concentration because,
when-an actual meditative absorption of a concentration that is an
easier path has been attained, there is no purpose in generating a
supramundane path on the basis of a preparation for a concen-
tration that is a more difficult path.

Even someone who had attained an actual second concentration
would generate a supramundane path in dependence upon a
preparation for the first concentration because it is easier.
Someone who has attained an easier path does not discard it for a
more difficult path.?

In dependence upon this, the reason for not positing an uncon-
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taminated [form of] the seven remaining [sets of] preparations can
be known.

There are no afflicted preparations because, in that case, they
could not separate from Jesire for the level below them.

A preparation must be a preparation for attaining its respective
actual meditative. absorption. If it were afflicted, it could not
separate from desire for the level below 1t and thus could not serve
as a preparation.

[Calm Abiding.] If a beginner preparation — [which is a
preparatory] mental contemplation for the first concentration and
is included within mere calm abiding — must precede the six
preparations included within special insight, what is the way in
which that [occurs? What] is the presentation of calm abiding and
special insight? (155a)

Without the attainment of calm abiding there is no attainment
of special insight.

The atrainment of calm abiding must precede the attainment of
special insight.

Shantideva’s Engaging in the Bodhisattva Deeds [8:4] says:

Having understood that the afflictions are overcome through
special insight thoroughly endowed with calm abiding, one
should first seek calm abiding.

Without calm abiding, the mere thorough analysis of phenomena
is not capable of overcoming afflictions. To cut something with a
knife, we need a steady hand; without it, we cannot cut anything
well. Similarly, although the main cause of overcoming
afflictions is wisdom, the mere factor of wisdom without the
JSacror of stability — calm abiding — cannot overcome afflictions.
For example, to split a piece of wood we cannot chop here and
there; we have to keep chopping in the same place. Similarly, it is
not suitable to analyze a little here and there; we need the factor of
stabiliry. If we analyze within a very firm factor of stabiliry, we
will be able to overcome the afflictions. If the wisdom that
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penetrates the mode of being is conjoined with an unfluctuating
calm abiding, that sharp weapon of the wisdom of the middle way
free of the two extremes can destroy every wrong conception.
Therefore, we should initially seek calm abiding.

Also, the Pile of Jewels Satra says:

Abiding in ethics, one attains meditative stabilization; having
attained meditative stabilization, one cultivates wisdom as
well. (155b)

“Ethics” means, at the least, refraining from the ten non-virtues
[killing, stealing, sexual misconduct, lying, divisive talk, harsh
speech, foolish talk, covetousness, harmfulness, wrong views].*
Ethics are the basis of all good qualities. Fust as all activities such
as going, coming, building houses, depend upon the earth, all the
higher qualities depend upon ethics. On the basis of ethics, we can
cultivate meditative stabilization — a one-pointed mind — for a
long time and eventually attain calm abiding. Having attained
meditative stabilization, we can [cultivate and] attain special
insight that is conjoined with a pliancy induced by the power of
reasoned analysis.

With regard to the three trainings (shiksha, bslab pa), one
first generates the training in higher ethics (adhishila, lhag pa’i
tshul khrims), then the training in higher meditative stabi-
lization (adhichitta, lhag pa’i sems), and then the training in
higher wisdom (adhiprajiia, lhag pa’i shes rab).

[First Debate]

'Objection: That [without the attainment of calm abiding there is
no attainment of special insight] contradicts Asanga’s statement in
the Compendium of Knowledge:

Some have attained special insight but have not attained calm
abiding; in dependence upon special insight they make effort
at calm abiding.?

If this statement is taken literally, then it indeed contradicts our
system. It needs to be interpreted.
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Answer: It is not contradictory because the thought of this
passage is that, in dependence upon the special insight which
directly realizes the four truths and is included within the
preparations for the first concentration, one achieves the calm
abiding, included within an actual first concentration, that
directly realizes the four truths.

Although, in general, we must achieve calm abiding first and then
achieve special insight, there are cases of achieving a [type of]
special insight first and then a [type of] calm abiding. For
example, there is a calm abiding, included within the path of
seeing, that is an effect of a special insight at the time of the path
of preparation.

Preparations and actual concentrations are necessarily in a re-
lationship of cause and effect. The preparations for the first
concentration must precede the actual first concentration. What
is being referred to here is a special insight directly realizing
emptiness or the four truths and included within a preparation
for the first concentration. If that special insight serves as the
cause, then the effect could be a calm abiding included within an
actual first concentration, that calm abiding being a consciousness
directly realizing emptiness or the four truths.

Asanga’s Actuality of the Levels® says:

Moreover, one thoroughly knows [the four truths] just as they
are, ranging from suffering through to the path, but one has
not attained the first concentration, and so forth. Immediately
after thar, one sets the mind but does not engage in differen-
tiating phenomena. In dependence upon just this special
wisdom, that [person] trains in the special mind [an actual
first concentration].

The person described here has directly realized the four truths just
as they are but has not artained an actual first concentration.
Immediately after [realizing the four truths], the person has to
make effort to attain an actual first concentration but does not
have to make any effort to realize the four truths newly. Thus, in
dependence upon the special insight that directly realizes the four
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truths, this person makes effort to achieve an actual first concen-
tration.”

[Second Debate)

Objection: The nine mental abidings — [namely,] the mental
stabilization of continuous setting, and so forth — are calm
abidings because Asanga’s Compendium of Knowledge says:

What is calm abiding? It is as follows: setting the mind inside,
continuous setting, resetting, close setting, disciplining,
pacifying, thorough pacifying, making one-pointed, and
setting in equipoise.”

Answer: [This passage does not imply that the nine mental
abidings are calm abidings] because the nine [mental abidings
before calm abiding — namely,] the meditative stabilization of
continuous setting, and so forth — having been designated by the
name “calm abiding,” are taught [as such].

When asked, “What is calm abiding?” Asanga lists the nine
mental abidings because one must achieve them in order to attain
calm abiding.

Another reason is that whatever is a calm abiding is necessarily
conjoined with pliancy.

The nine mental abidings are not conjoined with pliancy.
Therefore, they cannot be actual calm abidings and thus are said
to be only called calm abiding.

The Sazra Unravelling the Thought says:

“Blessed One (bhagavant, bcom Ildan ’das), when the Bodhi-
sattva is doing an internal mental contemplation that is the
mind observing the mind, what are those mental
contemplations called until the attainment of physical and
mental pliancy?”

“Maitreya, [they] are not calm abiding; rather, one should
say that they are associated with imitations that are
similitudes of calm abiding.”
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Also, Maitreya’s Ornament (for the Mahayana Sitras, 14:14-15]
says:

Through familiarization with those [nine mental abidings
that are included within the level of the Desire Realmi] one
does not engage in application [of the antidotes]; then, when
one has attained great pliancy of body and mind, it should be

known that one has a mental contemplation [that is, calm
abiding].

It is explained that whatever is a calm abiding is necessarily
meditative stabilization (156a) and that whatever is a special
insight is necessarily a wisdom consciousness.

Whatever is a calm abiding must be that which has the function
of causing the mind to abide one-pointedly on its object of obser-
vation. Therefore, it must be a meditative stabilization.

Whatever is a special insight must be a wisdom consciousness
because whatever is a special insight must be a consciousness
thoroughly analyzing phenomena. It is a mental factor that has
the function of distinguishing the features of an object.

When we talk about attaining meditative stabilization, we are
talking about achieving a special meditative stabilization, calm
abiding; nevertheless, all of the nine mental abidings are
meditative stabilizations in themselves because they are mental
factors of meditative stabilization.

There is a stabilization (samadhi, ting nge ’dzin) included
within the five determining mental factors, but merely being that
stabilization is not sufficient for something to be that which is
usually designated by the term ‘“meditative stabilization”
(samadhi, ting nge ’dzin). Context is important. Similarly, if
one does something virtuous, one says, “I am achieving religious
practice” (dharma, chos); yer all phenomena are dharmas.

The Cloud of Jewels Sutra says:

Calm abiding is a one-pointed mind. Special insight is an
individual analysis.?
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Also, Maitreya says [in the Ornament for the Mahayana Sirras,
14:8]:

This confining [of the mind] on words of doctrine is also to be
known as a path of calm abiding. The path of special insight is
to be known as analyzing their meanings.

It is said:

All the important points of the doctrine are included within
the four seals (mudra, phyag rgya). Setting the mind on
these four mainly to develop the factor of stability is called
calm abiding.

[The four seals stamp a doctrine as Buddhist and are held by
all Buddhist tenet systems. They are:

All products are impermanent

All contaminated things are miserable
All phenomena are selfless

Nirvana is peace. J*

If we apply the previous citation to the four seals and [from
within calm abiding] analyze their meaning by stating reasons,
that analysis is an example of the path of special insight. With
respect to the first of the four seals, we may state, “All products
are impermanent because of disintegrating moment by moment.”

With respect to the second, we may state, “All contaminated
things are miserable because of being under the influence of con-
taminated actions and afflictions.”

The third seal, “All phenomena are selfless, ” will be applied to
the selflessness that is the non-existence of the person as a self-
sufficient or substantial entity. Since the person cannot be
identified unless the aggregates are identified, the person is
imputedly existent (prajiiaptisat, btags yod) and notr substan-
tially existent (dravyasat, rdzas yod).

With respect to the fourth seal, nirvana is peace because all
unpeacefulness is based on the afflictions. When we have
eliminated the root of all unpeacefulness, that state is peaceful.
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[Maitreya] also says [18:66]):

Because one sets the mind on the mind in dependence upon
thorough stability and because one thoroughly differentiates

phenomena, [these are respectively] calm abiding and special
insight.

“In dependence upon thorough stability” means based on the
causes — that is, the nine mental abidings leading to calm
abiding. “Because one thoroughly differentiates phenomena” —
that is, because the meditator analyzes phenomena with
reasoning [from within calm abiding] — refers to special insight.

[Third Debate)

Opinion: Whatever is calm abiding is necessarily conjoined with
the bliss of physical and mental pliancy.

Answer: This is not feasible because, in the Formless Realm,
physical pliancy does not exist.

This is because there is no form in the Formless Realm. Thus, it
Sollows that in the Formless Realm there is no physical pliancy.

Another reason is that whatever is physical pliancy is necessarily a
tangible-object source (sprashtavyayatana, reg bya’i skye mched).
The master Sthiramati says:

A sutra says, “When a special physical object of touch is
conjoined with joy, [that special physical object of touch] is to
be known as physical pliancy, and when the mind is joyous,
that is mental pliancy.”

Therefore, physical pliancy is a special type of internal object of
touch. It is an internal object of touch that arises upon fami-
liarization with steady meditation and affords a physical service-
ability such that the body can be directed toward virtuous activity
without fatigue for as long as one likes. Therefore, physical
pliancy can occur only where there is form; it cannot occur in the
Formless Realm.

The opponent is saying, wrongly, that whatever is a calm
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abiding is necessarily conjoined with the bliss of physical and
mental pliancy. [ This is wrong because] in the first place, there is
no bliss in the Fourth Concentration. In the Fourth Concen-
tration, there is mental pliancy but no bliss of mental pliancy;
there is also physical pliancy but no bliss of physical pliancy.
Similarly, in the Formless Realm there is mental pliancy but no
bliss of mental pliancy. Moreover, in the Formless Realm there 1s
no physical pliancy, much less a bliss of physical plancy.
Therefore, according to our own system, whatever is a conscious-
ness of calm abiding is necessarily conjoined with pliancy but not
necessarily conjoined with a bliss of pliancy. We have to know
this difference.

Whatever is a physical pliancy must be a tangible object.
Whatever is a mental pliancy must be a mental factor. Although
there is a pliancy that is included among the eleven virtuous
mental factors, it is called a mere pliancy because it accompanies
all virtuous minds. It is that which provides a serviceability such
that the mind can be directed to a virtuous object; it is merely
that. However, in this context, pliancy is a special pliancy
because this is a case of a serviceability such that the mind can be
directed to any virtuous object as much as one likes. Therefore,
the mind is without subtle laxity or excitement, lethargy, or sleep.
Pliancy involves a very clear object of observation and a very
tight mode of apprehension. Further, the meditator can stay on
the object as long as he or she likes, whether for an hour or two
hours or three or even longer. The factor that affords this service-
ability is [a special] mental pliancy; that is why the phrase “as
much as one likes” is used to describe it.

Physical pliancy involves a movement of winds that are
concordant with the stabilizing of the mind and a gerting rid of
winds that are not concordant with a stabilized mind. When the
meditation proceeds well, when the mind stays well on its object of
observation, there comes about a non-movement of the winds that
cause interruption in the mind. Thus, someone who has this can
meditate as long as he or she wants without any difficulty. The
meditator feels that he or she could fly in the sky and that the
body is very healthy and light. In brief, when the meditation is
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going well, the unfavourable winds no longer move and the
favourable ones do.

Howeuver, if the mode of meditation is not correct and if one
Jforces the meditation, it is possible to create great discomfort in
body and mind and to cause a disease called the life-wind disease.
This type of fault occurs when we actually do not have stability
but think that we have it and when we actually have not
overcome laxity and excitement but think that we have and then
[as a result of these wrong discriminations] force the meditation.
Therefore, it is extremely important to eliminate laxity and
excitement.

[Special insight.] Also, whatever is special insight is necessarily
conjoined with pliancy.

“Also” means that not only are consciousnesses of calm abiding
conjoined with pliancy but also consciousnesses of special insight.

The Siizra Unravelling the Thought says:

“Blessed One, what should one call the mental contemplation
that internally takes to mind an image, its object of meditative
stabilization, with respect to those phenomena that have been
well settled in this way, [this mental contemplation occurring)
while a Bodhisattva has not attained physical and mental
pliancy?” (156b)

“Maitreya, it is not special insight; rather, one should say
that it is associated with an imitation that is a similitude of
special insight.”

An image which is similar to the object is taken to mind within
a meditative stabilization that involves one-pointed concen-
tration on phenomena that have been settled well. At this point,
the meditator has not yet attained physical and mental pliancy.
This consciousness is not special insight; it is a consciousness
engaged in a practice which is a means for attaining special
insight and thus is only a similitude of special insight. This
passage shows that whatever is a consciousness of special insight 1s
necessarily conjoined with pliancy.
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Whoever has attained special insight has necessarily attained a
union of calm abiding and special insight. Dzong-kaba’s
Exposition of the Stages of the Path says:

With respect to the union [of calm abiding and special
insight], it is definitely necessary to attain those two.
Moreover, from the initial attainment of special insight one
attains [this] union.

Since calm abiding has already been attained, with the
attainment of special insight the meditator has calm abiding in a
composite of both. Thus, at the very moment of attaining special
insight, the meditator attains a union of calm abiding and special
insight.

Moreover, [Ge-shay Dél-ba-shay-rap-gya-tso’s (dGe-bshes Dol-pa-
shesrab-rgya-mtsho, 1059-1131)] Blue Small Text and a
[Ga-dam-ba] Stages of the Path, and so forth, explain that the
meditative stabilization that is a union of calm abiding and special
insight is the attainment of a mind that abides non-conceptually
on emptiness after special insight is induced through the power of
having done analysis by reasoning from within calm abiding
observing an object such as emptiness.

It is a common assertion of Dzong-ka-ba’s Great Exposition of
the Stages of the Path, Pan-chen So-nam-drak-ba, and other
Ge-luk-bas that calm abiding is attained first and then, special
insight [and, simultaneously with special insight, a union of calm
abiding and special insight]. However, the Blue Small Text and
the Ga-dam-ba Stages of the Path present a slightly different
position. They say that when special insight is attained, the
meditator does not have a union of calm abiding and special
insight but that a union of calm abiding and special insight is
attained in the next moment with the attainment of a mind that
abides non-conceptually on emptiness. The difference is very
slight; it is a difference of only one moment.

With respect to small texts: Dzong-ka-ba said that we need
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10 cause the great texts to appear as precepts for practice. This does
not mean that we should have in our hands a small text [setting
forth precepts]: rather, it means that all the great texts should
appear as precepts to the mind.

In general, it must be asserted that these two, calm abiding and
special insight, are only mutually exclusive.

The reason for this is that whatever is calm abiding is necessarily
the mental factor of meditative stabilization and whatever is
special insight is necessarily the mental factor of wisdom, and
those two are mutually exclusive.

Therefore, [once they have been accepted as in all respects
mutually exclusive,J® it is not correct [to say] that, with the
attainment of a ground, those two become one entity, and so forth.
In any case, if we state, [as our own system does,]” that whatever is
calm abiding is necessarily a stabilizing meditation and whatever
is special insight is necessarily analytical meditation, we should
know how to posit the two, calm abiding and special insight, that
are included within the uninterrupted path of the Mahayana path
of seeing [that is, the first of the ten Bodhisattva grounds]® and on
up through the uninterrupted path at the end of the continuum [as
a sentient being, just before the attainment of Buddhahood].*

We must be cautious because there are problems in explaining the
higher stages of the path. In the beginning, analytical and stabi-
lizing meditation are different, but later they become as if of one
entity. Therefore, some people say that with the attainment of a
ground these two become of one entity. Our own system does not
say that they. become of one entity; moreover, their different
functions do not have to become manifest. If there were a different
activity, a different type of exertion, with regard to stabilizing
meditation and analytical meditation, it would be difficult to
posit the uninterrupted path of a Mahayana path of seeing as
both stabilizing meditation and analytical meditation. Because
the uninterrupted path of a Mahayana path of seeing is a mind to
which, with regard to emptiness, all dualistic appearance has
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vanished, it cannot have any new analyzing. Therefore, at this
point in the path, it is not necessary to have the exertion of newly
analyzing the object in order for that consciousness to be called a
special insight.

The Explanation of the Actual Meditative Absorptions

That Are Concentrations® (157a)

The definition of an actual meditative absorption that is a
concentration is:

a virtuous knower that is included within the level of a
concentration and that has passed beyond the level below it by
way of its branches.

“By way of its branches ” means that it has not passed beyond the
level below it by way of its object of observation.

The definition of an actual concentration that is a causal
meditative absorption is:

1) an actual meditative absorption that is a concentration and 2)
that which is included within cyclic existence and is a producer
of a true suffering, its effect.

“Suffering” here refers to one’s birth in the Form Realm.

The explanation of the actual [first concentration]. The definition of
an actual meditative absorption that is a first concentration is:

1) an actual meditative absorption that is a concentration and 2)
that which abides in the type* distinguished by having separated
from desire for the Desire Realm.

When actual meditative absorptions that are first concentrations
are divided, there are two: mere actual meditative absorptions that
are first concentrations and special [actual meditative absorptions
that are first concentrations].

The definition of the first [a mere actual meditative absorption
that is a first concentration] is:

1) an actual meditative absorption that is a first concentration and
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2) that which abides in the type of a feeling of mental bliss.

Mere actual meditative absorptions that are first concentrations
are called “mere” because they are the usual type. With the
attainment of the mental contemplation of withdrawal or joy, the
meditator is touched to some extent by bliss. Later, with the
attainment of the mental contemplation of final training, the
meditator also experiences some bliss, and finally, with the
attainment of an actual first concentration, the meditator
experiences bliss.

“That which abides in the type of a feeling of mental bliss”
means that which either 1s itself blissful feeling or is accompanied
by blissful feeling.

The definition of the second [a special actual meditative
absorption that is a first concentration] is:

1) [an actual meditative absorption that is a first concentration)
and 2) that which abides in the type of the level of neutral feeling.

“That which abides in the type of the level of neutral feeling”
means that which either is itself neutral feeling or is accompanied
by neurral feeling.

The second® concentration and above do not have divisions of
mere and special because, from there on up, they cannot separate
from desire for some of the branches of their own level without
separating from their own level.

The explanation of the second, third, and fourth concentrations that
are causal meditative absorptions. The definition of an actual
meditative absorption that is a second concentration is:

1) an actual meditative absorption that is a concentration and 2)
that which abides in the type distinguished by having separated
from desire for the First Concentration.

This should be extended through the fourth [concentration].
(157b)

The same type of definition is applied to actual third and fourth
concentrations.
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THE EXPLANATION OF THE CONCENTRATIONS
THAT ARE RESULTANT BIRTHS

A resultant-birth concentration is an effect of having cultivated a
concentration in, say, this lifetime; in the next lifetime, such a
person would be born in the corresponding concentration in the
Form Realm and there, would have a mind of that concen-
tration, a body, and so forth.

The definition of a concentration that is a resultant birth is:

that which is included within either a fruitional effect
(vipakaphala, rnam smin gyi ’bras bu) or a causally concordant
effect (nishyandaphala, rgyu mthun gyi ’bras bu) of having
cultivated, in another birth, a concentration that is a causal
meditative absorption.

Examples are inborn phenomena in the continua of sentient
beings from the Brahma Type through the Not Low.

The Brahma Type is the lowest level of the First Concentration.
The Not Low (or None Higher) is the ‘highest of the Five Pure
Places of the Fourth Concentration.

An example of a fruitional effect is the form aggregate that is
the body produced by the power of birth in the continuum of a
being in any of the seventeen levels of the Form Realm ranging
from the Brahma Type through the Not Low.

Examples of effects that concord with the causes — concordant
effects — are the virtuous consciousnesses that are present from
the time of birth in such persons’ continua through the power of
the persons’ being born there. The concentrations that they have
by merely being born there are effects concordant with their
having cultivated those concentrations in a former life.



2 The Explanation of the Formless
Absorptions

The definition of an actual meditative absorption that is a formless
absorption is:

a virtuous knower that is included within the level of a formless
absorption and that has passed beyond the level below it by way of
its object of observation.

The formless absorptions pass beyond the level below them by
way of their objects of observation, whereas the concentrations do
so by way of their branches. The concentrations have specific
branches associated with them, but the formless absorptions do
not have such branches. Thus, it is only by way of the object of
observation that each passes beyond the level below it.!

The definition of an actual formless meditative absorption which
is a causal meditative absorption is:

1) an actual meditative absorption which is a formless absorption
and 2) that which is included within cyclic existence and is a
producer of a true suffering, its.effect.

When actual formless meditative absorptions are divided, there
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are four, ranging from the actual meditative absorption -of
limitless space through the actual meditative absorption of the
peak of cyclic existence.

The definition of an actual meditative absorption of limitless
space is:

1) an actual meditative absorption that is a formless absorption
and 2) that which abides in the type distinguished by having
separated from desire for the fourth concentration. (158a)

This should be extended to the other three.

The same type of definition is applied to the actual meditative
absorptions of limitless consciousness, nothingness, and the peak
of cyclic existence.

The definition of a formless absorption that is a resultant birth
is:

that which is included within either a fruitional effect or a causally
concordant effect of having cultivated, in another birth, a formless
absorption which is a causal meditative absorption.

[Fruitional effects are usually associated with the assumption of a
new name and form (namartpa, ming gzugs).] Since the beings
of the Formless Realm have no form aggregate, how can there be
a frutional effect in the Formless Realm? [Such a fruitional
effect is possible because, in the twelve links of dependent-arising,]
“name” in “name and form” refers to the mental aggregates.
This is because the bases of designation of a Formless Realm being
are the four mental aggregates — feelings, discriminations, com-
positional factors, and consciousness. They are called the
aggregates that are the basis of name. Through the cultivation, in
a former lifetime, of an actual meditative absorption of the
Formless Realm, these four aggregates are produced; thus, they
are fruitional effects of having cultivated a causal formless
.absportion in a former lifetime.

Examples are inborn phenomena in the continua of sentient

beings who have been born in [any of] the four types of the
Formless Realm.



3 Comparisons of the Concentrations
and Formless Absorptions

[PURE AND UNCONTAMINATED
CONCENTRATIONS AND FORMLESS
ABSORPTIONS]

The four concentrations and the four formless absorptions both
have two [types], pure and uncontaminated.

[The Concentrations)
The definition of a pure actual meditative absorption that is a
concentration is:

1) an actual meditative absorption that is a concentration and 2)
that which is included within! mundane virtues not polluted by
the afflictions of their own level.

A pure actual meditative absorption that is a concentration is a
contaminated type. In the definition, “mundane’ means that it is

 in the continuum of a common being — that is, of someone who is
not a Superior.

When [pure actual meditative absorptions that are first concen-
trations] are divided, there are four: actual meditative absorptions
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that are first concentrations concordant with degeneration (hana-
bhagiya, nyams pa cha mthun), concordant with abiding (sthiti-
bhagiya, gnas pa cha mthun), concordant with enhancement
(visheshabhagiya, khyad par cha mthun), and concordant with
definite differentiation (nirvedhabhagiya, nges *byed cha mthun).

The first three varieties probably have only the subjective aspect
of viewing the lower level as gross and the upper level as peaceful.

The definition of an actual meditative absorption that is a first
concentration concordant with degeneration is:

1) a pure actual meditative absorption that is a first concentration
and 2) that which is concordant with the generation of afflictions
of its own level or of a lower level immediately after itself.

“Afflictions of its own level or of a lower level” refers to the
afflictions to be abandoned by a mundane path of meditation.
With reference to the first concentration, “Gts own level” is the
First Concentration; “a lower level” is the Desire Realm.
“Immediately after itself” refers to the next moment or period; if
it referred to an indefinite future time, any of the pure actual
meditative absorptions that are concentrations could be
concordant with degeneration. Although an actual meditative
absorption concordant with degeneration is necessarily con-
cordant with the generation of afflictions of either its own or a
lower level immediately after it, it does not necessarily involve the
generation of such afflictions. However, it is proceeding in the
direction of generating an affliction, and if the meditator remains
in equipoise as it is proceeding at that point, an affliction will be
generated.

The definition of an actual meditative absorption that is a first
concentration concordant with abiding is:

1)[a pure actual meditative absorption that is a first concentration]
and 2) that which induces another pure [meditative absorption] of
the same level as itself immediately after itself. (158b)

Such an absorption is called concordant with abiding because that
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very meditative absorption continues to remain. It is not a case of
one moment of meditative absorption of the first concentration
inducing a second, similar moment. The inducing of a second
moment similar to the first is common to products in general and
s not what is being referred to here. Rather, a period of
meditation comes to a close and induces another pure meditative
absorption of the same level.

The definition of an actual meditative absorption that is a first
concentration concordant with enhancement is:

1) [a pure actual meditative absorption that is a first concentration]
and 2) that which induces another pure [meditative absorption] of
a higher level immediately after itself.

Because 1t induces a meditative absorption higher than itself,
this meditative absorption 1is called concordant with
enhancement.

The definition of an actual meditative absorption that is a first
concentration concordant with definite differentiation is:

1)[a pure actual meditative absorption that is a first concentration]
and 2) that which induces another, supramundane path
immediately after itself.

It is called concordant with definite differentiation [because it
induces a supramundane path]. The path of preparation is called
a partial concordance with definite differentiation because it
tnduces the path of seeing.?

It is also [stated] in this way in Vasubandhu’s Treasury of
Knowledge [8:17]:

The pure [meditative absorptions] are those concordant with
degeneration, and so forth. Those four kinds [those
concordant with degeneration, abiding, enhancement, and
definite differentiation] are [called], respectively, concordant
with the generation of afflictions, with [a pure meditative
absorption of] its own level, with a higher [level], and with the
uncontaminated.
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[The Formless Absorptions)
One should also understand the four formless absorptions
similarly.

These four — actual meditative absorptions concordant with
degeneration, abiding, enhancement, and definite differentiation
— also occur in the formless absorptions.

However, there is a difference: the actual meditative absorption of
the peak of cyclic existence does not have a type concordant with
enhancement because above the peak of cyclic existence there is
no other mundane level. According to the upper and lower
Knowledges,? there is also no actual meditative absorption of the
peak of cyclic existence that is concordant with definite differen-
tiation because there is no uncontaminated actual meditative
absorption of the peak of cyclic existence.

This, in turn, is because, for an actual meditative absorption of
the peak of cyclic existence, the movement of the mental factor of
discrimination (samjia, ‘du shes) is extremely subtle; therefore,
its object of observation and subjective aspect are unclear.

[This is so] because that which is unclear in its object of obser-
vation and subjective aspect cannot be a basis of a very clear supra-
mundane path. [This is so] because a Hearer Superior who has
attained an actual meditative absorption of the peak of cyclic
existence actualizes the supramundane path that is his object of
attainment on the basis of a mind of [the level of] nothingness.
Vasubandhu’s Treasury of Knowledge, [8:20a—b] says:

A Superior at the peak of cyclic existence, having actualized
nothingness, consumes contamination. (159a)

This means that a Hearer Superior on the path of meditation, to
actualize the fruit of Foe Destroyer, does not use the mind of his
own level but actualizes the mind of the level just below it,
nothingness, and on the basis of that actualizes the supra-
mundane path of a Foe Destroyer.

Also, Asanga’s Compendium of Knowledge says:
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The source without discrimination and without non-
discrimination, because of having a very unclear activity of
discrimination, is only mundane. Therefore, it is said to be
signless (animitta, mtshan med).t

“Only mundane” means only contaminated. “Signless” here
means without the ability to differentiate and discriminate.

The Blessed One said, “To the extent that one enters into
equipoise by means of discrimination, one attains all-knowingness
(ajriaravin, kun shes).”

“All-knowingness” refers to consciousnesses of the paths of
seeing, meditation, and no more learning. To actualize these
paths discrimination is needed. The new seeing of selflessness on
the path of seeing is called the faculty of knowing all that was not
known. Since, on the path of meditation, the practitioner again
and again becomes accustomed to the direct perception of selfless-
ness previously experienced, it is called the faculty of knowing all.
On the path of no more learning the practitioner has the faculty
of possessing the knowledge of all; this is because, in dependence
upon becoming accustomed again and again to the direct
perception of selflessness on the path of meditation, he or she
removes-all afflictions, and then, on the path of no more learning,
has this knowledge.

[Antidotal and Non-antidotal Absorptions]

It is not necessary for the actual concentrations and formless
absorptions to separate from desire for the levels below them
because the preparations do the separating. The contaminated
actual [meditative absorptions] do not act as antidotes to [the afflic-
tions of] their own and higher levels, but the uncontaminated

ones act as antidotes to [the afflictions of] their own and higher
levels.

To attain an actual first concentration, it is necessary to separate
from the desires associated with the Desire Realm. Therefore,
someone who has such a concentration has already separated
Jfrom those desires; the preparations have done the separating. A
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contaminated actual meditative absorption of the first concen-
tration does not act as an antidote to the afflictions of its own level
because the preparations for the second concentration act as the
antidotes to the desires associated with the First Concentration.
[The same is true of other contaminated actual meditative
absorptions.] Moreover, afflictions in general are overcome only
in dependence upon an uncontaminated mind. Thus, in general, a
contaminated mind will not act as an antidote to the afflictions.
However, although the contaminated actual absorptions do not
act as antidotes to the afflictions of their own and higher levels,
the uncontaminated actual meditative absorptions act as such
antidotes. '

For this reason, the preparations for the concentrations and
formless absorptions, the contaminated actual [meditative
absorptions of the concentrations and formless absorptions], and
the uncontaminated [actual meditative absorptions of the concen-
trations and formless absorptions] are the paths that, respectively,
separate from desire, abide blissfully in this lifetime, and
thoroughly achieve good qualities.

Because the preparations separate from the desires associated
with the lower level, they are called paths that separate from
desire.

Because a person who possesses an actual contaminated
meditative absorption of the concentrations or formless
absorptions in his or her continuum can in this lifetime, without
suffering or mental discomfort (daurmanasya, yid mi bde), ser in
equipoise according to his or her wish, it is said that these are
paths that abide blissfully in this lifetime. “Blissfully” cannot
refer to the feeling of bliss because in the fourth concentration and
the formless absorptions there is no feeling of bliss. Thus, it means
that such a person can set in equipoise according to his or her
wish.

Because, in dependence upon the uncontaminated actual
meditative absorptions of the concentrations and formless
absorptions, it is possible to achieve true cessations, they are called
paths that thoroughly achieve good qualities.
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[AFFLICTED MEDITATIVE ABSORPTIONS]

The following discussion is relevant to pure meditative
absorptions concordant with degeneration.

What are afflicted meditative absorptions?

An afflicted meditative absorption is not something that is both a
meditative absorption and afflicted, as it would appear to be.
Rather, in the first period, there is a meditative absorption, but in
the second period, it becomes associated with an affliction,
whereby it becomes neutral (avyakrta, lung du ma bstan pa),

whereas whatever is a meditative absorption is necessarily
virtuous.

Those bases that are made afflicted are the pure actual meditative
absorptions that are concentrations and formless absorptions.
(159b) Vasubandhu’s Treasury of Knowledge [8:6b—c] says, “The
pure [meditative absorptions] are mundane virtues; those [pure
meditative absorptions]are tasted by that [associated with relishing
asvadanasamprayukta, ro myang mtshungs ldan)).””s

In the second period of such an absorption, in dependence upon the
taste of an affliction, it becomes afflicted. Thus, the pure actual
meditative absorptions that are the concentrations and formless
absorptions are what are made afflicted.

The phenomena that make them afflicted are attachment, [wrong]
view, pride, and ignorance, which are defiled and neutral.

They are defiled by the afflictions and are neither virtuous nor
non-vIrtuous.

Asanga’s Compendium of Knowledge says:

In what manner are they afflicted? They are the four neutral
roots: attachment, view, pride, and ignorance.

Vasubandhu’s Treasury of Knowledge [5:21] also says, “Others say
there are four: they are attachment, view, pride, obscuration.”
The mode in which they are caused to be afflicted [is as follows]:
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when one enters into equipoise in a pure actual equipoise, there
arise 1) a predominant attachment that tastes the bliss [of that
absorption],’ 2) a predominant [perverse] view due to generating
the bad view of the category of the past (parvanta, sngon gyi mtha’)
[as non-existent], and so forth, 3) a predominant pride due to a
mind inflated by [the fact that one has achieved] concentration,
and 4) a predominant obscuration wondering whether or not just
that attainment is a path of liberation.

The bad view of the category of the past is the view that former
births are non-existent. If the category of the future had been
mentioned, it would refer to the view that there is no rebirth after
this life. There are many other types of bad view.

Question: Are afflicted actual meditative absorptions that are
concentrations and formless absorptions fully qualified meditative
absorptions?

Answer: They are not.# Vasubandhu’s commentary to his
Treasury of Knowledge [8:1] says:

Question: How is that which is afflicted a concentration?

This question s based on the thought that an afflicted meditative
absorption would have to be a common locus (samanadhikarana,
gzhi mthun) of being a meditative absorption and being afflicted.

Answer: Because of wrong contemplation.

Question: Would there not be the absurd consequence [that
there is also wrong contemplation by vne thoroughly afflicted
by sense desire]?

Answer: There would not be [such a consequence] because
[this is a case] of designating that which is only of a type
similar to [a concentration] with the name [“concentration”],
as is the case, for example, with a rottén seed.' (160a)

An afflicted meditative absorption is a continuation of a
meditative absorption; that continuation is being designated with
the name “meditative absorption,” even though it no longer is.

In the example, a rotten seed is not a seed. It is only given the
name “‘seed.”
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[They are not fully qualified meditative absorptions] because
whatever is an actual meditative absorption that is a concentration
must be virtuous, [whereas] an afflicted meditative absorption is
neutral. Furthermore, they are not fully qualified meditative
absorptions because they do not possess the branches of a concen-
tration. Vasubandhu’s Treasury of Knowledge [8:10a—c] says:

An afflicted [concentration] does not have joy, bliss, internal
clarity, introspection, mindfulness, neutral feeling, and
mindfulness, and lacks purity [with respect to the afflictions
of its own level].

[MODE OF LEAVING OF THE LOWER LEVEL]

With respect to the concentrations, the higher have definitely left
the coarser branches of the lower, and there is a difference in the
branches [between the higher and the lower]. Therefore, [the
concentrations] pass beyond [their respective lower levels] by way-
of their branches. Because the formless absorptions do not have
divisions into various branches and the higher definitely leave the
lower by way of their objects of observation, they are said to pass
beyond [their respective lower levels] by way of their objects of
observation.

In the formless absorptions, the object of observation and sub-
Jective aspect get subtler and subtler as the meditator progresses.
That is how, in the formless absorptions, the upper levels pass
beyond the lower by way of their objects of observation.

In the meditative absorption of limitless space, the meditator
thinks that, just as space is a negation of obstructive contact, so
all phenomena are just that, and does not take to mind such
phenomena as forms.

In the meditative absorption of limitless consciousness, the
meditator does not take to mind any external phenomenon, even
space, but only his or her own mind. Space is an external
phenomenon that is not included in the mental continuum. Thus,
the object is one’s own consciousness as limitless.

Then the meditator stops taking to mind his or her own con-
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sciousness, and it is as though he or she did not take anything to
mind. [This is the formless absorption of nothingness.]

At the peak of cyclic existence, which is also called “without dis-
crimination and without non-discrimination,” it is as though
there were no discrimination. Since, in fact, there is no coarse dis-
crimination at that level, but only subtle discrimination, it is
hard to determine that there is any discrimination at all. For
example, when we look for the continuation of a very fine thread,
we sometimes cannot find it and think that the thread has been
cut; however, when we hold the thread up to the light we can see
the rest of it even though it is very subtle. Similarly, because the
coarse movement of discrimination does not exist at the peak of
cyclic existence, the peak of cyclic existence is called “without dis-
crimination”; yet, since discrimination is not totally non-
existent, it 1s called “without non-discrimination.”

[THE BRANCHES OF THE CONCENTRATIONS]

What are the branches of the concentration? The branches of the
first concentration are investigation, analysis, joy, bliss, [and
meditative stabilization, which is] one-pointedness of mind. The
branches of the second are internal clarity, joy, bliss, [and
meditative stabilization, which is] one-pointedness of mind. The
branches of the third are mindfulness, introspection, equanimity,
bliss, [and meditative stabilization, which is] one-pointedness of
mind. The branches of the fourth are mindfulness and completely
pure equanimity [that is, a leaving aside of application], neutral
feeling, [and meditative stabilization, which is] one-pointedness of
mind. (160b) Vasubandhu’s Treasury of Knowledge [8:7—8] says:

The first has five: investigation, analysis, joy, bliss, and
meditative stabilization. The second has four branches:
internal clarity, joy, bliss, and so forth. The third has five:
equanimity, mindfulness, introspection, bliss, and stability
[that is, meditative stabilization]. In the last, there are four:
mindfulness, equanimity, no bliss and no pain [that is, neutral
feeling], and meditative stabilization.
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[The First Concentration]

Furthermore, [with regard to the entry into these] the
investigation that is'a branch of the first concentration is a mental
factor that engages its object in a coarse manner, and analysis is a
mental factor that engages its object in a fine manner.

If ground wheat sticks to our fingers, we say that it is coarse,
whereas the flour we normally use is finely ground. Similarly, in
investigation, the mind investigates its object “in a coarse
manner” — not in detail bur roughly. This use of the Tibetan
word TtOg pa to mean “Investigation (vitarka) is not to be
confused with the usual usage of the words rtog pa and rtog med
to mean “conceptual” (kalpaka) and ‘“non-conceptual”
(nirvikalpaka), respectively. Analysis “engages its object in a fine
manner” — that ts, in detatl — because that which is settled in a
coarse manner by investigation is gone into more subtly by
analysis.

With respect to [identifying] the joy and bliss that are branches of
the first concentration, the Vaibhashikas assert that joy is the
faculty of blissful mental feeling and bliss is the bliss of pliancy.
This accords with [the position stated in Vasubandhu’s] Treasury
of Knowledge: “In the first [concentration], bliss is pliancy,” [8:9b]
and, “Because of two scriptural passages, joy is mental bliss.”
[8:9c—d]

According to the Vaibhashikas, “the faculty of blissful mental
Seeling” refers to the feeling of bliss that accompanies the mental
consciousness. This is an actual bliss, whereas the bliss of pliancy
is not a real bliss; it is called bliss only because of being a condition
of serviceability of mind and body such that they can be directed
to any virtue at will, and it is free of the discomfort of not having
such serviceability. Thus, according to the Vaibhashikas, joy is
the feeling of bliss that accompanies the mental consciousness,
whereas bliss is merely pliancy.

However, [according to] the Mahayanists’ own system
[Chittamatra or Madhyamika], the feeling that is a branch of the
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first concentration, the single experience of bliss, is posited as
both joy and bliss. [This is so] because it is posited as joy by reason
of causing the mind to be serviceable from the point of view of
making the consciousness associated with it, together with its con-
comitants, satisfied with joy bliss, and it is posited as bliss by
reason of making the sense powers, of the person who possesses it
in his continuum, together with their bases, to be serviceable.
(161a)

In brief, the pleasurable or blissful feeling that accompanies the
mental consciousness is posited as both joy and bliss — as joy
because 1t causes the mind to become serviceable and as bliss
because it causes the body to be serviceable.

The pleasurable feeling that accompanies the mental conscious-
ness is called blissful mental feeling (tshor ba yid bde), whereas
the blissful feeling that accompanies a sense consciousness is called
blissful feeling (tshor ba bde ba). It would be impossible to posit a
blissful feeling that accompanies a sense consciousness as a branch
of a concentration because whatever is a meditative absorption,
be 1t a preparation or an actual absorption, must be a mental con-
sciousness. In the system of the Treasury of Knowledge, bliss, in
this context, is the bliss of pliancy, but in the Mahayana it is said
that there is no bliss to be posited as separate from joy; they are
posited separately — given different names — from the point of
view of different functions. The blissful feeling that accompanies
the mental consciousness causes the sense powers and the sense
consciousnesses to be able to see and hear far more distant objects
than is usual. That is why the text says that mental bliss makes
the senses, together with their bases, serviceable. It is from this
point of view that the blissful feeling of the mental consciousness is
posited as bliss.

Asanga’s Levels of Hearers says:

Because the physical body!! and the mental body respectively
experience blissful feeling and the bliss of pliancy, bliss is,
therefore, called a physical experience.
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This sets forth the position of the Vaibhashikas. [Yashomitra’s]
commentary to Asanga’s Compendium of Knowledge says:

With respect to the first two concentrations, because the
feeling that accompanies the mental consciousness, the single
experience of bliss, causes the body — that is, the faculties,
together with their bases — to be serviceable, it helps the
body, and because it causes the mental consciousness
associated with it, together with its concomitants, to be
satisfied with joy and bliss, it helps the mind. Because it
performs [these] two activities, it is posited, respectively, as
bliss and joy.

The meditative stabilization that is a branch of the ﬁrst concen-.
tration causes the mind and the mental factors associated with it to
come together on one object of observation.

[The Second Concentration)

With respect to the internal clarity that is a branch of the second
concentration, according to the author of ‘the Treasury of
Knowledge [Vasubandhu], it is asserted as the faith of the
conviction that one has emerged from the first concentration, in
accordance with the statement, “Internal clarity is faith.” [8:9¢]

[From among the three types of faith — the faith of clarity, the
faith of conviction, and the faith that is a wish to attain] — this is
[the second type, ] the faith of conviction. Here, it is the conviction
that one has passed beyond the first concentration.

In the Mahayanists’ own system, however, the three — mindful-
ness, introspection, and equanimity — that are branches of the
second concentration are the internal clarity which is a branch of
the second concentration. (161b)

Mindfulness is that which holds on to its object without forgetting
it. Introspection is-an inspection of the mind to see whether
unfavourable conditions have arisen. Equanimity here is that
which causes the mind to remain balanced.
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The Compendium' says:

What is the entity of the phenomenon “internal clarity”? It is
the entities of mindfulness, introspection, and equanimity.

The joy, bliss, and meditative stabilization that are branches of the
second concentration are like those of the first.

[The Third Concentration)

The bliss that is a branch of the third concentration is a faculty of
blissful feeling which is devoid of joy. Mindfulness is that which
holds on to the object of observation and in which the entangle-
ments of joy have ceased, and introspection watches whether one
has or does not have a holding on to the object of observation in
which the entanglements of joy have ceased. Equanimity, because
of being free of the faults of investigation, analysis, and joy, is an
absence of imbalance due to those three.

Joy is considered a fault because it is coarse.

There are reasons that, although the three — mindfulness,
introspection, and equanimity — exist in the first concentration,
they are not mentioned as branches; and that, in the second
concentration, they are not mentioned by their own names but are
indicated with the name “internal clarity”; and that, in the third
concentration, they are indicated by their own names. The
reasons are explained [as follows]: in the first concentration,
[mindfulness, introspection, and equanimity are not mentioned as
branches because] they are polluted by investigation and analysis;
in the second concentration, [they are not mentioned by their own
names but are indicated by the name “internal clarity” because]
they possess the entanglements of joy; and in the third [concen-
tration}], they have separated from the entanglements of joy [and
are, therefore, indicated by their own names]. For these reasons;
they are explained in that way. (162a) The Compendium says:

In the first concentration, because mindfulness, intro-
spection, and equanimity are achieved by way of investigation
and analysis, they are not mentioned although they exist. In
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the second concentration, they are brought about in their own
entity, but because they are entangled with the affliction of
mental joy, they are indicated by the name “internal clarity.”
In the third concentration, because they have separated from
that mental secondary affliction [that is, joy], they are
indicated by just their own names.

[The Fourth Concentration)

The mindfulness and equanimity that are branches of the fourth
concentration are called completely pure because they- have
separated from the eight faults of concentration. Vasubandhu’s
Treasury of Knowledge [8:11a-b] says, “Because of being released
from the eight faults, the fourth is unfluctuating.” The eight
faults are investigation, analysis, mental bliss, mental discomfort,
[feeling of physical] bliss, [feeling of physical] pain, exhalation,
and inhalation. Vasubandhu’s Treasury of Knowledge® [8:11c~d]
says, “They are investigation, analysis, the two breaths, and the
four — [feeling of physical] bliss, and so forth.”

From one point of view, the Fourth Concentration is called
unfluctuating because the meditative stabilization in it is un-
Sfluctuating. From another point of view, it is so called because the
place of the Fourth Concentration is not destroyed when this
world-system disintegrates at the end of an aeon. If this world-
system is destroyed by fire, the First Concentration and the
Desire Realm will disintegrate; if by water, the Second Concen-
tration and everything below it will disintegrate; if by wind, the
Third Concentration and everything below it will disintegrate.
The Fourth Concentration will remain no marter what type of
destruction occurs.

Investigation, analysis, and so forth, are posited as faults of
fluctuation relative to the fourth concentration, but relative to

their own levels — the first concentration, and so forth — they are
not. (162b)

Relative to the first concentration, investigation and analysis are
not faults but good qualities; they are the antidotal branches.
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Secking liberation for our own sake is a similar case. In
genéral, 1t is good because seeking liberation s good, but from the
point of view of the Mahayana, seeking liberation for our own
sake is a fault because we are doing it only for ourselves and not
for the sake of others. Thus, relative to the first concentration,
investigation and analysis are not faults, but relative to the
fourth concentration, they are.

The Compendium says:

If investigation, analysis, and so forth, which are of the first
concentration, and so forth, and which are helpful to
meditative stabilization, are engaged in to help and
thoroughly purify their own levels of concentration, why has
the Blessed One indicated them as having the character of
fluctuation?

Answer: They are [so] indicated in relation to other levels
but not in relation to their own levels.

[Comparison of the Branches)

How do the first, second, third, and fourth concentrations differ?
They differ, respectively, in the completion and non-completion
of meditative stabilization, in the completion and non-completion
of help (phan *dogs pa), and in the completion and non-completion
of thorough purity. The Compendium says:

What is the difference between the first and second concen-
trations? They differ in the completion!* of meditative stabi-
lization.
What is the difference between the second and third
concentrations? They differ in the completion of help.
What is the difference between the third and fourth concen-
trations? They differ in the completion of thorough purity.

The [eighteen] branches of the concentrations can be condensed
into the three [types] (163a) consisting of the antidotal branch —
that which abandons harm; the benefit branch — that which
achieves help; and the basis branch — one-pointedness. Asanga’s
Compendium of Knowledge says, . .. the antidotal branch, the
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benefit branch, and the branch that is the basis of those two.!5[See
chart below.]

There is a way in which those [three types] include [all the
branches]. In the first concentration, investigation and analysis are
posited in terms of the antidotal branch, the joy and bliss that are
generated from isolation are posited in terms of benefit, and
meditative stabilization is posited in terms of the basis branch. In
the second concentration, internal clarity is posited in terms of the
antidotal branch, the joy and bliss that are generated from
meditative stabilization are posited in terms of benefit, and
meditative stabilization is posited in terms of the basis branch. In
the third concentration, the three — mindfulness, introspection,
and equanimity — are posited in terms of the antidotal branch, the
‘bliss that is devoid of joy is posited in terms of benefit, and
meditative stabilization is posited in terms of basis. In the fourth
concentration, thoroughly pure mindfulness and equanimity are
posited in terms of the antidotal branch, neutral feeling is posited

in terms of benefit, and meditative stabilization is posited in terms
of basis. (163b)

Branches of the Concentrations
(Read from bottom to top)

Antidote  Benefit Basis
Fourth Mindfulness Neutral Meditative
Concentration Equanimity feeling stabilization
Third Mindfulness Bliss Meditative
Concentration Introspection stabilization
Equanimity
Second Internal Joy Meditative
Concentration clarity Bliss stabilization
First Investigation Joy Meditative

Concentration  Analysis Bliss stabilization-
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[THE NUMBER OF THE CONCENTRATIONS]

There is a reason for positing the concentrations as four because 1)
these concentrations are posited from the point of view of
definitely emerging from contaminated feeling and 2) the first
concentration is posited from the point of view of definitely
emerging from the contaminated feeling of mental discomfort; the
second concentration is posited from the point of view of
definitely emerging from the contaminated feeling that is the
faculty of suffering.

This does. not mean that the first concentration has suffering;
both mental discomfort and the faculty of suffering refer to the
Desire Realm. The first and second concentrations are only
posited from this point of view because the faculty of suffering is
slightly more unmanifest.

The third concentration is posited from the point of view of
definitely emerging from the contaminated feeling of [mental]
bliss; the fourth concentration is posited from the point of view of
definitely emerging from the contaminated feeling that is the
faculty of bliss.

The feeling of bliss that accompanies the mental consciousness in

the third concentration is called not mental bliss but the faculty of
bliss.

There is a reason for not positing a fifth concentration from the
point of view of its definitely emerging from contaminated neutral
feeling because, since contaminated neutral feeling is a subtle
suffering of pervasive!s conditioning (samskaraduhkhata, ‘du byed
kyi sdug bsngal), a mundane path cannot cause definite emergence
from it. This is because non-Buddhists who have attained an
actual meditative absorption of the peak of cyclic existence hold
the peak of cyclic existence to be a path of liberation and later fall,
[whereas] followers of the Teacher [Buddha] realize that even the
peak of cyclic existence has a nature of suffering and generate in
their continua a supramundane path that is definite emergence
from it. This is also indicated in [the following] passage in Ashva-
ghosha’s Praise of the Praiseworthy: (164a)
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Though beings blinded by ignorance who turn
From your teaching reach the peak

Of cyclic existence, they again undergo
Suffering and achieve cyclic existence.

Those who follow your teaching, though
They do not attain an actual concentration,
Overcome cyclic existence

While demons glare.

Even if demons glare at them and try to cause them trouble, such
meditators can overcome the afflictions.

[THE NUMBER OF THE FORMLESS ABSORPTIONS]

There is a reason for positing the formless absorptions as four
because the first formless absorption is posited from the point of
view of definitely emerging from discrimination of forms and
obstructiveness, its objects of abandonment; the second is
posited from the point of view of definitely emerging from dis-
crimination of space, the antidote [to discrimination of forms
and obstructiveness]; the third is posited from the point of view
of definitely emerging from adherence to consciousness, its
object of abandonment; the fourth formless absorption is
posited from the point of view of definitely emerging from dis-

crimination of nothingness, the antidote [to adherence to con-
sciousness].

[BENEFITS OF CULTIVATING THE
CONCENTRATIONS AND FORMLESS
ABSORPTIONS]

There is a fruit, or benefit, in having cultivated the four concen-
trations because, from having cultivated the three [forms] —
lesser, middling, and greater — of the first concentration, one
achieves birth in Brahma Type, In Front of Brahma, and Great
Brahma, respectively; from having cultivated the three [forms] —
lesser, middling, and greater — of the second concentration, one
achieves birth in Little Light, Limitless Light, and Bright Light,
respectively; (164b) from having cultivated the three [forms] —
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lesser, middling, and greater — of the third concentration, one
achieves birth in Little Virtue, Limitless Virtue, and Vast Virtue,"”
respectively; from having cultivated the three [forms] — lesser,
middling, and greater — of the fourth concentration, one achieves
birth in Cloudless, Born from Merit, and Great Fruit, respective-
ly; and from having cultivated the five alternating meditations of
the concentrations, one achieves birth in Not Great, Without
Pain, Excellent Appearance, Great Perception, and Not Low.

These are the resultant-birth levels of the Four Concentrations
and of the Five Pure Places, which are above the [usual] three
levels of the Fourth Concentration.

Only Superiors can be born in the Five Pure Places. To be
reborn there, a Superior has to alternate uncontaminated and
contaminated equipoises, each being one of the smallest moments
(kshana, skad cig) within which an action can be accomplished.
There are five types. The first has three moments — uncon-
taminated, contaminated, and uncontaminated. The second has
six moments; the third has nine; the fourth, twelve; and the fifth,
fifteen. [Through cultivating one of these five types,]a Superior is
born in [the corresponding level of] the Five Pure Places.

There is a fruit, or benefit, in having cultivated the three [types]
— lesser, middling, and greater — of the [four] formless
absorptions because one achieves various high and low, good and
bad rebirths in the Formless Realm.

Though we refer to the Formless Realm as though it were a place,
one does not have to go anywhere at death to be reborn there. In
the very place of death, the practitioner manifests that equipoise.

HOW BODHISATTVAS CULTIVATE THE
CONCENTRATIONS AND FORMLESS
ABSORPTIONS

Bodhisattvas cultivate all eight of the concentrations and
formless absorptions even though all eight are not necessary for
the generation of a supramundane path. Moreover, although they
take emptiness as their object during the actual absorptions, they
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use the preparations having the aspect of grossness and peaceful-
ness. Thus, their motivation and mode of procedure need ex-
planation.

Bodhisattvas cultivate the preparations having the aspect of
grossness and peacefulness not within the context of meditating on
emptiness but within that of the altruistic aspiration to enlighten-
ment. Although Bodhisattvas, like Hearers, view all cyclic
existence as full of faults and have no desire to be reborn anywhere
in it, even in the Form and Formless Realms, Bodhisattvas wish
to attain Buddhahood for the sake of all sentient beings and are
willing to be reborn wherever it is possible to help sentient beings
— even in a hell. Thus, since it is posstble to help sentient beings in
the Form Realm, they are willing to be reborn there. There seems
to be some question about the Formless Realm, since there are no
states arisen from hearing in the Formless Realm and, therefore,
no opportunities for others to hear teaching.

Despite the willingness of Bodhisattvas to be reborn in cyclic
existence, in doing the preparations having the aspect of grossness
and peacefulness Bodhisattvas and those Hearers who use these
preparations (Hearers who proceed gradually) would not think of
any rebirth state as truly peaceful. They consider all cyclic
existence to be like a garbage heap; however, some places in a
garbage heap are less dirty than others, and in that sense Bodhi-
sattvas and Hearers view the upper level as peaceful. Moreover,
in the concentrations, there is another way of cultivating the
preparations having the aspect of grossness and peacefulness.
Instead of viewing the lower and upper rebirth states as gross and
peaceful, respectively, the meditator views the actual absorptions
as gross or peaceful in terms of their branches. Thus, to progress
from the first concentration to the second, the meditator would
think that the first concentration has many branches, whereas the
second concentration has fewer, and that the first concentration
has investigation and analysis, whereas the second concentration
is free of them. The mode of procedure for the remaining concen-
trations is similar.'s

Instead of proceeding directly to the preparations for the first
concentration, Bodhisattvas, upon achieving calm abiding,
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cultivate special insight realizing emptiness. Still, they cultivate
all the concentrations by the time of the path of preparation for
the sake of enhancing the dexterity of their minds. However, it 1s
not definite when they cultivate the formless absorptions. Thus,
though the concentrations and formless absorptions are not
necessary for the realization of emptiness, they are essential to
progress on the Bodhisattva path.
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Glossary

English Sanskrit Tibetan

Abider in the Fruit phalasthita ’bras gnas

absorption samapatti snyoms ’jug

absorption lacking  asamijiiisamapatti ’du shes med pa’i
discrimination snyoms ’jug

achievement pratipad sgrub pa

action karma las

actual maula dngos gzhi

actual absorption maulasamapatti dngos gzhi’i

snyoms ’jug

adamantine vajrasana rdo rje skyil krung
posture

adventitious akasmika glo bur

aeon kalpa bskal pa

afflicted klishta nyon mongs can

affliction klesha nyon mongs

aging and/or death  jaramarana rga shi

Sanskrit terms that may not occur in Sanskrit but have been constructed on the
basis of the Tibetan are preceded by an asterisk.
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English Sanskrit Tibetan
aggregate skandha phung po
Ahoo (Hell) hahava a chu zer ba
all-knowingness ajfiatavin kun shes
altruistic mind of  bodhichitta byang chub kyi
enlightenment sems
analysis vichara dpyod pa
analytical image savikalpaka- rnam par rtog pa
pratibimba dang bcas pa’i
gzugs brnyan
analytical dpyad sgom
meditation
androgynous ubhayavyanjana mtshan gnyis pa
anger pratigha khong khro
animal tiryafich dud ’gro
antidote pratipaksha gnyen po
application abhisamskara ’du byed pa
Approacher pratipannaka zhugs pa
appropriate and sthanasthana gnas dang gnas
the inappro- ma yin pa
priate, the
arisen from shrutamayT thos byung
hearing
arisen from bhavanamayi sgom byung
meditation
arisen from chintamayi bsam byung
thinking
aspect akara rnam pa
aspiration chhanda ’dun pa
aspiration to kamachchhanda ’dod pa la ’dun
attributes of pa
the Desire
Realm
associated samprayukta- ldan pa yin
compositional samskara pa’i ’du byed

factor
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English Sanskrit Tibetan
associated with asvadanasam- ro myang
relishing prayukta mtshungs ldan
attachment trshna sred pa/’dod
chags
attribute akara rnam pa
basis ashraya gnas/rten
beginner at manaskara- yid la byed pa
mental dikarmika las dang po pa
contemplation
beginner at kleshavishud- nyon mongs pa
purifying the dhyadikarmika rnam par
afflictions sbyong ba’i las
dang po pa
belligerence krodha khro ba
benefit anushamsa phan yon
birth jati skye ba
Black Line kalastitra thig nag
(Hell)
blame ninda smad pa
Blessed One bhagavant bcom ldan ’das
bliss sukha bde ba
Blistering (Hell) arbuda chu bur can
Bodhisattva bodhisattva byang chub sems
dpa’
body kaya lus
body conscious- kayavijiiana lus kyi rnam par
ness shes pa
body sense kayendriya lus kyi dbang po
power
Born from Merit punyaprasava bsod nams skyes
Brahma Brahma tshangs pa
Brahma Type brahmakayika tshangs ris
branch anga yan lag
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English Sanskrit Tibetan

Bright Light abhasvara ’od. gsal

Buddha buddha sangs rgyas

Buddha-field buddhakshetra sangs rgyas kyi

zhing

Burning Ashes kukiila me ma mur
(Hell)

Bursting Blisters nirarbuda chu bur rdol pa
(Hell) can

calm abiding shamatha zhi gnas

category of the purvanta sngon gyi mtha’
past

causal absorption *karanasamapatti rgyu snyoms ’jug

causal collection tshogs bsten pa

causally con- nishyandaphala rgyu mthun gyi
cordant effect ’bras bu

cause hetu rgyu

cessation nirodha ’gog pa

channel nadi rtsa

character lakshana mtshan nyid

Chattering (Hell) atata so tham tham pa

clairvoyance abhijfia mngon par shes

pa/mngon shes

class paksha phyogs

clear gsal ba

close setting upasthapana nye bar ’jog pa

Cloudless anabhraka sprin med

coarse audarika rags pa

colour varpa kha dog

common being prthagjana so so’i skye bo

common locus samanadhikarana gzhi mthun

compassion karuna snying rje

compositional samskara ’du byed

factor
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English Sanskrit Tibetan

concealment mraksha ’chab pa

concentration dhyana bsam gtan

conception of a drshtiparamarsha lta ba mchog tu
[bad] view as ’dzin pa
supreme

conception of shilavrata- tshul khrims
[bad] ethics paramarsha dang brtul
and modes of zhugs mchog
conduct as tu ’dzin pa
supreme

conceptual kalpaka rtog pa

conceptual con- kalpana rtog pa
sciousness

conceptual deter- adhyavasana zhen pa
mination

conceptuality vikalpa rnam rtog

concordant effect nishyandaphala rgyu mthun gyi

"bras bu

concordant with sthitibhagiya gnas pa cha
abiding mthun

concordant with nirvedhabhagiya nges 'byed cha
definite mthun
differentiation

concordant with hanabhagiya nyams pa cha
degeneration mthun

concordant with visheshabhagiya khyad par cha
enhancement mthun

condition pratyaya rkyen

consciousness jianalvijiiana shes pa/rnam par

shes pa

consequence prasanga thal ’gyur

constituent dhatu khams

contact sparsha reg pa
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English Sanskrit Tibetan
contaminated sasrava zag bcas
contaminated sasravakarma zag bcas kyi las
action
continent dvipa gling
continuous samsthapana rgyun du ’jog pa
setting
continuum/ samtana rgyud
mental
continuum
contrition kaukrtya ’gyod pa
Controlling paranirmitta- gzhan ’phrul
Others’ vashavartin dbang byed
Emanations
conventional samvrtisatya kun rdzob bden pa
truth
copulation upachara bsnyen bkur
covetousness abhidhya brnab sems
Crushed samghata ’dus ’joms
Together (Hell) N
Crying (Hell) raurava ngu ’bod
cyclic existence samsara ’khor ba
deceit maya sgyu
definite nihsarana nges ‘byung
emergence
deliverance nairyanika nges 'byin
demigod asura lha ma yin
demon mara bdud
dependent- pratitya- rten ’brel/rten
arising samutpada ’byung/rten
cing ’brel bar
’byung ba
desire raga ’dod chags
Desire Realm kamadhatu ’dod khams
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English Sanskrit Tibetan
determining *vishayapratini- sems byung yul
mental factors yamachaitta nges
direct perception pratyaksha mngon sum
disciplining damana dul bar byed pa
discrimination samjna ’du shes
discursiveness vikalpa rnam rtog
disgrace ayashas ma grags pa
dissimulation shathya g.yo
distraction vikshepa rnam par g.yeng
ba
divisive talk paishunya phra mar smra
‘ba
Doctrine dharma chos
doubt vichikitsa the tshom
ear consciousness shrotrdvijiiana rna ba’i rnam par
shes pa
ear sense power shrotrendriya rna ba’i dbang po
earth prthivi sa
effect phala "bras bu
effort virya brtson ’grus
emptiness shunyata/ stong pa nyid/
shunya stong pa
Enjoying nirmanarati ’phrul dga’
Emanation
‘enlightenment bodhi byang chub
equanimity upeksha btang snyoms
equipoise samahita mnyam bzhag
ethics shila tshul khrims
eunuch pandaka ma ning
Excellent sudrsha gya nom snang
Appearance ba
excellence pranita gya nom pa
excitement auddhatya rgod pa
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English Sanskrit Tibetan

exertion vyayama rtsol ba

exhalation apana/prashvasa dbugs ’byung ba

existence bhava srid pa

extreme anta mtha’

Extremely Hot nadf vaitarani chu bo rab med
River (Hell)

extreme of uchchhedanta chad mtha’
annihilation

extreme of shashvatanta rtag mtha’
permanence

eye consciousness

€ye sense power

faculty

fame

faith

familiarity

fault

feeling

feeling of mental
bliss

feeling of mental
discomfort

feeling of pain

feeling of pleasure

female

fire

first concentration

Foe Destroyer

foolish talk

forcible
engagement

forgetfulness

chakshurvijiiana

chakshurindriya
indriya

yashas

shraddha
parichaya
apakshala/adinava
vedana
saumanasya

daurmanasya

duhkha

sukha

stri

tejas
prathamadhyana
arhan
sambhinnapralapa
balavahana

mushitasmrtita

mig gi rnam par
shes pa
mig gi dbang po

dbang po

snyan grags

dad pa

yongs su ’dris pa
skyon/nyes dmigs
tshor ba

yid bde

yid mi bde

sdug bsngal

bde ba

bud med

me

bsam gtan dang po
dgra bcom pa
tshig bkyal ba
sgrim ste ’jug pa

brjed nges pa
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English Sanskrit Tibetan
forgetting the avavadasammosha  gdams ngag brjed
precept pa
form rupa gzugs
form aggregate rapaskandha gzugs kyi phung
po
Form Body rupakaya gzugs sku
Form Realm rupadhatu gzugs khams
formless arapya/ gzug med/gzug
absorption artipyasamapatti med kyi snyoms
jug
Formless Realm ariipyadhatu gzugs med khams
fortune sampad ’byor ba
Four Great Royal  chaturmaharaja- rgyal chen rigs
Lineages kayika bzhi
fourth concentra-  chaturthadhyana bsam gtan bzhi pa
tion
fruition(al) vipaka rnam smin
fruitional effect vipakaphala rnam smin gyi
"bras bu
gain labha rnyed pa
general character samanyalakshana spyi mtshan
giving dana sbyin pa
god deva lha
god of no asamjfisattva ’du shes med pa’i
discrimination sems can
good nature upachara rnyed bkur
gradually *kramena rim gyis
grasping upadana nye bar len pa
great aeon mahakalpa bskal pa chen po
great adhimatra chen po
Great Bliss sukhavatl bde ba chen
Great Body videha lus ’phags po
Great Brahma mahabrahmana tshangs chen
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English Sanskrit Tibetan
Great Crying maharaurava ngu ’bod chen po
(Hell)
Great Fruit vrhatphala "bras bu che
great of the great adhimatradhimatra  chen po’i chen po
great of the madhyadhimatra ’bring gi chen po
middling
great of the small mrdvadhimatra chung ngu’i chen
po
Great Perception sudarshana shin tu mthong ba
Great Seal mahamudra phyag rgya chen
po
Groaning (Hell) hahava a chu zer ba
gross audarika rags pa
ground bhiumi sa
Grove of Swords asipattravana ral gri lo ma’i nags
(Hell) tshal
happiness sukha bde ba
harmfulness vihimsa/vyapada rnam par ’tshe ba/
gnod sems
harsh speech parushya tshig rtsub smra ba
hatred dvesha zhe sdang
haughtiness mada rgyags pa
Hearer shravaka nyan thos
hearing shruta thos pa
heinous crimes anantarya mtshams med pa
hell naraka dmyal ba
hell being naraka dmyal ba
help phan ’dogs pa
higher ethics adhishila lhag pa’i tshul
khrims
higher meditative  adhichitta lhag pa’i sems
stabilization
higher wisdom adhiprajiia lhag pa’i shes rab
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English Sanskrit Tibetan

Highest Yoga anuttarayogatantra  rnal ’byor bla med
Tantra kyi rgyud

Hot (Hell) tapana tsha ba

human manushya mi

hungry ghost preta yi dvags

ignorance advidya ma rig pa

immeasurable apramana tshad med

impermanence anitya mi rtag pa

imputedly existent  prajfiaptisat btags yod

In Front of brahmapurohita tshangs mdun
Brahma

incontrovertible avisamvadin mi slu ba

Indra indra dbang po

inestimable *amatragrha/ gzhal med khang/
mansions *sumatragrha gzhal yas khang

inferential anumana rjes dpag
consciousness

inhalation ana/shvasa dbugs rngub pa

inherent existence  svabhavasiddhi rang bzhin gyis

grub pa

innate sahaja Ihan skyes

intermediate aeon  antahkalpa bar skal

internal clarity adhyatma- nang rab tu dang

samprasada ba

interrupted sachchhidravahana bar du chad cing
engagement ’jug pa

introspection samprajanya shes bzhin

investigation vitarka rtog pa

Iron Grater ayahshalmalivana Icags kyi shing shal

ma li
Jambu, Land of Jambudvipa ’dzam bu gling
jealousy irshya phrag dog
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English Sanskrit Tibetan
joy mudita/priti dga’ ba
Joyous tushita dga’ ldan
killing pranatighata srog gcod pa
knower samvedana rig pa
Knowledge abhidharma chos mngon pa
lama guru bla ma
laxity laya bying ba
laziness kausidya le lo
laziness of sgyid lugs pa’i le lo
inferiority (losing
compatibility)
laziness of neutral snyoms las kyi le
activities (lack of lo
impulse)
laziness that is an bya ba ngan zhen
attachment to gyilelo
bad activities
leisure kshana dal ba
lethargy styana rmugs pa
liberation vimoksha/moksha  thar pa
life wind srog ’dzin
Limitless Bliss/ apramanashuba tshad med bde/
Limitless Virtue tshad med dge
Limitless vijiananantya rnam shes mtha’
Consciousness yas
Limitless Light apramanabha tshad med ’od
Limitless Space akashanantya nam mkha’ mtha’
yas
Little Bliss/ Little  parittashuba bde chung/dge
Virtue chung
Little Light parittabha ’od chung
logical reasoning upapattisa- ’thad sgrub kyi rigs
dhanayukti pa
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English Sanskrit Tibetan

loss alabha ma rnyed pa

love maitri byams pa

lying mrshavada rdzun du smra ba

magical emanation  nirmana sprul pa

making one- ekotikarana rtse geig tu byed
pointed pa

male purusha skyes pa

Manasarovara, Manasarovara yid kyi mtsho
Lake

mantra mantra sngags

Mantra Vehicle mantrayana sngags kyi theg pa

meaning artha don

meditative samadhi ting nge ’dzin
stabilization

mental abidings, navakara sems gnas dgu
nine chittasthiti

mental bliss saumanasya yid bde

mental conscious-  manovijfiana yid kyi rnam shes
ness

mental contempla-  manaskara yid la byed pa
tion

mental contempla-  adhimokshika- mos pa las byung
tion arisen from manaskara ba’i yid byed
belief

mental contempla- las dang po pa
tion of a mere tsam gyi yid
beginner byed

mental contempla- mimamsamana- dpyod pa’i yid
tion of analysis skara byed

mental contempla-  prayoganishtha- sbyor ba mtha’i
tion of final manaskara yid byed

training
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mental contempla-  lakshanaprati- mtshan nyid so sor
tion of individual samvedimana- rig pa’i yid byed
knowledge of the skara
character

mental contempla-  pravivekyamana- rab tu dben pa’i
tion of thorough skara yid byed
isolation

mental contempla-  ratisamgrahaka- dga’ ba sdud pa’i
tion of with- manaskara yid byed
drawal or joy

mental contempla-  prayoganishtha- sbyor ba mtha’i
tion that is the phalamanaskara ’bras bu yid
fruit of final byed
training

mental discomfort ~ daurmanasya yid mi bde

mental engagement manaskara yid la byed pa

mental factor chaitta sems byung

mental sense mana-indriya yid kyi dbang po
power

mere actual absorp- bsam gtan dang
tion of a first po’i dngos gzhi’i
concentration snyoms ’jug

tsam po ba

merit/meritorious punya bsod nams
action

middling madhya ’bring

middling of the adhimatramadhya  chen po’i ’bring
great _

middling of the madhyamadhya ’bring gi ’bring
middling .

middling of the mrdumadhya chung ngu'’i 'bring
small

migration gati ’gro ba

migration, bad durgati ngan ’gro

migration, happy sugati bde ’gro
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English Sanskrit Tibetan
mind chitta sems
mind of enlighten-  bodhichitta byang chub kyi
ment sems
mindfulness smrti dran pa
miserliness: matsarya ser sna
misery duhkha sdug bsngal ba
Moaning (Hell) huhuva kyi hud zer ba
mode ji Ita ba
moment kshana skad cig
monastic discipline  vinaya ’dul ba
Most Torturous avichi mnar med
(Hetl)
Mud of Corpses kunapa ro myags
(Hell)
mundane laukika ’jig rten pa
mundane path laukikamarga ’jig rten pa’i lam
name and form namariipa ming gzugs
neighbouring utsada nye ’khor ba
(hells)
neuter shandha za ma
neutral avyakrta lung du ma bstan
pa
neutral feeling aduhdhasukha/ sdug bsngal ma yin
upeksha bde.ba yang ma
yin/btang
snyoms
Never Returner anagamin phyir mi ’ong
noble truth aryasatya ’phags pa’i bden pa
non-analytical nirvikalpaka- rnam par mi rtog
image pratibimba pa’i gzugs
brnyan
non-application anabhisamskara ’du mi byed pa
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non-associated viprayukta- ldan min ’du byed
compositional samskara
factors
non-conceptual nirvikalpaka rtog med
non-conscientious-  pramada bag med pa
ness
non-embarrass- anapatrapya khrel med pa
ment
non-faith ashraddhya ma dad pa
non-introspection  asamprajanya shes bzhin ma yin
ba
non-meritorious apunya bsod nams ma yin
(action) pa
non-shame ahrikya ngo tsha med pa
non-virtue akushala mi dge ba
nose consciousness  ghranavijiiana sna’i rnam par shes
pa
nose sense power ghranendriya sna’i dbang po
Not Great avrha mi che ba
Not Low akanishtha ’og min
not unable anagamya mi lcog med
Nothingness akimchanya ci yang med
object for purifying kleshavishodhana-  nyon mongs rnam
afflictions alambana sbyong gi dmigs
pa
object for purifying charitavisho- spyad pa rnam
behavior dhana- sbyong gi dmigs
alambana pa
object of obser- alambana dmigs yul/dmigs
vation pa
obscuration moha gti mug
observed-object alambanapratyaya  dmigs rkyen

condition



222  Meditative States in Tibetan Buddhism

English Sanskrit Tibetan
observing limits vastvantalambana  dngos po’i mtha’ la
of phenomena dmigs pa
obstruction nivarana sgrib pa
odour gandha dri
omnisciefnice sarvakarajiana rnam pa thams cad
mkhyen pa
Once Returner sakrdagamin phyir ’ong
one-pointedness of  chittaikagrata sems rtse geig pa
mind
origin samudaya kun ’byung
overapplication abhisamskara ’du byed pa
pacification shanta zhi ba
pacifying shamana zhi bar byed pa
path marga lam
path of accumula-  sambharamarga tshogs lam
tion
path of meditation = bhavanamarga sgom lam
path of no more ashaikshamarga mi slob lam
learning
path of preparation prayogamarga sbyor lam
path of release vimuktimarga rnam grol lam
path of seeing darshanamarga mthong lam
patience kshanti bzod pa
peaceful, shanta zhi ba
peacefulness
Peak of Cyclic bhavagra srid rtse.
Existence
perfection paramita pha rol tu phyin
pa/phar phyin
perfection of prajiiaparamita shes rab kyi pha
wisdom rol tu phyin pa/
phar phyin
Perfection Vehicle  paramitayana phar phyin gyi

theg pa
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English Sanskrit Tibetan
permanent nitya rtag pa
person pudgala gang zag
pervasion vyapti khyab pa
pervasive object vyapyalambana khyab pa’i dmigs
pa
perverse view mithyadrshti log par Ita ba
phenomenon dharma chos
Plain of Razors kshuramarga spu gri gtams pa’i
(Hell) lam po che
pliancy prasrabdhi/ shin tu sbyangs pa/
prashrabdhi shin sbyangs
power bala stobs
praise prashamsa bstod pa
predisposition vasana bag chags
preparation samantaka nyer bsdogs
prerequisite tshogs bsten pa
pride mana nga rgyal
product samskrta ’dus byas
pure shuddha dag pa
Pure Place shuddhavasakayika gnas gtsang ma’i
sa
realms, three tridhatu khams gsum
reasoning yukti rigs pa
reasoning of apekshayukti ltos pa’i rigs pa
dependence
reasoning of nature  dharmatayukti chos nyid kyi rigs
pa
reasoning of the karyakaranayukti bya ba byed pa’i
performance of rigs pa
function
religion/religious dharma chos
practice
resentment upanaha ’khon du ’dzin pa
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English Sanskrit Tibetan
resetting avasthapana slan te ’jog pa
resultant-birth *karyasamapatti "bras bu skye ba’i
absorption snyoms ’jug
Reviving (Hell) samjiva yang sros
root affliction milaklesha rtsa nyon
scattering ’phro ba
seal mudra phyag rgya
second concentra-  dvitiyadhyana bsam gtan gnyis pa
tion
secondary affliction upaklesha nye ba’i nyon
mongs
self atman bdag
self of persons pudgalatman gang zag gi bdag
selflessness anatmaka bdag med pa
selflessness of pudgalanairatmya  gang zag gi bdag
persons med
sense power indriya dbang po
sentient being sattva sems can
setting in equipoise samadhana mnyam par ’jog pa
setting the mind chittasthapana sems ’jog pa
sexual misconduct  kamamithyachara ’dod pas log par
g.yem pa
shape samstana dbyibs
sign linga rtags
signless animitta mtshan med
simultaneously sakrt gcig car
skilful objects kaushalyalambana  mkhas pa’i dmigs
pa/mkhas par
byed pa’i dmigs
pa
sleep middha gnyid
small mrdu chung ngu
small of the great adhimatramrdu chen po’i chung

ngu
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small of the madhyamrdu ’bring gi chung
middling ngu

small of the small mrdumrdu chung ngu'’i chung

ngu

Solitary Realizer pratyekabuddha rang sangs rgyas

sound shabda sgra

source ayatana skye mched

source without dis- naivasamjfiana- ’du shes med ’du
crimination and samjfiayatana shes med min
without-non- skye mched
discrimination l

sources, six shadayatana skye mched drug

space akasha nam mkha’

special actual ab- bsam gtan dang
sorption of a first po’i dngos gzhi’i
concentration snyoms ’jug

khyad par can

special insight vipashyana lhag mthong

specific character svalakshana rang mtshan

Spiritual samgha dge ’dun
Community

spite pradasha ’tshig pa

Split like a Great mahapadma padma chen po ltar
Lotus (Hell) gas pa

Split Like a Lotus  padma padma ltar gas pa
(Hell)

Split like an utpala utpala ltar gas pa
Utpala (Hell)

spontaneous anabhogavahana lhun grub tu ’jug
engagement pa

stabilizing medita- ’jog sgom
tion

stage of completion nishpannakrama rdzogs rim

stealing adattadana ma byin par len pa

Stream Enterer shrotapanna rgyun zhugs



226 Meditative States in Tibetan Buddhism

English Sanskrit Tibetan

strong production  prabhava rab tu skye ba

subcontinent gling phran

subject dharmin chos can

substantial dravyasat rdzas su yod pa
existence

subtle stikshma ’phra ba

suffering duhkha sdug bsngal

suffering of samskaraduhkhata  ’du byed kyi sdug
conditioning bsngal

suitability nyaya rigs pa

Superior arya ’phags pa

supramundane lokottara ’jig rten las ’das pa

supramundane lokottaramarga ’jig rten las ’das
path pa’i lam

stitra sttra mdo

syllogism ‘prayoga sbyor ba

.tangible object sprashtavya reg bya

tangible-object sprashtavyayatana  reg bya’i skye
source mched

taste rasa ro

thing vastu/bhava dngos po

thinking chinta bsam pa

third concentration  tritiyadhyana bsam gtan gsum pa

Thirty-three trayastrimsha sum cu rtsa gsum

thorough achieve-  krtyanushtana dgos pa yongs su
ment of the grub pa
purpose

thorough pacifying  vyupashamana nye bar zhi bar

byed pa

thorough purity parishuddhi yongs su dag pa

thoroughly pure parishuddha yongs su dag pa

Three Jewels triratna dkon mchog gsum

time kala dus
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to abide in a mthun pa’i yul na
favourable area gnas pa
to forsake commo- bya ba mang po’i
tion ’du ’dzi yongs su
_ spang ba
to forsake desire ’dod pa la sogs
pa’i rnam rtog
yongs su spang ba
to have few desires ’dod pa chung ba
to have pure ethics tshul khrims dag
pa
to know satisfac- chog shes pa
tion
tongue conscious- jihvavijfiana Ice’i rnam par shes
ness pa
tongue sense jihvendriya Ice’i dbang po
power
training shiksha bslab pa
trifling (hells) pradeshika nyi tshe ba
true cessations nirodhasatya ’gog pa’i bden pa
true origins samudayasatya kun ’byung bden
pa
true paths margasatya lam gyi bden pa
true sufferings duhkhasatya sdug bsngal bden
pa
truth satya bden pa
ugliness ashubha mi sdug pa
ultimate truth paramarthasatya don dam bden pa
Unadorned Foe dgra bcom rgyan
Destroyer med
uncontaminated anasrava zag med
unfluctuating anifijya mi g.yo ba
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English Sanskrit Tibetan

uninterrupted nishchhidravahana chad pa med par
engagement ’jug pa

uninterrupted path  anantaryamarga bar chad med lam

Unpleasant Sound ~ kuru sgra mi nyan

Using Oxen godaniya ba lang spyod

vajra vajra rdo rje

varieties ji snyed pa

Vast Bliss/Vast shubakrtsna bde rgyas/dge
Virtue rgyas

Very Hot (Hell) pratapana rab tu tsha ba

view drshti Ita ba

view holding to an  antagrahadrshti mthar ’dzin par lta
extreme ba

view of the transi-  satkayadrshti ’jig tshogs la lta
tory collection ba

virtue kushala dge ba

virtuous mental kushalachaitta sems byung dge ba
factor

water ap chu

welfare artha don

wind (constituent)  vayu rlung

wind/current of prana rlung
energy

wisdom prajiia/jiiana shes rabl/ye shes

Without Combat yama ’thab bral

without discrimina- naivasamjfiana- ’du shes med ’du
tion and without samjia shes med min
non-discrimina-
tion

Without Pain atapas mi gdung ba

world system lokadhatu ’jig rten gyi khams

worldly concerns, ashta lokadharma ’jig rten gyi chos

eight

brgyad
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English Sanskrit Tibetan

wrong views mithyadrshti log par Ita ba
yogi yogi rnal ’byor pa
yogic direct per- yogipratyaksha rnal ’byor mngon

ception

sum



Notes

Introduction

1. The complete list of sources is from Ge-shay Gediin Lodré
and Jeffrey Hopkins, “Calm Abiding and Special Insight in
Buddhist and Non-Buddhist Systems” (Charlottesville: Uni-
versity of Virginia, unpublished transcript, 1979), p. 40. The list
has been divided here into those sources quoted by Pan-chen So-
nam-drak-ba and those not quoted by him.

2. Geshe Lhundup Sopa and Jeffrey Hopkins, Practice and
Theory of Tibetan Buddhism (New York: Grove Press, 1976),
p. 17.

3. Ibid., p. 18.

4. See pages 93-102.

5. Pur-bujok (Phur-bu-cog Byams-pa-rgya-mtsho), ‘“Explana-
tion of the Presentation of Objects and Object-Possessors as well
as Awareness and Knowledge,” translation edited by Elizabeth
Napper (unpublished), p. 88; Yul yul can dang blo rig gi rnam par
bshad pa, p. 25b.2.

Part One: Lati Rinbochay’s Oral Presentation of the Concentrations
and Formless Absorptions

1 Opening Remarks
1. The Tibetan word for sentient being (sattva) is sems can —
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literally, “having a mind,” but referring to someone who has a
mind with obstructions yet to be abandoned.

2. Cyclic existence (samsara, ’khor ba) is the round of deaths
and rebirths in which sentient beings wander powerlessly through
the force of past actions and afflictions, the chief affliction being
ignorance (avidya, ma rig pa).

3. Lati Rinbochay here lists the eight worldly concerns (ashza-
lokadharma, ’jig rten chos brgyad) — happiness (sukha, bde ba),
suffering (duhkha, sdug bsngal), gain (labha, rnyed pa), loss (alabha,
ma rnyed pa), praise (prashamsa, bstod pa), blame (ninda, smad pa),
fame (yashas, snyan grags), disgrace (ayashas, ma grags pa).

4. In this paragraph, Lati Rinbochay gives a brief outline of the
Mahayana path.

5. Those who are able to achieve enlightenment in one short
lifetime are the special disciples of Highest Yoga Tantra (anuz-
tarayogatantra, rnal *byor bla med kyi rgyud).

6. The paths for achieving enlightenment in one very long
lifetime are also paths of the Mantra Vehicle (mantrayana, sngags
kyi theg pa). The achievement of enlightenment over many aeons
is accomplished through the Perfection Vehicle (paramitayana,
phar phyin theg pa). The Perfection and Mantra Vehicles are the
two divisions of the Mahayana.

7. Solitary Realizers (praryekabuddha, rang sangs rgyas) in their
last lifetime achieve liberation from cyclic existence without the
aid of a teacher. Hearers (shravaka, nyan thos) hear the doctrine,
either from a Buddha or from other teachers, and cause others to
hear it. The Solitary Realizer and Hearer Vehicles are the two
divisions of the Hinayana.

8. A pure place, or so-called pure land, is a pure Buddha-field
(buddhakshetra, sangs rgyas kyi zhing). The Buddha-field of
Amitabha, Great Bliss (sukhavari, bde ba chen), is one of the best
known.

2 Cyclic Existence

1. The usual order of the cold hells, from the third chapter of
Vasubandhu’s Treasury of Knowledge (Abhidharmakosha), is
Blistering (arbuda, chu bur can), Bursting Blisters (nirarbuda, chu
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bur rdol pa can), Chattering (azata, so tham tham pa), Groaning
(hahava, a chu zer ba), Moaning (huhuva, kyi hu zer ba), Split like
an Utpala (utpala, utpala lrar gas pa), Split like a Lotus (padma,
padma ltar gas pa), and Split like a Great Lotus (mahapadma,
padma chen po ltar gas pa).

2. In addition to males (purusha, skyes pu)and females (str7, bud
med), Ge-shay Gediin Lodré lists eunuchs (pandaka, ma ning),
the neuter (shandha, za ma), and the androgynous
(ubhayavyafijana, mtshan gnyis pa). He does not mention the
impotent. (Lodré and Hopkins, “Calm Abiding and Special
Insight,” p. 62).

3. The source of Lati Rinbochay’s list of the lands of the
demigods is not known. Asuras are not part of the cosmological
system of the Treasury of Knowledge, although Vasubandhu
mentions that they occur in the systems of other schools.
Nga-Wang-bel-den’s  Annotations for (Fam-yang-shay-ba’s)
“Great Exposition of Tenets” gives a different list from Lati
Rinbochay’s (section on beings and realms,.p. 87b.6).

4. Maitreya’s place in the Joyous Land is called the Pleasant
Doctrine-bearing Joyous Place (dga’ ldan yid dga’ chos “dzin). It is
not part of cyclic existence. According to Ge-shay Gediin Lodrd,
“it is in the Joyous Land but away from it, just as monasteries are
within cities but at a distance from them.” (Lodré and Hopkins,
“Calm Abiding and Special Insight,” p. 279.) Gyumay Kensur
Rinbochay Losang Wangdu uses the same simile (oral communi-
cation).

5. Pan-chen S6-nam-drak-ba gives these three as Little Virtue
(dge chung), Limitless Virtue (zshad med dge), and Vast Virtue (dge
rgyas; see page 202). Nga-Wang-bel-den’s Annotations (section on
beings and realms, p. 88a.4) explains that the Sanskrit kushala can
be translated as either “bliss’ (bde ba) or “virtue” (dge ba). The
Sanskrit word shuba, in the usual form of these three names, is a
synonym of kushala.

6. Ge-shay Gediin Lodré gives an alternative etymology of
Cloudless. According to him, this area receives its name because
“there are many cloudlike types of bliss” in the third concen-
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tration that are overcome in the fourth. (Lodré and Hopkins,
“Calm Abiding and Special Insight,” p. 382.)

7. A Superior (Grya, ’phags pa) has directly realized emptiness;
one becomes a Superior at the time of the path of seeing. Sentient
beings who have not yet attained such a realization are called
common beings (prthagjana, so so’i skye bo).

8. Uncontaminated (anasrava, zag med) meditative absorptions
are those of a supramundane path leading out of cyclic existence.
Contaminated (s@srava, zag bcas) absorptions, such as those of the
preparations having the aspect of grossness and peacefulness, do
not lead out of cyclic existence.

3 Background to the Concentrations and Formless Absorptions

1. Ge-shay Gediin Lodré gives a somewhat different opinion.
According to him, the six types of gods of the Desire Realm are
divided into those who depend on the earth and those who are in
the sky. Those who depend on the earth — those of the Four
Great Royal Lineages and the Thirty-three (see page 49) — can
generate the concentrations and formless absorptions, but those
who are in the sky cannot, since they cannot see the faults of the
Desire Realm. (Lodré and Hopkins, “Calm Abiding and Special
Insight,” p. 380.)

2. Ge-shay Gediin Lodré states that although the neuter,
eunuchs, and the androgynous cannot newly attain calm abiding,
someone who had previously attained calm abiding or any of the
concentrations or formless absorptions and later fell into one of
these categories through accident or illness would not necessarily
lose his or her previous attainment. Some people would be able to
use their previous understanding to hold on to their attainment,
but if the accident were strong, the attainment could be lost.
(Tbid., p. 381.)

3. To the list of humans who cannot generate calm abiding,
Ge-shay Gediin Lodré adds the insane and those whose minds are
overcome by poison. (Ibid., pp. 61, 68.)

4. Shantideva, Engaging in the Bodhisattva Deeds (Bodhi-
satrvacharyavatara), 9:1.
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4 Calm Abiding

1. According to Ge-shay Gediin Lodré, the Ge-luk-bas’ way of
presenting the cultivation of calm abiding combines the two major
presentations of their Indian sources. One is that of the abandon-
ment of the five faults by means of the eight antidotes, from
Maitreya’s Differentiation of the Middle Way and the Extremes.
The other is that of the nine mental abidings from Asanga’s Levels
of Hearers and Compendium of Knowledge and Maitreya’s
Ornament for the Mahayana Satras. Along with the nine mental
abidings, Asanga sets forth the six powers and the four mental en-
gagements. The two systems were combined by the textual
lineage of the Ga-dam-ba school, which derives from Atisha.
(Lodré and Hopkins, “Calm Abiding and Special Insight,” pp.
177, 204.)

2. Ge-shay Gediin Lodrd lists the three types of laziness as the
laziness of neutral activities (snyoms las kyi le lo), the laziness that
is an attachment to bad activities (bya ba ngan zhen gyt le lo), and
the laziness of losing affinity (sgyid lugs pa’i le lo). The third is the
laziness of inferiority. According to Ge-shay Gediin Lodrd, the
first type of laziness is the worst because, since the activities
involved are not non-virtuous, it is the hardest to identify. (Lodrd
and Hopkins, “Calm Abiding and Special Insight,” pp. 178-179.)

3. According to Ge-shay Gediin Lodrd, it is better at the
beginning to see the whole object in a coarse way than to see part

-of it in great detail and the rest not at all. (Lodr6é and Hopkins,
“Calm Abiding and Special Insight,” p. 157.)

4. According to Ge-shay Gediin Lodrd, the meditator is not so
much keeping the mind on the object as putting it there. (Ibid.,
p. 210.)

5. Ge-shay Gediin Lodré presents the five faults and the eight
antidotes in a different order. Instead of presenting all of them in
relation to the first mental abiding, as Lati Rinbochay does, he
presents them at the point at which they become overriding faults.
In the first three mental abidings, the overriding faults are laziness
and forgetting the precept, although laxity and excitement also
occur. In the fourth, fifth, and sixth mental abidings, the
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meditator deals primarily with laxity and excitement. The mind
goes from one to the other, with the changes gradually becoming
less extreme. In the last three mental abidings, the meditator
gradually approaches equilibrium. (Ibid., pp. 183, 185-86,
200-202.)

According to Denma Loché Rinbochay, the meditator gauges
progress through the appearance and correction of these faults.
(Meditation classes, 1978.)

6. Asanga, Compendium of Knowledge (Abhidharmasamuch-
chaya). Le Compendium de la super-doctrine (philosophie) (Abhi-
dharmasamuccaya) d’Asanga, trans. by Walpola Rahula (Paris:
Ecole frangaise d’extréme-orient, 1971), p. 8.

7. According to Ge-Shay Gediin Lodrd, lethargy accompanies
all non-virtuous minds, even excitement, whereas laxity results
from the mind’s turning inward too much and, therefore, occurs
only during the cultivation of meditative stabilization. Thus, it is
necessary to study beforehand to learn its characteristics. (Lodrd
and Hopkins, “Calm Abiding and Special Insight,” pp. 189, 194,
191.)

8. Ge-shay Gediin Lodré distinguishes among four relevant
terms: 1) the factor of stability (gnas cha); 2) the factor of subjective
clarity (dvang cha); 3) the factor of clarity (gsal cha), in which both
the subject and object have to be clear; 4) intensity (ngar). (Lodré
and Hopkins, “Calm Abiding and Special Insight,” p. 191.)

9. The Great Seal is ‘“the indivisibility of wisdom and
method.” (Tsong-ka-pa, Tantra in Tibet: The Great Exposition of
Secret Mantra, trans. and ed. by Jeffrey Hopkins [London: George
Allen & Unwin, 1977], pp. 146, 240.)

10. Discursiveness (vikalpa, rnam rtog) can also be translated as
“coarse conceptuality.” Asanga uses the term wvitarka in this
connection. (Asanga, Levels of Hearers [Shravakabhiimi), Tibetan
Sanskrit Works Series, Vol. 14: Sravakabhiimi, ed. by Karunesha
Shukla [Patna: K. P. Jayaswal Research Institute, 1973}, p. 364.)
Vitarka in this sense is to be distinguished from the investigation
(vitarka, rtog pa) that is a branch of the first concentration.

11. Ge-shay Gediin Lodrd explains that giving up the object
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means loosening the mode of apprehension of the original object,
considering the new object until laxity has been overcome, and
then again tightening the mode of apprehension of the original
object. (Lodré6 and Hopkins, “Calm Abiding and Special
Insight,” p. 212.)

12. Jeffrey Hopkins reports that some Tibetan scholars
consider Bodhidharma to be Pha-dam-pa-sangs-rgyas.

13. For a discussion of the eight Approachers and Abiders; see
pages 165-66.

14. Om mani padme hium is the mantra of the Bodhisattva
Avalokiteshvara, who embodies the compassion of all the
Buddhas.

15. Ge-shay Gediin Lodré holds the contrary opinion but says
that there is no clear explanation of this point. According to him,
laziness would not exist in the seventh mental abiding because the
meditator has the power of effort and because the powers of
mindfulness and introspection have already matured; “if one were
to generate laziness, this would mean that one could not notice it
with mindfulness.” (Lodré and Hopkins, “Calm Abiding and
Special Insight,” p. 381.)

16. Nagarjuna, The Precious Garland of Advice for the King
(Rajaparikatha-ratnamala), stanzas 240-54, in Nagarjuna and
Kaysang Gyatso, Seventh Dalai Lama, The Precious Garland and
The Song of the Four Mindfulnesses, trans. and ed. by Jeffrey
Hopkins and Lati Rimpoche (New York: Harper and Row, 1975),
pp. 53-55.

17. In this respect, Ge-luk-ba practice is strikingly different
from Theravada insight (Pali, vipassana) meditation, in which
long sessions in retreats lasting at least ten days are suggested for
beginners in order to establish a pattern of mindfulness (Pali, satz).

18. In his introduction to Tantra in Tiber (p. 22), His Holiness
Tenzin Gyatso, the Fourteenth Dalai Lama, explains “vajra” as
follows:

A ‘vajra’ is the best of stones, a diamond; there are external
symbolic -vajras, as in the case of the vajra and bell used in
ritual, and there are vajras that are the meanings symbolised.
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With respect to the latter, a vajra common to all four sets of
tantras is an undifferentiability in one entity of method and
wisdom.

19. Nowadays, many Westerners sit on the round cushions
used in Zen meditation.

20. The vajra posture is commonly known in the West as the
lotus posture.

21. Mar-ba (Mar-pa) was the teacher of the eleventh-century
yogi Mi-la-re-ba (Mi-la-ras-pa).

22. Tara (sGrol-ma) is associated with the Bodhisattva
Avalokiteshvara.

23. In the terms “analytical image” (savikalpakapratibimba,
rnam par rtog pa dang beas pa’i gzugs brnyan) and “non-analytical
image” (mirvikalpakapraribimba, rnam par mi rtog pa’t gzugs
brnyan), savikalpaka (rnam par rtog pa dang bcas pa) literally
means “‘discursive” and nirvikalpaka, (rnam par mi rtog pa),
“non-discursive.” Discursive here means ‘“analytical”; the
Tibetan word rnam par rtog pa has both meanings, and
“analytical” is the sense of vikalpaka in both terms. Pratibimba
(gzugs brnyan) literally means “reflection” — a reflection in a
mirror. In this context, it is the likeness of the object appearing to
the mind.

According to Ge-shay Gediin Lodrd, a non-analytical image is
posited according to the way in which calm abiding observes its
object and an analytical image, according to the way in which
special insight observes its object. “‘Calm abiding is non-analytical
in the sense that it does not analyze the mode (or final nature) of
phenomena” — that is, their emptiness. An analytical image
“involves special insight analyzing the mode.” (Lodré and
Hopkins, “Calm Abiding and Special Insight,” pp. 93-94.)

24. Some people can recognize their dominant affliction as
soon as they hear the list. For others, it appears clearly during the
course of meditation. In still other cases, the meditator
experiences only an inability to progress but cannot recognize the
dominant affliction and has to ask his or her teacher. Usually,
problems relating to a dominant affliction occur during the third
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mental abiding, and the meditator finds it impossible to progress
to the fourth. Occasionally, however, a practitioner can progress
through all nine mental abidings without being able to attain calm
abiding. (Ibid., pp. 160-62, 183-86.)

25. According to Ge-shay Gediin Lodrd, “There is another
interpretation. of the fourth type of .desire.” It can also be
understood as “the desire for another’s ‘good nature.’” He
explains:

This is a broad term: it refers to a person’s favourable
disposition or good mind but may also include the fact that
[the person] is served and respected by others. Even though
another person may lack those qualities which would lead us
to favour [his or her] colour or shape, or to desire physical
contact. . ., [he or she] may still have a good nature which we
covet. While the first three types of desire are for external
objects, the last is for an internal one.

The antidote is still meditation on an unmoving corpse, since a
corpse has neither good nature not bad.

Ge-shay Gediin Lodrd adds that in texts on monastic discipline
(vinaya, ‘dul ba) the fourth type of desire is to be understood as
copulation, whereas, in the First Dalai Lama’s Path of Liberation,
“it should be understood as good nature.” Harvey B. Aronson
notes further that the Sanskrit word upachara is translated as
bsnyen bkur (‘copulation’) in Vasubandhu’s Aurocommentary on
the “Treasury of Knowledge” but as rnyed bkur (‘good nature’) in
the First Dalai Lama’s-Path of Liberation. (Harvey B. Aronson,
trans. and ed., “The Buddhist Path: A Translation of the Sixth
Chapter of the First Dalai Lama’s Path of Liberation,” Tibet
Journal 5:4 [1980], pp. 35, 47.)

A general antidote to all forms of desire is meditation on the
skeleton; according to Ge-shay Gediin Lodrd, it is the best
antidote. It is set forth in Vasubandhu’s Treasury of Knowledge
(Abhidharmakosha), 6:9—11 and Vasubandhu’s autocommentary
on those verses. (Ibid., pp. 34-36, and Lodré and Hopkins,
“Calm Abiding and Special Insight, pp. 110-112.)

26. Nagarjuna, Precious Garland, stanza 283, p. 59.
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27. Ibid., stanzas 284-85, p. 59. The division into eight is not
clear, either from the text or, according to Hopkins, from Gyel-
tsap’s (rGyal-tshab, 1364-1432) commentary on it. Hopkins
suggests 1) the friendliness of gods; 2) the friendliness of humans;
3) protection by non-humans; 4) pleasures of the mind; 5)
pleasures of the body; 6) non-harming by poisons and weapons; 7)
effortless attainment of one’s aims; 8) rebirth in the world of
Brahma. (Oral communication.)

28. The twelve-membered dependent-arising is not an object
for purifying behaviour but, rather, one of the skilful objects. (See
pages 89-90.)

29. Ge-shay Gediin Lodré suggests another way in which this
meditation overcomes pride: it -not only generates a sense of
unpleasantness with respect to the body, as Lati Rinbochay states;
it also shows us how little we know about it, since, “if we look at
the way the body is formed and divide it into smaller and smaller
parts, it is impossible to identify everything that is there.” (Lodré
and Hopkins, “Calm Abiding and Special Insight,” p. 125.)

This meditation is hard for Westerners to understand because
the categories are unfamiliar; yet if we think about our bodies in
Western biological terms, we also develop a sense of unpleasant-
ness — with regard to our digestive secretions, for example — and
find out how little we know.

5 The Four Concentrations

1. According to Ge-shay Gediin Lodré (Lodr¢ and Hopkins,
“Calm Abiding and Special Insight,” p. 320), this preparation
“is not explicitly mentioned in Asanga’s Levels of Hearers. ..
but it can be established by reasoning.” Asanga’s Levels of
Hearers refers, however, to a beginner at mental contemplation
(manaskaradhikarmika, yid la byed pa las dang po ba). This
passage from Levels of Hearers is quoted on page.150.

2. For a discussion of the degree to which reflection on the
grossness of the Desire Realm and the peacefulness of the First
Concentration is a mixture of hearing and thinking, see pages
150-52.

3. The six criteria are: meaning (artha, don), things (vastu,
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dngos po), character (lakshana, mtshan nyid), class (paksha, phyogs),
time (kala, dus), and reasoning (yuktzi, rigs pa). They are explained
by Denma Loché Rinbochay, pages 155-57.

4. In Sanskrit, too, the order is “joy [or] withdrawal”
(ratisamgrahaka).

5. This explanation of samapatti, as well as the following ones,
are given by Jam-yang-shay-ba (Great Exposition of the
Concentrations and Formless Absorptions, pp. 160a-b). According
to him, samaparti is derived from sama (“equal”) and pad,
meaning “go” — that is, “to enter into that” (Tibetan, der Jjug pa)
or “to go into that” (Tibetan, der gro ba). According to Jeffrey
Hopkins (oral communication), ’jug has the sense of ’ug par byed
pa — “to cause them to enter (into equality).” Jam-jang-shay-ba
does not explain how the two are combined and does not account
for the long a.

Monier-Williams (Sanskrit- English Dictionary, p.1161) gives
the basic sense of samapatti as “‘coming together, meeting, . . .
falling into any state or condition,” from sam-a-/pad, “to fall
upon, . . . to fall into any state or condition, attain to. . . .”

6. This contextual etymology of dhyana, formed by adding
letters to the original word, is given in Jam-yang-shay-ba’s Great
Exposition of the Concentrations and Formless Absorptions (p.
160a). He cites Maitreya’s Ornament for the Mahayana Sutras
(Mahayanasatralamkara) and Sthiramati’s commentary on it as
his Indian sources. He traces dhyana to the verbal root dhyai, “to
contemplate”; this derivation agrees with that of Monier-
Williams (Sanskrit- English Dictionary, p. 521).

7. Ge-shay Gediin Lodr6 holds that resultant-birth meditative
absorptions would not have an uncontaminated type (Lodré and
Hopkins, “Calm Abiding and Special Insight,” pp. 382-83).

8. According to Gyumay Kensur Rinbochay Losang Wangdu,
the first concentration is not the first preparation for the second
concentration. (Oral communication.)

6 The Four Formless Absorptions
1. In the Theravada tradition, the concentrations (Pali, jzana;
usually translated “absorption” in Theravadd contexts) are not
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considered to involve analysis. Rather, they are a development of
what is translated here as “meditative stabilization” and in
Theravada contexts as “concentration” (samadhi; Buddhaghosa,
The Path of Purification, trans. by Bikkhu Nyanamoli [Berkeley
and London: Shambhala, 1976}, Vol. 1, p. 85) and are equated
with calm abiding (shamarha; Pali, samatha; ibid., p. 88).
According to Harvey B. Aronson (oral communication), what is
here called calm abiding appears to correspond to. access
concentration (Pali, upachara), and absorption (Pali, jhana) is a
deepening of that state.

2. Bhava, srid pa (“‘existence”) here refers to cyclic existence
(samsara, ’khor ba).

7 Preparations Having the Aspect of the Truths

1. Here Lati Rinbochay follows the explanation of Vasuban-
dhu’s autocommentary to his Treasury of Knowledge (Abhidhar-
makosha and Bhashya, ed. Dwarikadas Shastri [Varanasi:
Bauddha Bharati, 1973]; p. 874). The same is true for Svatantrika-
Madhyamika, but not for Prasangika-Madhyamika.

2. See pages 165-66.

Part Two: “The Explanation of the Concentrations and Formless
Absorptions” from Pan-chen So-nam-drak-ba’s General Meaning of
(Maitreya’s) “Ornament for Clear Realization”

1 The Explanation of the Concentrations

1. The text here gives a partial outline of the contents, which
has been used to supply the headings.

2. Numbers in parentheses refer to the page numbers of
Pan-chen S6-nam-drak-ba’s text.

3. Asanga, Levels of Hearers (Shravakabhumi), Tibetan
Sanskrit Works Series, Vol. 14, p. 439. P5537, Vol. 110, p.
115.3.5-7.

4. Ibid., p. 284. P5537, Vol. 110, p. 88.1.4-6.

5. “Grossness,” 151b.6, reading rags pa for rogs pa.

6. Asanga, Levels of Hearers (Shravakabhumi). P5537, Vol.
110, p. 116.3.3~7 has mnyam par bshag pa’i sa pa’i yid la byed pa,
“‘a mental contemplation of a level of equipoise,” as well as other,
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minor differences from the text quoted by Pan-chen S6-nam-
drak-ba. The extant Sanskrit manuscript lacks the crucial phrase
altogether. (Tibetan Sanskrit Works Series, Vol. 14, p. 439.)

7. Yashomitra (finaputra), Commentary on Asanga’s Compen-
dium of Knowledge (Abhidharmasamuchchaya), P5554, Vol. 113,
p. 113.1.6-7, reads mnyam par bzhag pa’i sa pa’ yid la byed pa
gang gi ’dod pa rnams la nyes dmigs la sogs par lta bas rags pa’t
mtshan nyid rab tu rig pa ste/ de med pa’i phyir bsam gtan dang po la
zhi ba’i mtshan nyid do/ /’di ni mishan nyid rab tu rig pa’i yid la byed
pa zhes bya ste/ de ni thos pa dang sems pa dang ’dres par rig par
bya’o/ whereas the text quoted by Pan-chen S§-nam-drak-ba
reads mnyam par bzhag pa’i sa pa’i yid la byed pa dag gis “dod pa
rnams la nyes dmigs la sogs par lta bas/ rags pa’i mtshan nyid du rig
par byed pa de med pa’i phyir bsam gtan dang po la zhi ba’i mishan
nyid du yid la byed pa zhes bya ste/ de ni thos pa dang bsam pa “dres
mar rig par bya’o/

8. Ibid. The last sentence also occurs in Asanga’s Levels of
Hearers (Shravakabhimi), P5537, Vol. 110, p. 116.3.7.

9. Here and throughout most of this text, the word
“definition” has been used to translate %og byed (literally
“positor”’) rather than mzshan nyid (“definition”). The two terms
are synonymous. (

10. According to Jam-yang-shay-ba’s Grear Exposition of the
Concentrations and Formless Absorptions (92b.5fF), although there
are six preparations for the first concentration which are purifiers
of the afflictions, only the first, the mental contemplation of
individual knowledge of the character, is a beginner at purifying
the afflictions.

11. According to Jam-jang-shay-ba’s understanding of the
Vaibhashika position, “that concentration which has conquered
over the three levels” is the third concentration rather than the
fourth, as Pan-<chen S¢-nam-drak-ba and Denma Loché
Rinbochay say. The three levels over which it has conquered are
the first three of the nine levels — that is, the Desire Realm and
the First and Second Concentrations. To support his position that
“that concentration which has conquered over the three levels” is
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the third concentration, Jam-jang-shay-ba cites Vasubandhu’s
Autocommentary on the “Treasury of Knowledge” [6:48a-b]:

The levels of birth are nine in all: the Desire Realm and the
eight concentrations and formless absorptions. That whi¢ch
has conquered over three levels by freedom from attachment
to [levels] up to the second concentration is generated as the
last path of release as either a preparation or an actual
[absorption].

(Ibid., pp. 126b—127a.)

12. For discussions of pure concentrations and absorptions, see
pages 120 and 182-87.

13. 'Denma Lochd Rinbochay also gives as an example of rea-
soning of dependence in terms of cause the consideration that the
achievement of calm abiding depends upon the achievement of'its
prerequisites.

14. Other examples of reasoning of the performance of func-
tion given by Denma Lochd Rinbochay are that calm abiding per-
forms the activity of placing the mind one-pointedly on an object
and that special insight performs the function of analyzing
phenomena.

15. This point is explained in a section of Pan-chen S§-nam-
drak-ba’s General Meaning of (Maitreya’s) “Ornament for Clear
Realization” not translated here and in Denma Lochd
Rinbochay’s oral commentary, pages 160-61.

16. The reason for the use of the term ayarana (skye mched)
provisionally translated here as “source,” remains unclear.

17. The Hinayana Knowledge (abhidharma, chos mngon pa) is
Vasubandhu’s Treasury of Knowledge (Abhidharmakosha). The
Mahayana Knowledge is Asanga’s Compendium of Knowledge
(Abhidharmasamuchchaya).

18. The basis, or support, of a sentient being consists of the
aggregates that are its basis of designation. For Desire and Form
Realm beings, these are physical and mental aggregates (or,
loosely, body and mind). For a Formless Realm being, however,
the basis consists entirely of the mental aggregates.
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19. See pages 165-66. For a fuller presentation, see Sopa and
Hopkins, Practice and Theory of Tibetan Buddhism, pp. 86—88.

20. Ge-shay Gediin Lodr6- holds a different opinion.
According to him,

most persons attain the path of seeing using the fourth
concentration as their mental basis. . . . Because this must
serve as the mental basis for the consciousness that is realizing
emptiness for the first time — and thus is for the first time
acting as an actual antidote — it must be the best of mental
bases. The fourth concentration is the best of mental bases.
(Lodro and Hopkins, “Calm Abiding and Special Insight,”
p. 342.)

The fourth concentration is the best of mental bases because it “is
free from the eight faults, such as the fluctuations of bliss.”

Ge-shay Gediin Lodr6 adds that it is also possible to attain the
path of seeing on the basis of the not unable preparation for the
first concentration and that there are Hinayanists — notably,
Stream Enterers who proceed in a simultaneous manner — who
do so. However, although it is possible to abandon the afflictive
obstructions on the basis of the not unable preparation, it is not
possible to abandon even the artificial obstructions to omni-
science, which are abandoned on the Mahayana path of seeing, on
that basis; to abandon the latter, an actual concentration is neces-
sary. All four concentrations will be attained at the time of the
Mahayana path of preparation, and the Mahayana path of seeing
is attained on the basis of the fourth concentration. (Ibid., pp. 342,
351-52, 361.) '

21. Sopa and Hopkins, Practice and Theory of Tibetan
Buddhism, p. xx.

22. Asanga, Compendium of Knowledge (Abhidharmasamuch-
chaya). Rahula, trans., Le Compendium de la super-doctrine, p. 126.

23. Asanga’s Actuality of the Levels (Bhumivastu); also known
as Levels of Yogic Practice (Yogacharyabhuimy).

24. See page 51 for Lati Rinbochay’s explanation of how
special insight can: precede calm abiding.

25. Asanga, Compendium of Knowledge (Abhidharma-
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samuchchaya). Rahula, trans., Le Compendium de la super-doctrine,
. 126.
gl 26. “Individual analysis,” 156a.1, reading rzog pa for rzogs pa.

27. Sopa and Hopkins, Practice and Theory of Tibetan Bud-
dhism, p. 68.

28. Material in brackets from Denma Lochd Rinbochay’s com-
mentary.

29. Material in brackets from Denma Lochg Rinbochay’s com-
mentary.

30. Material in brackets added by the editor.

31. Material in brackets added by the editor.

32. The topic head given in the text at this point is inconsistent
with that given on p. 151a.2, “the explanation of the actual
[meditative absorption that is a first concentration].” That
heading is a division of “the explanation of the first concentration
that is a causal meditative absorption.”

33. See pages 129, 181, 191-92.

34. “Abides in the type” (Tibetan, rigs su gnas pa) can be used
interchangeably with “posited from the point of view of”” or, more
loosely, “with qualification” (Tibetan, cha nas bzhag pa); both
mean that there are exceptions.

35. “Second,” 157a.6, reading gnyis pa for gsum pa.

2 The Explanation of the Formless Absorptions
1. See pages 129, 191-92.

3 Comparisons of the Concentrations and Formless Absorptions

1. “Included within mundane virtues,” 158a.4, reading ’ig rzen
pa’i dge bas bsdus pa for ’jig rten pa’i dge ba’i bsdus pa.

2. According to Vasubandhu’s autocommentary to his
Treasury of Knowledge (Abhidharmakosha, 6:20), the path of
seeing is that of definite differentiation (nirvedha, nges ’byed)
because by means of it there is abandonment of doubt through
differentiating the truths, ranging from ‘This is suffering’
through “This is the path’” (p. 914). In oral commentary on the
First Dalai Lama’s commentary on this passage, Kensur Yeshay
Tupden says:
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Among all the objects to be abandoned by the path of seeing,
doubt is the most important, for when it is given up, the
truths become definite; that is, one has certainty with regard
to them.

(Harvey B. Aronson, trans. and ed., “The Buddhist Path,” [Part
Three, unpublished], p. 121.)

3. As Denma Loché Rinbochay has explained (page 163), the
implication of “according to the upper and lower Knowledges” is
that “‘according to the .Madhyamika system there is room for
analysis.” Lati Rinbochay, following Jam-yang-shay-ba, indicates
the existence of another system that posits an uncontaminated
form of the actual meditative absorption of the peak of cyclic
existence. (See page 132.)

4. Asanga, Compendium of Knowledge (Abhidharmasamuch-
chaya). Rahula, trans., Le Compendium de la super-doctrine, p. 113.

5. The bracketed material is from Vasubandhu’s autocommen-
tary to the Treasury of Knowledge (Abhidharmakosha), 8:6, and
from the First Dalai Lama’s commentary, p. 371.1 (Varanasi,
1973).

6. Asanga, Compendium of Knowledge (Abhidharmasamuch-
chaya). Rahula, trans., Le Compendium de la super-doctrine, p. 110.

7. See Denma Lochd Rinbochay’s commentary, page 188, con-
cerning the meaning of “bliss” with respect to the fourth concen-
tration and the four formless absorptions.

8. “They are not,” 159.b.6, reading min for yin.

9. The bracketed material is from Yashomitra’s commentary to
Vasubandhu’s autocommentary to the Treasury of Knowledge
(Abhidharmakosha), p. 1128.

10. Ibid., p. 1128.

11. “Body,” 161a.2, reading lus for las.

12. This appears to be one of Asanga’s Compendia.

13. “Treasury of Knowledge,” 162a.6, reading mdzod las for
brjod de.

14. “Completion,” 162b.5, reading yongs su rdzogs pa for yangs
su rdzogs pa.
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15. Asanga, Compendium of Knowledge (Abhidharmasamuch-
chaya). Rahula, trans., Le Compendium de la super-doctrine, p. 111.

16. “Pervasive,” 163b.5, reading khyab pa for khyad pa.

17. See Part One, Chapter Two, note 5.

18. In the Theravada tradition, too, grossness and peacefulness
are viewed in terms of the branches, although the term “grossness
and peacefulness” is not used. This mode of progress from one
absorption (Pali, jhana) to the next is given under the heading
“mastery in reviewing.” (Buddhaghosa, Path of Purification, Vol.
1, pp. 161, 165, 171.)



Bibliography

Aronson, Harvey B., trans., ed., and annotator
“The Buddhist Path: A Translation of the Sixth Chapter of the
First Dalai Lama’s Path of Liberation; The Path of Pre-
paration and The Path Directly Seeing the Truths.”
Oral commentary by Lati Rinbochay, Ge-shay
Gedun Lodré, and Kensur Yeshay Tupden
Parts One and Two, Tiber Journal, Vol. 5, Nos. 3 and 4
(1980)
Part Three, unpublished
Asanga (Thogs-med)
Compendium of Knowledge
Abhidharmasamuchchaya
mNgon pa kun btus
P5550, Vol. 112
Also: Rahula, Walpola, trans. and annotator
Le Compendium de la super-doctrine (philosophie)
(Abhidharmasamuccaya) d’Asanga
Paris: Ecole francaise d’extréme-orient, 1971
Levels of Hearers
Shravakabhumi
Nyan sa



Bibliography 249

P5537, Vol. 110
Sanskrit text: Tibetan Sanskrit Works Series, Vol. 14
Sravakabhami
Edited by Karunesha Shukla

Patna: K. P. Jayaswal Research Institute, 1973
Buddhaghosa

The Path of Purification
Visuddhimagga
Translated by Bhikkhu Nyanamoli
2 vols. Berkeley and London: Shambhala, 1976
Hopkins, feffrey

Meditation on Emptiness

London: Wisdom Publications, 1983
Jam-yang-shay-ba ('Jam-dbyangs-bzhad-pa, 1648-1721)

Grear Exposition of the Concentration and Formless Absorptions/
Treatise on the Presentations of the Concentrations and
Formless Absorptions, Adornment Beautifying the Subduer’s
Teaching, Ocean of Scripture and Reasoning, Delighting the
Fortunate

bSam gzugs kyi snyoms ’jug rnams Kyi rnam par bzhag pa’i
bstan bcos thub bstan mdzes rgyan lung dang rigs pa’i rgya
mtsho skal bzang dga’ byed

Folio printing in India; no publication data
Jinaputra (rGyal-ba’i-sras; = Yashomitra)

Explanation of (Asanga’s) “Compendium of Knowledge”
Abhidharmasamuchchayabhashya
Chos mngon pa kun las btus pa’i bshad pa
P5554, Vol. 113

Lodré, Ge-shay Gediin, and Hopkins, Jeffrey

“Calm Abiding and Special Insight in Buddhist and Non-
Buddhist Systems”

Charlottesville: unpublished transcript, 1979
Maitreya (Byams-pa)

Ornament for the Mahayana Siatras
Mahayanasutralamkara
Theg pa chen po’i mdo sde’i rgyan
P5521, Vol. 108



250 Meditative States in Tibetan Buddhism

Also: “Maitreyanatha’s Ornament of the Scriptures of
the Universal Vehicle”
Translation edited by Robert A. F. Thurman
Unpublished
Nagarjuna (kLu-sgrub)
The Precious Garland of Advice for the King
Rajaparikatha-ratnamala
in Nagarjuna and Kaysang Gyatso, Seventh Dalai Lama
The Precious Garland and The Song of the Four Mindful-
nesses
Translated and edited by Jeffrey Hopkins and Lati Rinbo-
chay
The Wisdom of Tibet Series, 2
New York: Harper and Row, 1975
Nga-wang-bel-den (Ngag-dbang-dpal-ldan, 1797-?)
Annorations for (fam-yang-shay-ba’s) “Great Exposition of
Tenets,” Freeing the Knots of the Difficult Points, Precious
Jewel of Clear Thought
Grub mtha’ chen mo’i mchan ’grel dka’ gnad mdud grol
blo gsal gces nor
Sarnath: Pleasure of Elegant Sayings Printing Press, 1964
Pan-chen S¢-nam-drak-ba (Pan-chen bSod-nams-grags-pa,
1478-1554)
General Meaning of (Maitreya’s) “Ornament for Clear Rea-
lization”
Phar phyin spyi don/ Shes rab kyi pha rol tu phyin pa’i
man ngag gi bstan bcos mngon par rtogs pa’i rgyan
*grel pa dang beas pa’i rnam bshad snying po rgyan
gyi don legs par bshad pa yum don gsal ba’i sgron
me
Buxaduor: Nang bstan shes rig ’dzin skyong slob gnyer
khang, 1963
Pur-bu-jok (Phur-bu-lcog Byams-pa-rgya-mtsho, 1825-1901)
Explanation of the Presentation of Objects and Object Possessors
as well as Awareness and Knowledge in The Magical Key to the
Path of Reasoning, Presentation of the Collected Topics Reveal-
ing the Meaning of the Treatises on Prime Cognition



Bibliography 251

Yul yul can dang blo rig gi rnam par bshad pa i Tshad
ma’i gzhung don ’byed pa’i bsdus grva’i rnam bshag
rigs lam ’phrul gyi sde mig

Buxa: n.p., 1965

Also: Translation edited by Elizabeth Napper

Unpublished
Rajaputra Yashomitra' (rGyal-po’i-sras Grags-pa’i-bshes-gnyen)
Explanation of (Vasubandhu’s) “Treasury of Knowledge”
Abhidharmakoshatika
Chos mngon pa’i mdzod ’grel bshad
P5593, Vol. 116
Sanskrit text: i# Abhidharmakosa and Bhasya with Sputar-
tha Commentary of Yasomitra
Edited by Dwarikadas Shastri
Varanasi: Bauddha Bharati, 1973
Shantideva (Zhi-ba-1ha)
Engaging in the Bodhisattva Deeds
Bodhisattvacharyavatara
Byang chub sems dpa’i spyod pa la ’jug pa
P5272, Vol. 99
Sanskrit and Tibetan texts: Bibliotheca Indica

Bodhicaryavatara

Edited by Vidhushekhara Bhattacharya

Calcutta: The Asiatic Society, 1960

Also: A Guide to the Bodhisattva’s Way of Life

Translated by Stephen Batchelor

Dharamsala: Library of Tibetan Works and Archives,
1979

Sopa, Geshe Lhundup, and Hopkins, Jeffrey
Practice and Theory of Tibetan Buddhism
New York: Grove Press, 1976
Tsong-ka-pa (T'song-kha-pa, 1357-1419)
Tantra in Tibet: The Great Exposition of Secret Mantra
Translated and edited by Jeffrey Hopkins
The Wisdom of Tibet Series, 3
London: George Allen & Unwin, 1977
Vasubandhu (dbYig-gnyen)



252  Meditative States in Tibetan Buddhism

Treasury of Knowledge and Explanation of the “Treasury of
Knowledge”
Abhidharmakoshakarika and Abhidharmakoshabhashya
Chos mngon pa’i mdzod kyi tshig le’ur byas pa
P5590, P5591, Vol. 115
Sanskrit text: Edited by Dwarikadas Shastri
Varanasi: Bauddha Bharati, 1973
Also: Translated and annotated by Louis de la Vallée
Poussin
Mélanges Chinois et Bouddhiques
Vol. 16, Tomes 4-5. Reprinted 1971
Wayman, Alex
Analysis of the Sravakabhami Manuscript
University of California Publications in Classical Philology,
Vol. 17
Berkeley and Los Angeles: University of California Press,
1961
Wylie, Turrell
“A Standard System of Tibetan Transcription”
HJAS, Vol. 22 (1959), pp. 261-67



Index

abhidharma. See Knowledge

Abhidharmakosha. See Treasury of
Knowledge

Abhidharmasamuchchaya.
Compendium of Knowledge

Abhisamayalamkara. See Ornament
for Clear Realization

Abider in the Fruit, 165

Abider in the Fruit of Once
Returner, 166

Abider in the
Enterer, 166

absorption, 21, 22, 164, 194;
afflicted, 191; antidotal and non-
antidotal, 187-88; contaminated,
120, 233 n.8, 240 n.7; etymology
of, 115, 240 n.5; of first concen-
tration, 115, 147; lacking dis-
crimination, 43; of limitless
consciousness, 191; of limitless
space, 191; of nothingness, 192; of

See

Fruit of Stream

peak of cyclic existence, 192; of
second concentration, 42; in
Theravada, 247 n.18; of third
concentration, 43; uncontami-
nated, 120, 125, 126, 127, 131,
132, 183, 233 n.8. See also actual
absorption; actual concentration;
concentrations, four; formless
absorptions

access concentration, 241 n.1

achievement, 135, 143

actions, 20, 47, 49, 143, 231 n.2;
contaminated, 104, 141, 142, 172;
in twelve links of dependent-
arising, 89

actual absorption, 147, 194; in
Bodhisattva path, 202; of a con-
centration, 178-80, 191, 203;
contaminated, 183, 187, 188; of
first concentration, 115, 166, 188;
that is a formless absorption, 181;
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of limitless consciousness, 182; of
limitless space, 130, 182; of
nothingness, 182; of peak of cyclic
existence, 182, 186, 200, 246 n.3;
pure, 183; of second concen-
tration, 243 n.ll; uncontami-
nated, 187, 188. See also
absorption; actual concentration;
concentrations, four; formless
absorptions

actual concentration, 146, 156, 161,
201; attained by means of the
preparations, 50, 169; in
Bodhisattva path, 144, 244 n.20;
in Hearer path, 144, 165. See also
absorption; actual absorption;
concentrations, four

actual first concentration, 115, 119,
159, 162, 166, 169, 170, 178-79,
187

actual second concentration, 166

Actuality of the Levels, 169

afflicted absorption, 184, 185,
189-91; of first concentration,
120-21; of fourth concentration,
127; of limitless consciousness,
131; of limitless space, 131; of
nothingness, 132; of peak of cyclic
existence, 132; of second concen-
tration, 125; of third concentra-
tion, 126

afflictions, 45, 79, 141, 150, 155,
164, 165, 166, 172, 231 n.2; in
afflicted absorption, 185, 189;
coarse, 122; generation of, 122; of
neuter, impotent, and androgyn-
ous humans, 49; nine levels of,
102; of one’s own level, 183; over-
coming of, 51, 142, 143, 152, 167,
187, 188; in relation to objects for

purifying  behaviour, 82-87,
237-38 n.24; with respect to the
Desire Realm, 94, 95, 102, 103-9,
114, 120, 121, 158, 159, 160, 162,
165; with respect to the First Con-
centration, 120, 123, 124; with
respect to Limitless Conscious-
ness, 131; with respect to Limit-
less Space, 131; with respect to
Nothingness, 132; with respect to
the Second Concentration, 125;
root, 103-6; secondary, 106-9

afflictive obstructions, 244 n.20

aggregates: as basis of designation of
person, 141, 172, 243 n.18; con-
taminated, 142; as dependent-
arisings, 142; five, 110; in
Formless Realm beings, 163; as
fruitional effect, 119, 180, 182;
mental, 130, 131, 182; as skilful
object of observation, 87-88

aging and/or death, 89

Ahoo Hell, 31

all-knowingness, 187

alternating concentrations, 44-45,
202

altruistic aspiration to enlighten-
ment, 203. See also altruistic mind
of enlightenment

altruistic mind of enlightenment,
19, 64, 79

Amitabha, 231 n.8

analysis: as branch of first concen-
tration, 116, 118, 119, 120, 123,
127, 158, 192, 193, 198, 199, 203;
in cultivation of special insight,
176; in eight faults, 127, 197, 198;
in introspection, 62; in the prepar-
ations, 126, 130, 131, 157; relin-
quished in second concentration,



124; in skilful objects of observa-

tion, 89. See also analytical
meditation

analytical image, 81, 237 n.23
analytical ‘meditation, 14; as

antidote to laxity in mental con-
templation of individual know-
ledge of the character, 97, 98, 99,
100, 135, 143; as main activity of
the concentrations, 129; in mental
contemplation of individual know-
ledge of the character, 96-101,
123; in mode of procedure of
Bodhisattvas, 144; in objects for
purifying behaviour, 51, 83, 84,
85; in preparations having the
aspect of the truths, 135, 143; and
special insight, 11, 50, 177

androgynous humans, 38, 49, 232
n.2, 233 n.2

anger, 49, 51, 79, 106, 155; defined,
103

animals, 20, 21, 24, 25, 35-36, 48

annihilation, extreme of, 105

Annotations for (Jam%ang-shay-ba’s
“Great Exposition of Tenets,” 232
n.3

antidotal branches, 115, 118, 158,
198-99; of first concentration,
116, 197; of fourth concentration,
126; of second concentration,
124-25; of third concentration,
125

antidote, 110, 143, 244 n.20; to
afflictions with respect to the
Desire Realm, 158, 159, 160;
uncontaminated actual absorption
as, 188; uninterrupted path as,
111, 114

antidotes, eight: in chart, 53; in
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cultivating calm abiding, 62, 67,
68, 80, 98, 171, 234 n.1, 234 n.5;
listed, 52-53; in mental contem-
plation of individual knowledge
of the character, 97-98, 99, 100

application: in cultivation.of calm
abiding, 53, 62-66, 67, 69, 70, 72,
149, 171; in mental contempla-
tion of individual knowledge of
the character, 97-98

Approacher, 165

Approachers and Abiders, -eight,
236 n.13

Approacher to Foe Destroyer, 166

Approacher to Once Returner, 165,
166

Approacher to Stream Enterer,
165

appropriate and the inappropriate,
87, 90

Aryadeva, 51

Asanga, 10, 149, 195, 234 n.1, 239
n.1, 243 n.17; quoted, 58, 148,
150, 162, 168, 169, 170, 186-87,
189, 194, 198

Ashvaghosha, 200

aspect, subjective: in formless
absorptions, 129, 191; of gross-
ness and peacefulness, 90, 93-96,
132, 135, 154, 155, 184, 203, 247
n.18; in mental contemplation of
individual knowledge of the char-
acter, 97; of peak of cyclic exist-
ence, 186;insecond concentration,
124; of the truths, 90. See also
preparations: having the aspect of
grossness and peacefulness; pre-
parations: having the aspect of the
truths

aspiration, 53, 55, 56, 97
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aspiration to attributes of the Desire
Realm, 74, 76

associated compositional factors, 88

Atisha, 234 n.1

attachment, 102; in afflicted absorp-
tions, 120, 189, 190; in twelve
links of dependent-arising, 89

attributes of the four noble truths,
sixteen, 134-43; listed, 134-35

Avalokiteshvara, 236 n.14, 237 n.22

bad migrations, 20, 48, 90, 157. See
also animals; hell beings; hells;
hungry ghosts

basis (of a sentient being), 141, 163,
243 n.18. See also aggregates

basis branch, 115, 198-99, 125; in
chart, 199; of first concentration,
116, 118; of fourth concentration,
126; of second concentration, 124,
125; of third concentration, 125,
126. See also meditative stabiliza-
tion

beginner at mental contemplation,
149, 150, 153, 154, 239 n.1

beginner at purifying the afflictions,
150, 153, 242 n.10

belligerence, 95, 109

benefit, 128. See also help

benefit branches, 115, 198-99; of
first concentration, 116, 118; 159;
of fourth concentration, 126; of
second concentration, 124-25; of
third concentration, 125

Bhavanakrama. See Stages of
Meditation

Bhavaviveka, 10

Bhumivastu. See Actuality of the
Levels

birth, 89

Black Line Hell, 26-27, 39

blame, 231 n.3

Blaze of Reasoning, 10

Blessed One, 170, 175, 187

bliss: absent from states ranging
from fourth concentration to peak
of cyclic existence, 164, 174, 188,
244 n.20; in afflicted absorptions,
190; as branch of first concentra-
tion, 116, 117, 118, 159, 192,
193-95, 199; as branch of second
concentration, 125, 126, 128, 192,
195, 196, 199; as branch of third
concentration, 126, 196, 199;
faculty of, 200; in mental contem-
plations of withdrawal or joy and
final training, 179; in relation to
eight faults, 127, 197, 244 n.20

blissful mental feeling, faculty of,
193, 194, 196

Blistering Hell, 31, 232 n.1

Blue Small Text, 176

Bodhidharma, 65, 236 n.12

Bodhisattva, 146, 170, 175; cultiva-
tion of concenrations and form-
less absorptions by, 48, 202; ety-
mology of, 18; path, 11, 18-19;
ten grounds of a, 177

Bodhisattvacharyavatara. See En-
gaging in the Bodhisattva Deeds

body consciousness, 88

body sense power, 51, 87, 88, 135

Bon, 77

Born from Merit, 43, 202

Brahma, 123 ”

Brahma Type, 41, 119, 180, 201

branches: chart of, 199; comparison
‘of, 127-28, 189-99; explanation of,
192-99; of first concentration,



115-18, 119, 192, 193-95; of
fourth concentration, 126-27,
192, 197-99; of second concen-
tration, 124-25, 192, 195-96; of
third concentration, 125, 192,
196-97; as way of passing beyond
the level below, 129, 178, 179,
181, 191, 247 n.18

breath, 65-66, 67, 79, 96; as object
for purifying discursiveness, 82,
86-87

Bright Light, 42, 201

Buddha, 18-20, 22, 65, 75, 77, 85,
91, 200; Jewel, 64; Maitreya as
next, 40; omniscience of a, 82. See
also object of observation: body of
a Buddha as

Buddha-field, 231 n.8

Buddhahood, 19, 177, 203

Buddha’s father, 65

Burning Ashes, 29

Bursting Blisters, 31, 232 n.1

clam abiding, 22, 109, 52491,
167-75, 234 n.1-239 n.29, 243
n.14; achievement of, 73-74, 101,
174-75; as basis of preparations
having the aspect of the truths,
135; beginner at mental contem-
plation included within, 153, 154;
benefits of cultivating, 50; in
Bodhisattva path, 203; cultivation
of, 11, 55-72, 77-79; equated with
Theravada access concentration,
241 n.1; as first preparation, 92,
93, 148, 149, 150, 152-53, 167; as
mental contemplation of a begin-
ner, 148; necessarily meditative
stabilization, 171; nine mental
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abidings leading to, 58-72,
170-71; objects of observation for
achieving, 56-57, 59, 61, 64,
80-91, 238 n.24; posture for cul-

tivating, 78-79; prerequisites of,

75-77; in relation to mental con-
templation of individual know-
ledge of the character, 96, 97, 98,
101, 122, 125, 126, 129, 130, 131,
151, 152, 158; in relation to
special insight, 51, 101, 167-69,
171-73, 176, 177, 237 n.23; signs
of, 74; similitude of, 50, 170;
terminology relating to, 52-55;
who can generate, 49-50, 233 n.2,
233n.3

causal absorption, 147, 156, 180; of

a concentration, 178; of first con-
centration, 118; of a formless
absorption, 181, 182; of fourth
concentration, 127, 179; of limit-
less consciousness, 131; of limit-
less space, 130; of nothingness,
132; of peak of cyclic existence,
132; of second concentration, 125,
179; of third concentration, 126,
179

causal collections for calm abiding.

See calm abiding: prerequisties of

causally concordant effect, 119, 180,

182

cause, 18, 85, 89, 90, 140, 143, 169;

as attribute of -true origins, 135,
142

cessation, 135, 143
Chandragomin, 63
changeability, impermanence of,

136-40

changeability by nature, imperman-

ence of; 141
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channel, 77

character, 155, 239 n.3

Chattering Heli, 31-32, 232 n.1

Chittamatra, 193

clairvoyance, 50, 55, 106, 121, 132

clarity, 59-60, 63, 64, 74, 77; factor
of, 235 n.8

class, 155, 156, 239 n.3

close setting. See fourth mental
abiding

Cloudless, 43, 202

Cloud of Jewels Satra, 171

cold hells, 20, 25, 31-32, 156, 231
n.l

collection of merit, 19

collection of wisdom, 19

colour, 24, 41

common being, 44, 135, 140, 183;
explanation of] 233 n.7

common locus, 190

compassion, 18; immeasurable, 42

Compendium, 196, 198

Compendium of Knowledge, 10, 150,
186, 195, 234 n.l, 243 n.17;
quoted, 162, 168, 170, 187, 189,
198

competitiveness, 107

compositional factors, 87, 88, 182

concealment, 107

concentration: etymology of, 115,
240 n.6; natural equipoise of a,
157; perfection of, 19; pride due
to achievement of, 190

concentrations, alternating, 44, 202

concentrations, four: benefits of cul-
tivating, 201-2; branches of,
115-18, 119, 124-25, 125-26,
126-27, 181, 187, 191, 192-99;
comparison of, 127-23, 198-99;
cultivation of, by Bodhisattvas,

144, 204; explanation of, 92-128,
146-80; number of, 200-1; in
Theravada, 24041 n.l1; types of,
118-21, 125, 126, 127, 183-85.
See also  absorption; actual
absorption; actual concentration

conception of a bad view as
supreme, 105

conception of a self of persons, 160,
162

conception of bad ethics and modes
of conduct as supreme, 105

conceptual determination, 88

conceptuality, coarse, 235 n.10

concordant with abiding, 184-85,
186

concordant with definite
ferentiation, 184, 185, 186

concordant with degeneration, 184,
186, 189-91

concordant with enhancement, 184,
185

condition, 18, 85, 89, 140; as
attribute of true origins, 135, 142

consciousness, 155, 201; aggregate,
87, 182; conceptual, 12; constitu-
ent, 86; in twelve links of depen-
dent-arising, 89

consciousnesses, six, 88

consequence, 12

constituents, division of: as object
for purifying pride, 82, 85-86, 239
n.29

constituents, eighteen: as skilful
object of observation, 87, 88-89

contact, 89

contaminated things, 172

continents, four, 36-37

continuous setting. See second
mental abiding

dif-



Controlling Others’ Emanations,
39, 40-41

conventional phenomena, 82

copulation, 25, 75, 76, 84, 238 n.25

covetousness, 95, 168

criteria, six, 12, 96; listed, 239 n.3.
See also investigations, six

Crushed Together Hell, 27, 40

Crying Hell, 27, 40

current of energy, 73, 77. See also
wind (prana)

cyclic existence (bhava), 132, 241
n.2

cyclic existence (samsara), 18, 141,
178, 181, 201; chart of, 46; as
context of concentrations and
formless absorptions, 23, 47, 133;
defined, 231 n.2; explanation of,
23-47; ignorance as cause of, 89,
104; liberation from, 20, 134, 233
n.8; Maitreya’s place not part of,
232 n.4; meditation on suffering
of, 65; viewed as faulty, 203

death and impermanence, medita-
tion on, 65

deceit, 107-8, 123

definite differentiation, path of, 245
n.2

definite emergence, 135, 143

definition: terms translated by, 242
n.9

deliverance, 135, 143

demigods, 21, 22, 24, 25, 232 n.3;
engaged in combat with gods,
39-40; lands of, 38; unable to
cultivate concentrations and form-
less absorptions, 48
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dependent-arising, 142; as object for
purifying obscuration, 82, 85

dependent-arising, twelve links of:
as skilful object of observation; 87,
89-90, 182; not an object for
purifying behaviour, 239 n.28

desire, 49, 51, 71, 79, 96, 160;
accompanies conception of sub-
stantial existence, 122; connected
with Desire Realm, 24-25, 103;
excitement included within, 61;in
Form Realm, 41; haughtiness
included within, 108; in mental
contemplation of analysis, 114,
159; objects for purifying, 82-84,
238 n.25; separation from, 165,
167, 178, 179, 182, 187, 188

Desire Realm, 20, 46, 74, 119, 135,
152, 184,242 n.11,243 n.11, 243
n.18; afflictions with respect to,
102, 103-9, 113, 115, 121, 158,
159, 160, 162, 165; description of,
24-41, 47; gods of, 21, 24, 25,
38-41, 47, 49, 155, 156, 157, 233
n.1; nine mental abidings includ-
ed within the level of, 149, 171;
separation from attachment to,
45, 116, 118, 148, 178, 187;
viewed as gross, 93-95, 96, 98,
101, 110, 111, 112, 114, 149, 150,
151, 154, 155, 156, 157, 239 n.2

desirous attributes, five types of, 24

desisting from application: as
antidote to overapplication, 53,
66, 69, 71; in mental contempla-
tion of individual knowledge of
the character, 98; in equanimity of
fourth concentration, 196. See also
equanimity: as antidote to over-
application
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determining mental factors, five,
171

dharma, 17, 171

Differentiation of the Middle Way
and the Extremes, 10, 234 n.1

direct perception, 12, 144

disciplining. See fifth mental
abiding

discrimination: in actual absorp-
tion of peak of cyclic existence,
186-87, 192; aggregate, 87-88,
182; types of, 87-88

discursiveness: as coarse concep-
tuality, 235 n.10; objects for
purifying, 82, 86; in subtle excite-
ment, 61, 65

disgrace, 231 n.3

distintegration, impermanence of,
140

dissimulation, 94, 123; defined,
108

distraction, 62, 70, 74, 80, 146; as a
case of scattering, 61; defined,
109; disadvantages of, 55, 56; in
first mental abiding, 58, 59; in
mental contemplation of individ-
ual knowledge of the character,
98; in third mental abiding, 68

divisive talk, 95, 168

Doctrine Jewel, 64

Dél-ba-shay-rap-gya-tso, Ge-shay
(Dol-pa-shes-rab-rgya-mtsho, dGe-
bshes), 176

doubt: as affliction with respect to
the First Concentration, 120, 121;
defined, 104; in five obstructions,
74

Dre-bung monastery, 9, 10

Dzong-ka-ba (Tsong-kha-pa), 63,
146, 176

ear consciousness, 88

ear sense power, 87, 88, 135

earth: constitutent, 85; element, 115

effect, 85, 90, 169

effort: perfection of, 19; power of,
53, 71, 72, 100, 236 n.15

eighth mental abiding, 54, 60, 66,
71-72, 98; of mental contempla-
tion of individual knowledge of
the character, 100

elements, four, 115, 123

embracing, 25

emptiness, 19, 81, 82; as attribute
of true sufferings, 134, 141, 142;
direct realization of, 177, 233 n.7,
237 n.23, 244 n.20; in mode of
procedure of Bodhisattvas, 144,
202, 204; special insight realizing,
169, 176

Engaging in the Bodhisartva Deeds,
167

Enjoying Emanation, 39, 40

equanimity: as antidote to over-
application, 53, 66, 72, 98; as
branch of fourth concentration,
126, 127, 192, 197, 199; as branch
of third concentration, 125, 126,
192, 196, 199; in first concentra-
tion, 196; immeasurable, 42; in
second. concentration, 124, 125,
195-96, 196-97. See also desisting
from application

equipoise: in afflicted absorptions,
190; in fourth concentration and
formless absorptions, 188; of
meditative stabilization, 74, 149,
153; natural, 157; in relation to
mental contemplation of individ-
ual knowledge of the character,
96, 150, 151



ethics, 21, 156, 168; perfection of,
19

eunuchs, 232 n.2, 233 n.3

excellence, 135, 143

Excellent Appearance, 44, 202

excitement, 52, 53, 80, 235 n.7;
antidotes to, 57, 65-66; explana-
tion of, 61-72; in mental contem-
plation of individual knowledge of
the character, 97, 98, 99, 135; in
nine mental abidings, 67, 68, 71,
234-35 n.5; not overcome in life-
wind disease, 175; as secondary
affliction, 109. See also excite-
ment, coarse; excitement, subtle;
laxity and excitement, non-identi-
fication of

excitement, coarse, 61; antidotes to,
65-66; in mental contemplation
of individual knowledge of the
character, 99; in nine mental abid-
ings, 68, 69, 70. See also excite-
ment; excitement, subtle; laxity
and excitement, non-identifica-
tion of

excitement, subtle, 61; absent in
special pliancy, 174; antidotes to,
65; in mental contemplation of
individual knowledge of the
character, 99, 100; in nine mental
abidings, 68, 69, 70, 71. See also
excitement; excitement, coarse;
laxity and excitement, non-iden-
tification of

excitement and contrition: in five
obstructions, 74

existence: in twelve links of depen-
dent-arising, 89

exertion, 53, 56, 97

exhalation, 65-66, 79, 82, 86; in
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eight faults, 127, 128, 197

Explanation of (Maitreya’s) “Orna-
ment for Clear Realization,” 160

Exposition of the Stages of the Path,
176

Extremely Hot River, 30

extremes, two, 105, 168

eye consciousness, 88

eye sense power, 87, 88, 135

faculty, 19

faculty of knowing all, 187

faculty of knowing all that was not
known, 187

faculty of possessing the know-
ledge of all, 187

faith: as antidote to laziness, 53, 55,
56, 68, 97; in second concentra-
tion, 195; types of, 195

fame, 231 n.3

familiarity, power of, 53, 72, 101

faults, eight, 128, 197-98, 244 n.20;
listed, 126-27, 197

faults, five, 59, 61, 62, 67, 68, 69,
80, 234 n.5; absent in ninth
mental abiding, 72; in chart, 53;
listed, 52; in Maitreya’s Dif-
Serentiation of the Middle Way and
the Extremes, 234 n.1; in mental
contemplation of individual
knowledge of the character,
97-100

feeling: contaminated, 200; in
twelve links of dependent-arising,
89

feelings: aggregate, 87, 182

females, 37, 49, 50, 232 n.2

fifth mental abiding, 54, 69-70, 235
n.5; in mental contemplation of
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individual knowledge of the
character, 99-100

fire: constituent, 86; element, 115

First Concentration, 47, 85, 184,
242 n.11; afflictions with respect
to, 123, 124; description of,
41-42; destruction of, 197; rebirth
in, 118, 119, 180; separation from
desire for, 179, 188; viewed as
gross, 122-23; viewed as peaceful,
93-96, 98, 101, 110, 111, 113,
115, 149, 150, 151, 154, 155, 156,
157, 239 n.2

first concentration, 92, 106, 115-22,
197, 200, 240 n.8; actual, 147,
166, 178, 187, 188; benefits of
cultivating, 201; branches of,
115-18, 129, 192, 193-95, 196,
198, 199, 203, 235 n.l0;
compared to others, 127, 198-99;
mere, 119, 178, 179; preparations
for, 93-115, 144, 147-78, 203, 244
n.20; special, 119, 178, 179; types
of absorption of, 118-21, 184, 185

First Dalai Lama, 238 n.25, 245 n.2

first formless absorption, 201. See

~also limitless space

first mental abiding, 54, 57, 60, 68,
69, 234 n.5; laziness in, 55-56; in
mental contemplation of individ-
ual knowledge of the character,
96-98

first mental contemplation, 163. See
also mental contemplation of
individual knowledge of the
character

Foe Destroyer, 79, 165; fruit of,
186; Unadorned, 166

foolish talk, 95, 168

forcible engagement, 53, 57-58, 68;
in mental contemplation of indi-

vidual knowledge of the character,
98

forgetfulness, 109

forgetting the precept, 52, 57-58,
67, 68, 234 n.5; antidote to, 53;in
mental contemplation of individ-
ual knowledge of the character,
97, 98, 99; non-occurrence of, 69,
70, 71, 99, 100

form, 24, 41, 87, 88, 201; aggregate,
78, 87, 163, 180, 182; lacking in
Formless Realm, 163, 173

Form Body, 78

formless absorptions, 9, 23, 92, 161,
162, 164, 188, 204; explanation
of, 129-33, 181-82, 191-92;
number of, 201; pure, 186-87;
types of, 183. See also absorption;
actual absorption

Formless Realm, 21, 22, 24, 48,
157, 182, 243 n. 18; description
of, 45-46, 47; lifespan in, 46, 156;
pliancy in, 173, 174; rebirth in,
161, 202, 203; without states
arisen from hearing or thinking,
163, 164

Form Realm, 21, 22, 23, 24, 157,
243 n.18; calm abiding as mind
of, 74, 152; description of, 41-45,
47; lifespan in, 45, 156; rebirth in,
48, 161, 178, 180, 203; without
states arisen from thinking, 163

Four Great Kings, 39

Four Great Royal Lineages, 38,
39, 40, 233 n.1

Fourth Concentration, 41, 47, 49,
174, 180; called unfluctuating,
197; description of, 43-45; viewed
as gross, 130; viewed as peaceful,
126

fourth concentration, 92, 126-27,



153, 154, 179, 182, 188, 200, 242
n.11;as basis of Mahayana path of
seeing, 244 n.20; benefits of cul-
tivating, 202; branches of, 126-27,
192, 197-99; compared to others,
128, 198-99; preparations for,
126, 162, 164; types of absorption
of, 127; way of passing beyond,
129
fourth formless absorption, 201. See
also peak of cyclic existence
fourth mental abiding, 54, 69, 70,
235 n.5, 238 n.24; in mental con-
templation of individual know-
ledge of the character, 99, 100
Fourth Pan-chen Lama, 12
fruitional effect, 119, 180, 182

Ga-dam-ba school, 176, 234 n.1

gain, 231 n.3

Gan-den monastery, 10

gaze, mutual, 25

Ge-luk-ba, 9, 10, 11, 176, 234 n.1,
236 n.17

general character, 93, 155

General Meaning of (Maitreya’s)
“Ornament for Clear Realization,”
9

giving, 21, 61, 64; perfection of, 19«

gods, 21, 22; of the Desire Realm,
21, 24, 25, 3841, 47, 49, 155,
156, 157, 233 n.1; of the Form
Realm, 41; of no discrimination,
43,49

Go-mang College, 10

Gon-chok-jik-may-wang-bo (dKon-
mchog-’jigs-med-dbang-po), 46

Good Land, 38

good nature, 238 n.25

gradualist Never Returner, 165-66

Index 263

gradual mode of procedure of
Hearers, 144, 165, 203

grasping, 89

great afflictions with respect to the
Desire Realm, 102, 109, 110, 158,
160

Great Bliss, 231 n.8

Great Body, 21, 26-27

Great Brahma, 41, 42, 85, 119, 201

Great Crying Hell, 27-28, 40

Great Fruit, 43, 49, 202

Great Exposition of the Concentra-
tions and Formless Absorptions, 10,
240 n.5, 240 n.6, 242 n.l0,
242-43 n.11

Greatr Exposition of the Stages of the
Path, 176

great of the great afflictions: of all
levels, 165; with respect to the
Desire Realm, 102; with respect
to the First Concentration, 123,
124

great of the middling afflictions
with respect to the Desire Realm,
102, 112

great of the small afflictions with
respect to the Desire Realm, 102,
114

great of the small path conscious-
ness, 102

Great Perception, 44, 202

Great Seal, 61, 235n.9

Groaning Hell, 31, 232 n.1

grossness and peacefulness, aspect
of. See aspect, subjective: of
grossness and peacefulness; pre-
parations: having the aspect of
grossness and peacefulness

grounds, ten, 19, 177

grounds and paths: topic of, 161

Grove of Swords, 30
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Gyel-tsap (rGyal-tshab), 160, 239
n.27

happiness, 231 n.3

happy migrations, 21, 22, 90, 156

harmfulness (vihimsa), 71; defined,
108

harmfulness (vyapada): in five
obstructions, 74; in ten non-
virtues, 95, 168

harsh speech, 95, 168

hatred, 51, 96, 102; in Desire Realm
beings, 94, 95; in mental contem-
plation of analysis, 114, 159;
objects for purifying, 82, 84-85; in
relation to conception of substan-
-tial existence, 122

haughtiness, 108

Having Light, 38

Hearer, 20, 123, 146, 186, 188;
explanation of, 231 n.7; mode of
procedure of, 144, 203, 165-66

hearing: in mental contemplation of
individual knowledge of the
character, 123, 148, 151, 152,
154, 155, 157; lacking in
Formless Realm beings, 163, 203;
power of, 53, 57, 98: states arisen
from, 93, 101, 163, 164, 203

Heart of the Middle Way, 10

heinous crimes, 49, 50

hell beings, 20, 24, 25-33, 48

hells: cold, 20, 25, 31-32, 156, 231
n.1; hot, 20, 25, 26-29, 156;
neighbouring, 20, 25, 29-30;
trifling, 20, 25, 32-33; willingness
of Bodhisattvas to be reborn in,
203

help, 198.-See also benefit

higher ethics, 168

higher meditative stabilization, 168

higher wisdom, 168

Highest Yoga Tantra, 79, 231 n.5

high status, 21, 22

Hinayana: divisions of, 231 n.7;
Knowledge, 163, 243 n.17

Hinayanist, 244 n.20

holding hands, 25

Hot Hell, 28, 41

hot hells, 20, 25, 26-29, 156

humans, 24, 36-38, 49, 155, 157;
divided from the point of view of
sex, 37-38; in the four continents
and eight subcontinents, 36-37; as
happy migration, 21, 22, 47, 156;
types of satisfaction of, 25

hungry ghosts, 20, 24, 25, 33-35, 48

individual analysis, 11, 171

inestimable mansions, 96

inferential consciousness, 12

In Front of Brahma, 41, 119, 201

ignorance, 51, 94, 143, 201; in
afflicted absorptions, 120, 121,
189, defined, 104; as root of the
afflictions, 89, 142, 143, 231 n.2;
in twelve links of dependent-
arising, 89

immeasurables, four, 42

impermanence, 13, 14, 65, 172; as
attribute of true sufferings, 134,
135-41, 142; meditation on,
135-41

impotent humans, 38, 49, 232 n.2

impure substances, thirty-six, 82-83

inhalation, 65-66, 79, 82, 86; in
eight faults, 127, 128, 197

inherent existence, 104



innate bliss, 81

insight meditation, Theravada, 236
n.17

intensity, 235 n:8

intensity of clarity, 59-60, 63

internal clarity, 124-25, 192,
195-96, 199

interrupted engagement, 53, 69, 70,
71,99

introspection: as antidote to non-
identification of laxity and excite-
ment in the cultivation of calm
abiding, 53, 62, 67, 68, 69, 70, 72;
as antidote to non-identification of
laxity and excitement in mental
contemplation of individual
knowledge of the character, 97,
98, 99, 100; as branch of third
concentration, 125, 192, 196, 199;
in first concentration, 196; in
fourth concentration, 127; to
identify distraction, 58; power of,
53, 70, 71, 99-100, 236 n.15; in
second concentration, 124, 125,
195-96, 197

investigation: absent in second con-
centration, 124; absent in third
concentration, 196; as branch of
first concentration, 116, 118, 119,
120, 123, 158, 192, 193, 199, 203,
235n.10; in eight faults, 126, 127,
197, 198

investigations, six, 155. See also
criteria, six

Iron Grater, 30

Jambudvipa, 21, 36. See also Land
of Jambu
Jam-jangshay-ba  (Jam-dbyangs-
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bzhad-pa), 10, 164, 240 n.5, 240
n.6, 242 n.10, 24243 n.11, 245
n.3

jealousy, 48, 49, 51, 94, 95; defined,
107

joy (priti): absent in states ranging
from fourth concentration to peak
of cyclic existence, 164; absent in
third concentration, 196-97; as
branch of first concentration, 116,
117, 118, 159, 192, 193-95, 199;
as branch of second concentration,
125, 126, 128, 192, 196, 199; how
posited in first two concentra-
tions, 195; in relation to physical
pliancy, 173

joy (mudita), immeasurable, 42

Joyous, 39, 40, 232 n.4

Kamalashila, 10

Kashyapa (previous Buddha), 33
killing, 95, 168

Knowledge, 163, 243 n.17, 246 n.3
Kusha grass, 77

lama, 56

Land of Jambu, 21, 36, 37. See also
Jambudvipa

Lands of Common Beings, 44

laughing, 25

laxity, 52, 53, 62, 66, 80; antidotes
to, 57, 63-65, 236 n.11; causes of,
65; distinguished from lethargy,
59, 235 n.7; explanation of, 59-61;
in life-wind disease, 175; in
mental contemplation of individ-
ual knowledge of the character,
97, 98, 99, 135; in the nine mental
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abidings, 67, 68, 70, 71, 234 n.5,
235 n.5. See also laxity, coarse;
laxity, subtle; laxity-and excite-
ment, non-identification of

laxity, coarse, 59-60; antidotes to,
64-65; in mental contemplation of
individual knowledge of the
character, 97, 99; in nine mental
abidings, 67, 69, 70. See also
laxity; laxity, subtle; laxity and
excitement, non-identification of

laxity, subtle, 59-61; absent in
special pliancy, 174; antidotes to,
63-64; in mental contemplation of
individual knowlédge of the
character, 97, 99, 100; in nine
mental abidings, 67, 69, 70, 71.
See also laxitys; laxity, coarse; laxity
and excitement, non-identifica-
tion of

laxity and excitement, non-identi-
fication of, 52, 59-62, 67, 68, 69,
70, 97; antidote to, 53; See also
excitement; excitement, coarse;
excitement, subtle; laxity; laxity,
coarse; laxity, subtle

{aziness: antidotes to, 53, 55-56, 97;
in cultivating calm abiding, 52,
55-56, 67, 68, 69, 70, 71, 72, 234
n.5, 236 n.15; defined, 109; in
mental contemplation of individ-
ual knowledge of the character,
97, 98, 99, 100; types of, 56, 234
n.2

leap-over, 165-66

leisure and fortune, meditation on,
64

lethargy, 65, 174; defined, 108-9;
distinguished from laxity, 59, 235
n.7

lethargy and sleep: in five obstruc-
tions, 74

levels, nine, 23, 46-47, 242 n.l1,
243 n.11; in chart, 46

Levels of Hearers, 10, 149, 152, 234
n.l, 239 n.1: quoted, 148, 150,
194

liberation, 20, 82, 121, 161, 190,
198, 200; attainment of an actual
concentration essential to, 146;
called cessation 143

life-wind disease, 175

Limitless Bliss, 43

Limitless Consciousness, 45, 131

limitless consciousness, 129, 131,
182, 191

Limitless Light, 42, 201

Limitless Space 45, 131

limitless space, 129-31, 182, 191

Limitless Virtue, 202, 232 n.5

Little Bliss, 43

Little Light, 42, 201

Little Virtue, 201, 232 n.5

Jlogical reasoning, 155, 156

Lo-sel-ling College, 9, 10

loss, 231 n.3

lotus posture, 237 n.20

love, 18; benefits of cultivating, 85,
239, n. 27; immeasurable, 42; as
object for purifying hatred, 82,
84-85

lower realm, 160. See also Desire
Realm

lying, 95, 168

Madhyamakahrdaya. See Heart of
the Middle Way

Madhyamika, 163, 193, 246 n.3

Madhyantavibhanga.  See  Dif-



ferentiation of the Middle Way and
the Extremes
magical emanation, 55
Mahayana, 11, 40, 231 n4, 244
n.20; divisions of; 231 n.6; Know-
ledge, 163, 243 n.17; motivation,
18, 198; presentations of the con-
centrations and formless absorp-
tions, 10, 193, 194, 195
Mahayanasutralamkara. See Orna-
ment for the Mahayana Satras
Maitreya, 10, 11, 75, 170, 234 n.1,
240 n.6; in Joyous Land, 40, 232
n.4; quoted, 149, 171, 172, 173
making one-pointed. See eighth
mental abiding
males, 37, 49, 50, 232 n.2
Manasarovara, Lake, 37
mantra, 55, 67
Mantra Vehicle, 80, 146, 231 n.6
Mar-ba (Mar-pa), 78, 237 n.21
mastery in reviewing, 247 n.18
matter, 155
meaning, 155, 157, 239 n.3
meditative stabilization: advantages
of, 55-56; as basis branch of all
four concentrations, 199; as basis
branch of first concentration, 118,
192, 195; as basis branch of fourth
concentration, 126, 192: as basis
branch of second concentration,
192, 196; as basis branch of third
concentration, 126, 192; of calm
abiding, 74, 75, 148, 149, 153,
157, 171, 177; completed in
second concentration, 127, 198;
contrasted with subtle laxity, 60,
63; cultivation of, 55-56, 58, 60,
61, 63, 64, 67, 68, 70, 71, 72, 73,
77, 80, 81, 88, 91, 146; follows

Index 267

ethics, 168; in Form and Formless
Realms, 162, 163; of Fourth Con-
centration, 197; fruits of, 82; of
love, 85; in mental contemplation
of individual knowledge of the
character, 97, 100, 101; need to
study process of, 76, 235.n.7; in
special insight, 175, 176; in
Theravada, 241 n.1

mental abidings, nine, 58-72, 149,
171, 173, 234 n.1, 235 n.5, 238
n.24; in chart, 54; in cultivation of
special insight, 93; listed, 54, 170;
in mental contemplation of indi-
vidual knowledge of the character,
96-101, 123

mental bliss: contaminated feeling
of, 200; in eight faults, 127, 197;
in first concentration, 118; in
mere first concentration, 178,
179; in second concentration, 125;
in third concentration, 126

mental consciousness, 88, 118, 126,
193, 194, 195

mental contemplation: calm abiding
as a, 147, 149; etymology of, 160

mental contemplation arisen from
belief, 12, 92, 123, 148, 153, 158,
162; in chart, 117; explanation of,
101-2; of Hearers who proceed
simultaneously; 144; as initial
attainment of special insight, 101,
157, 160; in preparations having
the aspect of the truths, 143

mental contemplation of analysis,
92, 124, 148, 153, 159, 162; in
chart, 117; explanation of, 113-14;
of Hearers who proceed simul-
taneously, 144

mental contemplation of a beginner,
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148, 152, 157, 162. See also
mental contemplation of a mere
beginner
mental contemplation of a mere
beginner, 92, 93, 122, 239 n.1; in
chart, 117. See also mental con-
templation of a beginner
mental contemplation of final
training, 93, 124, 148, 153, 159,
160, 162, 197; in charts, 116, 117;
explanation of, 114-15; of Hearers
who proceed simultaneously, 144
mental contemplation of individual
knowledge of the character, 12,
92, 122, 125, 126, 130, 157, 162,
163; as beginner at purifying the
afflictions, 153, 242 n.10; in
chart, 117; debates concerning,.
147-52; explanation of|, 93-101; of
Hearers who proceed simul-
taneously, 144
mental contemplation of thorough
isolation, 92, 113, 148, 153, 158,
160, 162; in charts, 112, 117;
explanation of, 102-112; of
Hearers who proceed simul-
taneously, 144; mode of proce-
dure of, 110-12
mental contemplation of withdrawal
or joy, 92, 124, 148, 153, 158-59,
160, 162, 179, 240 n.4; in charts,
112, 117; explanation of, 112-13;
. for fourth concentration to peak of
cyclic existence, 164; of Hearers
who proceed simultaneously, 144
mental contemplations, seven, 148
mental contemplation that is the
fruit of final training, 148, 153,
154
mental discomfort, feeling of, 188;

contaminated, 200; in eight faults,
127, 197

mental engagement of belief, 84

mental engagements, four, 57, 68,
69, 70, 71, 72, 80, 234 n.l; in
chart, 54; listed, 53-54; in mental
contemplation of individual
knowledge of the character, 97,
98, 99, 100

mental factor, 62, 103, 115, 122,
171, 174, 1717, 186, 193

mental factors, eleven virtuous, 174

mental pliancy, 56, 123, 157, 170,
171, 173; achievement of, 73, 74;
attained with calm abiding, 149;
bliss of, 73, 101, 173, 174;
induced by the concentrations,
146; in Fourth Concentration and
Formless Realm, 174; in special
insight, 101, 175. See also pliancy

mental sense power, 88, 136

mere actual meditative absorption
that is a first concentration, 178,
179. See also mere first concen-
tration

mere first concentration, 119-20.
See also mere actual meditative
absorption that is a first concen-
tration

mere pliancy, 174

merit, collection of, 19

meritorious actions, 47

Meru, Mount, 36, 38, 39, 40

middle way, 168

middling afflictions with respect to
the Desire Realm, 102, 109, 113,
158, 159, 160

middling of the great afflictions with
respect to the Desire Realm, 102,
111



middling of the middling afflictions

with respect to the Desire Realm,

102, 113

middling of the small afflictions
with respect to the Desire Realm,
102, 114

middling of the small path con-
sciousness, 102

Milla-re-ba (Mi-la-ras-pa), 237 n.21

mind: as object of observation for
achieving calm abiding, 80-81, 82,
170, 173

mindfulness, 50, 60, 62, 77, 80;
afflicted, 109; as antidote to for-
getting the precept, 53, 57, 58-59,
67, 68, 97, 99; as branch of fourth
concentration, 126, 192, 197, 199;
as branch of third concentration,
125, 192, 195-96, 197, 199; as
causally concordant effect in First
Concentration, 119; in charts, 53,
54; in first concentration, 196;
power of, 53, 69, 99, 100, 236
n.15; in second concentration,

124, 135, 19596, 197; in
Theravada insight meditation,
236 n.17

miserliness, 94, 95, 107

misery, 134, 141, 142

mixing of the expanse of space and
the mind, 64-65

Moaning Hell, 31, 232 n.1

mode, 81-82, 237 n.23

mode of apprehension, 59, 60, 62,
65, 236 n.11; in special pliancy,
174; in subitle laxity, 63

monastic discipline, 238 n.25

Moonlight, 38

Most Torturous Hell, 29

motivation, 11, 18, 96, 198

Index 269

Mud of Corpses, 29-30

mundane path, 158, 160, 161, 162,
165, 184, 187, 200; explanation
of, 121-22

mundane virtues, 183, 189

Nagarjuna, 75, 84, 85, 239 n.27

name and form, 89, 182

natural absorption, 157

neighbouring hells, 20, 25, 29-30

neuter humans, 38, 49, 232n.2; 233
n.2

neutral feeling, 87, 89; as branch of
fourth concentration, 126, 192,
199; contaminated, 200; as feeling
of the preparations, 154; in special
actual meditative absorption that
is a first concentration, 179

Never Returner, 165, 166

Nga-wang-belden  (Ngag-dbang-
dpal-ldan), 232 n.3

ninth mental abiding, 55, 72; in
mental contemplation of individ-
ual knowledge of the character,
100-1

nirvana, 172

non-analytical image, 81, 237 n.23

non-application, 52, 53, 62-66,. 67,
97

non-associated compositional fac-
tors, 88

non-conscientiousness, 109

non-embarrassment, 108

non-faith, 109

non-introspection, 109

non-meritorious actions, 47

non-shame, 95, 108

non-virtue, fruition of, 20

non-virtues, ten, 94; listed, 95, 168
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nose consciousness, 88

nose sense power, 87, 88, 135

Not Great, 44, 202

Nothingness, 45, 46, 132

nothingness, 129, 131-32, 182, 186,
192, 201

Not Low, 44, 180, 202

not unable, 74, 152, 244 n.20

object of observation, 50, 52, 79,
109, 146; in achievement of
pliancy, 73-74, 174; for attaining
calm abiding, 80-91; body of a
Buddha as, 56-57, 59, 61, 64, 80,
81, 82, 238 n.24; in eighth mental
abiding, 72; finding, 56-57, 234
n.3; in first concentration, 195; in
first mental abiding, 55, 58,
62-65; in formless -absorptions,
129, 130, 131, 178, 181, 186, 191;
losing, 57-58, 61, 67; in medita-
tive stabilization, 74, 118, 148,
171; in mental contemplation of
individual knowledge of the
character, 93-96, 97, 99, 152; in
mental contemplation of with-
drawal or joy, 113; not lost from
fourth mental abiding on, 69; in
relation to four mental engage-
ments, 53-54; in second mental
abiding, 67-68; in special insight,
176; in subtle laxity, 63-64; in
third concentration, 196; in third
mental abiding, 68; truths as,
134-43; when to change, 64, 65,
235-36 n.11

objects, five, 87

objects, six, 88, 89

objects for purifying afflictions, 81,
90. See also preparations: having

the aspect of grossness and peace-
fulness; preparations: having the
aspect of the truths

objects for purifying behaviour, 81,
82-87, 237-38 n.24, 239 n.28

obscuration, 104; in afflicted
absorptions, 189, 190; objects for
purifying, 82, 85

observed-object condition, 159

observing limits of phenomena, 81

obstructions, five, 74

obstructions to omniscience, 244
n.20

odours, 24, 87, 88

om mani padme him, 67, 236 n.14

omniscience, 82, 161

Once Returner, 165

One-pointedness of mind, 146, 150.
See also meditative stabilization

origin, 135, 142

Ornament for Clear Realization, 11

Ornament for the Mahayana
Sarras, 10, 149, 171, 172, 173,
234 n.1, 240 n.6

overapplication, 52, 53, 66-67, 68,
72, 98

pacification, 135, 143

pacifying. See sixth mental abiding

pain, feeling of, 87, 89; in eight
faults, 127, 197

Panchen So-nam-drakba (Pan-
chen bSod-nams-grags-pa), 9, 10,
11, 176, 232 n.5, 242 n.11

partial concordance with definite
differentiation, 185

path: as attribute of true paths, 135,
143; uncontaminated, 152

path consciousness, 102, 110, 120,
125, 132



path of accumulation, 19, 144, 146,
161, 162

path of definite differentiation, 245
n.2

Path of Liberation 238 n.25

path of meditation, 19, 144, 186,
187

path of no more learning, 19, 187

path of preparation, 19, 144, 169,
185, 204, 244 n.20

path of release: in mental contem-
plation of final training, 114, 115;
in mental contemplation of
thorough isolation, 110, 111; in
mental contemplation of with-
drawal or joy, 113, 159; mundane,
122, 161, 162; of path of seeing,
165, 166; in preparations for
absorption of limitless space, 130;
in preparations for absorption of
nothingness, 131; in preparations
for fourth concentration, 126; in
preparations for second concen-
tration, 124; in preparations for
third concentration, 125,243 n.11

path of seeing, 19, 160, 161, 169,
187, 233 n.7; basis of, 244 n.20;
of Hearers who proceed simul-
taneously, 144; induced by partial
concordance with definite dif-
ferentiation, 185; Mahayana, 177,
244 n.20; as path of definite dif-
ferentiation, 245-46 n.2; path of
release of, 165, 166; uninter-
rupted path of, 166, 177

paths, five, 19

patience, perfection of, 19

Peak of Cyclic Existence, 45, 46,
161, 165

peak of cyclic existence, 129, 132;
absorption of, 132, 162, 182, 186,
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192, 200, 201, 246 n.3; prepar-
ations for, 132, 164, 165. See also
without discrimination and with-
out non-discrimination; source
without discrimination and with-
out non-discrimination

Perfection of Wisdom, 11

perfections, six, 19

Perfection Vehicle, 146; 231 n.6

permanence, extreme of, 105

person, 86, 87, 88,89, 90, 93, 141,
172

pervasion, 13, 14

pervasive objects, 81

perverse view, 105

phenomena, 85, 88, 171, 172, 173

physical pliancy, 56; bliss of, 73,
101, 173, 174; in calm abiding,
73, 149, 170, 171; in special
insight, 101, 123, 157, 175;
induced by the concentrations,
146; lacking in Formless Realm,
173. See also pliancy

Pile of Jewels Stitra, 168

Plain of Razors, 30

Pleasant Doctrine-bearing Joyous
Place, 232 n.4

pleasure, feeling of, 87, 89; in eight
faults, 127, 128, 197, 240 n.20

pliancy: as antidote to laziness, 53,
55, 56, 97; bliss of, 81, 174, 193,
194; of calm abiding, 73-74, 148,
149, 153, 170, 171, 173, 174; in
eleven virtuous mental factors,
174; mere, 174; special, 174; of
special insight, 123, 157, 168,
175. See also mental pliancy;
physical pliancy

powers, six, 57, 69, 71, 72, 80, 234
n.l; in chart, 54; listed, 53; in
mental contemplation of individ-
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ual knowledge of the character, 97

praise, 231 n.3

Praise of the Praiseworthy, 200-1

Prasangika-Madhyamika, 10, 241
n.l

Precious Garland, 75, 84, 239 n.27

predisposition, 19, 104

preparation, first, 240 n.8. See also
mental contemplation of a
beginner; mental contemplation
of a mere beginner

preparations, 50, 74, 187, 188, 194;
for absorption of limitless con-
sciousness, 131; for absorption of
limitless space, 129-30; for
absorption of nothingness, 131;
for absorption of peak of cyclic
existence, 132; contaminated,
164, 233 n.8; for first concentra-
tion, 93-115, 118, 147-78, 203,
242 n.10, 244 n.20; for fourth
concentration, 126; having the
aspect of grossness and peaceful-
ness, 12, 93-96, 110, 111, 113,
114, 115, 123, 125, 126, 130, 131,
132, 144, 149, 150, 151, 152,
203-4, 233 n.8, 239 n.2; having
the aspect of the truths, 13, 93,
134-44; listed, 92-93; as objects
for purifying afflictions, 90; pure,
154, 164, 165; for second concen-
tration, 122-24, 188, 243 n.11; for
third concentration, 125; types of,
93, 164-67; uncontaminated, 164,
165, 166. See also aspect subjec-
tive: of grossness and peaceful-
ness; aspect, subjective: of the
truths

Presentation of the Grounds and
Pazks, 146

pride: in afflicted absorptions, 120,

121, 189, 190; defined, 104;
objects for purifying, 82, 85-86
primordial, innate wisdom-con-
sciousness, 81

product, 13, 13641, 172, 185

pure absorption, 183-85; concor-
dant with abiding, 184; concor-
dant with definite differentiation,
185; concordant with degenera-
tion, 184, 189; concordant with
enhancement, 185; of first con-
centration, 120; of fourth concen-
tration, 127; of limitless con-
sciousness, 131; of limitless space,
131; of nothingness, 132; of peak
of cyclic existence, 132; of second
concentration, 125; of third con-
centration, 126

pure land, 231 n.8. See also pure
place

pure place, 20, 231 n.8

Pure Places, Five, 44, 180, 202

quitch grass, 77

Ratnakita Satra. See Pile of Fewels
.Satra

Rarnamegha Suatra. See Cloud of
Fewels Sitra

realms, three, 23, 25, 47, 132, 152

reasoning, 155, 156, 240 n.3; of
dependence in terms of cause,
155, 156, 243, n.14; of nature,
155, 157; of the performance of
function, 155, 156

resentment, 94, 95, 106-7

resetting. See third mental abiding

resultant-birth absorption, 132-33,
147, 240 n.7; of concentrations,



180; of first concentration, 118; of
formless absorptions, 182; of
fourth concentration, 127; of
limitless consciousness, 131; of
limitless space, 130; of nothing-
ness, 132; of peak of cyclic exist-
ence, 132; of second concentra-
tion, 125; of third concentration,
126

Reviving Hell, 26, 33, 39

root afflictions, six, 103-6

Sa-gya Pandita, 61

Samdhinirmochanasiitra. See Sitra
Unravelling the Thought

Saraha, 60, 72

scattering, 61, 109

seals, four, 172

Second Concentration, 41, 47, 242
n.11; afflictions with respect to,
125; description of, 42; destruc-
tion of, 197; viewed as gross, 125;
viewed as peaceful, 122-23

second concentration, 92, 122-25,
179, 200, 243 n.11; benefit of
cultivating, 201; branches of,
124-25, 179, 192, 195-96, 197,
203; compared to others, 127-28,
189-99; preparations for, 122-24,
154, 162, 165, 166, 188, 240 n.8;
types of absorption of, 125

second formless absorption, 201. See
also limitless consciousness

second mental abiding, 54, 57, 60,
66-68, 69, 234 n.5; in mental
contemplation of individual
knowledge of the character, 98

secondary afflictions, 71, 106-9, 197

self, 85, 121

selflessness, 143, 172, 187; as attri-

Index 273

bute of true sufferings, 135, 142

self of persons, conception of, 160,
162

sense consciousness, 194

sense faculty, 195

sense power, 194

sense powers, five, 87

sense powers, six, 88, 89, 135

sentient being, 18, 93, 177, 180,
182, 203, 233 N.7; basis of, 243
n.18; etymology of, 231 n.1

separation, impermanence  of,
14041

setting in equipoise. See ninth
mental abiding

setting the mind. See first mental
abiding

seventh mental abiding, 54, 69, 71,
99, 236 n.15; in mental contem-
plation of individual knowledge of
the character, 100

sexual misconduct, 95, 168

Shantideva, 51, 55, 167

shape, 24, 41

Shar-dzay College, 10

Shravakabhiumi.  See.
Hearers

sign, 13

simultaneous Foe Destroyer, 165

simultaneous Approacher of Foe
Destroyer, 166

sixth mental abiding, 54, 70-71, 235
n.5; in mental ‘contemplation of
individual knowledge of the
character, 100

skeleton, meditation on, 238 n.25

skilful objects of observation, 81,
87-90, 239 n.28

sleep, 55, 59, 65, 174

small afflictions with respect to the
Desire Realm, 102, 109, 158, 160

Levels  of
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small manifest afflictions with
respect to the Desire Realm, 159

small of the great afflictions with
respect to the Desire Realm 102,
111

small of the middling afflictions
with respect to the Desire Realm,
102, 113

small of the small afflictions: with
respect to the Desire Realm, 102,
115; with respect to the First Con-
centration, 124

small of the small path conscious-
ness, 102

smiling, 25

Solitary Realizer, 20, 146, 231 n.7

sounds, 24, 87,.88, 163

source without discrimination and
without non-discrimination, 162,
187. See also peak of cyclic
existence; without discrimination
and without non-discrimination

sources, six: in twelve links of depen-
dent-arising, 89

sources, twelve: as skilful object of
observation, 87, 89

space: constituent, 86; discrimina-
tion of; 201; element, 130

special first concentration, 119-20.
See also special actual meditative
absorption that is a first concen-
tration

special actual meditative absorption
that is a first concentration, 187.
See also special first concentration

special insight, 13, 22, 84, 123, 152,
175-78, 243 n.14; and analytical
meditation, 11, 50, 172, 173, 177;
attained with mental contempla-
tion arisen from belief, 157, 158,

160; benefit of cultivating, 50-51;
mode of cultivation of; in relation
to mental contemplation of indi-
vidual knowledge of the character,
92, 93, 148, 155; necessarily a
wisdom consciousness, 171; pre-
parations included within, 154,
167; realizing emptiness, 176,
204; realizing the four truths, 169;
in relation to calm abiding, 51,
101, 167-69, 171-73, 176, 177,
237 n.23; similitude of, 50, 51,
175

special pliancy, 174. See also pliancy

specific character; 93, 155

Spiritual Community Jewel, 64

spite, 107

Split like a Great Lotus, 32,232 n.1

Split like a Lotus, 32, 232 n.1

Split like an Utpala, 32, 232 n.1

spontaneous engagement, 54, 72

stability, 59-60, 63, 119; factor of,
51, 167, 172, 235 n.8; in mental
contemplation of individual
knowledge of the character, 97;
lacking in life-wind disease, 175

stabilization: in five determining
mental factors, 171

stabilizing meditation, 14; and calm
‘abiding, 11, 50, 74, 177; as main
activity of the formless absorp-
tions, 129; in mental contempla-
tion of individual knowledge of
the character, 97-101, 123, 135;in
mode of procedure of bodhisat-
tvas, 144; in objects for purifying
behaviour, 83, 84, 85; in prepar-
ations for formless absorptions,
130, 131; in preparations having
the aspect of the truths, 135, 143;



on skilful objects, 89

stage of completion, 79

Stages of Meditation, 10

Stages of the Path, 176

states arisen from hearing, 93, 101,
163, 164, 203

states arisen from meditation, 151,
152

states arisen from thinking, 93, 101,
163

stealing, 95, 168

Sthiramati, 173, 240 n.6

Stream Enterer, 65, 165-66, 244
n.20

strong production, 135, 142

subcontinents, eight, 21, 36, 37

subject, 13

subjective clarity, factor of, 235 n.8

substantial entity, 172

substantial existence, conception of,
122

suffering, 188; of Desire Realm,
94-95, 156; in eight worldly con-
cerns, 231 n.3; faculty of, 200; of
pervasive conditioning, subtle,
200

suitability, 135, 143

Superior, 44, 120, 135, 183; can
perceive moment-by-moment dis-
‘integration directly, 140; explain-
ed, 233 n.7; in Five Pure Places,
202; Hearer, 186; paths, 165

supramundane path, 158, 160,
161, 185, 200, 202, 233 n.8; basis
of, 165-66, 186, 244 n.20

Sitra Unravelling the Thought, 10,
170, 175

Svatantrika-Madhyamika, 241 n.1

swastika, 77

syllogism, 12, 13

Index 275

taking . to mind, 84, 160. Se¢ also
mental contemplation

tangible objects, 24, 87, 88, 174

tangible-object source, 173

Tara, 79, 237 n.22

Tarkajvala. See Blaze of Reasoning

tastes, 24, 87, 88

Theravada: insight meditation, 236
n. 17; concentrations in, 24041
n.1; mode of progressing to next
higher level in, 247 n. 18

things, 155, 156, 239 n.3

thinking: in mental contemplation
of ‘individual knowledge of the
character, 98, 123, 148, 151, 152,
154, 155, 157; lacking in Form
and Formless Realms, 163; power
of, 53, 68, 98

Third Concentration, 41, 47; des-
cription of, 43; destruction of,
197; viewed as gross, 126; viewed
as peaceful, 125

third concentration, 92, 125-26,
179, 200, 242 n.11; benefits of
cultivating, 202; branches of, 125,
192, 196; compared to others,
127-28, 198-99; preparations for,
125, 162; types of absorption of,
126

third formless absorption, 201. See
also nothingness

third mental abiding, 54, 60, 68-69,
234 n.5, 237-38 n. 24; in mental
contemplation of individual
knowledge of the character, 98-99

Thirty-three, 39, 40, 47, 233 n.1

thorough achievement of the pur-
pose, 81, 82

thorough pacifying. See seventh
mental abiding
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thorough purity, 128, 198
Three Jewels, 86

Three Principal Aspects of the Path,
11

time, 155, 156, 240 n.3

to abide in a favourable area, 75, 76

to forsake commotion, 75

to forsake desire, 75, 76

rtog med: meanings of, 193

rtog pa: meanings of, 193

to have few desires, 75, 76

to have pure ethics, 75

to know satisfaction, 75

tongue consciousness, 88

tongue sense power, 87, 88, 135

trainings, three, 168

Treasury of Knowledge, 10, 11, 194,
232 n.l, 232 n.3, 238 n.25, 241
n.l, 243 n.17, 245 n.2; quoted,
153,161, 185, 186, 189, 190, 191,
192, 193, 195, 197, 243 n.11

trifling hells, 20, 25, 32-33

true cessations, 134, 142-43, 188

true origins, 134, 142

true paths, 134, 143, 169, 245 n.2

true sufferings, 134, 13542, 143,
169, 245 n.2; produced by causal
absorptions, 178, 181

truths, four noble, 134-43, 163, 169,
245 n.2

truths, two, 134

ugliness, 82-84

Unadorned Foe Destroyer, 166

uncontaminated, 185, 188; explan-
tion of, 165

Undaunted, 40

unfluctuationg actions, 47, 48

uninterrupted engagement, 54, 72;
in mental contemplation of

individual knowledge of the
character, 100

uninterrupted path: at the end of the
continuum. 177; in mental con-
templation of final training, 114,
115; in mental contemplation of
thorough isolation, 102, 110, 111;
in mental contemplation of with-
drawal or joy, 112, 113, 159;
mundane, 121, 122, 161, 162; of
path of seeing, 166, 177; in
preparations for absorption of
limitless consciousness, 131; in
preparations for absorption of
limitless space, 130; in prepar-
ations for absorption of nothing-
ness, 131; in preparations for
absorption of peak of cyclic
existerice, 132; in preparations for
fourth concentration, 126; in pre-
parations for second concentra-
tion, 124; in preparations for third
concentration, 125

union, types of, 25

union of calm abiding and special
insight, 123, 158, 159; attained
simultaneously — with  special
insight, 101, 175, 176; observing
emptiness, 144; observing the six-
teen attributes of the four noble
truths, 143; See also special insight

Unmoving, 38

Unpleasant Sound, 21, 36, 37, 49

upper realm, 147, 160. See also
Formless Realm; Form Realm

Using Oxen, 21, 36, 37

vajra, 77, 236-17 n.18



vajra posture, 78, 237 n.20

Vaibhashika, 11, 193, 195, 242 n.11

Vairochana, 78

Vairochana’s way of sitting, seven
features of, 78

varieties, 81-82

Vast Bliss, 43

Vast Virtue, 202, 232 n.5

Vasubandhu, 10, 11, 232 n.1, 232
n.3, 238 n.25, 241 n.1, 243 n.17,
245 n.2; quoted, 153, 161, 185,
186, 189, 190, 191, 192, 193, 195,
197, 243 n.11

Very Hot Hell, 28-29

view: in afflicted absorptions, 120,
121, 189, 190; of the category of
the future, 190; of the category of
the past, 190; explanation of,
104-5; holding to an extreme,
105; of the transitory collection,
105

virtues, mundane, 189

virtuous action, 21, 47

virtuous mental factors, eleven, 174

water: constituent, 86; element, 115

Index 277

wind (prana), 73, 77, 174-75

wind (vayw): constituent,
element, 115

wisdom, 19, 62, 77, 143, 167, 168;
collection of, 19; perfection of, 19;
in special insight, 50-51, 171, 177

Without Combat, 3940, 47

without discrimination and without
non-discrimination, - 46, 192. See
also peak of cyclic existence;
source without discrimination and
without non-discrimination

Without Pain, 44, 202

worldly concerns, eight, 18, 231 n.3

world system, 157; destruction of,
197

wrong views, 95, 168

86;

Yashomitra, 150, 151, 195
Yellowish, 33
yogic direct perception, 165

Zen, 237 n.19
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