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PREFACE 

This book vividly presents an intimate and detailed picture of the intrica-

cies of meditation such that the reader is drawn into a Tibetan world-view 

of spiritual transformation. In a series of lectures at the University of Vir-

ginia during the spring and summer of 1979, Geshe Gedün Lodrö gradu-

ally unfolded for a group of advanced students of Tibetan language and 

Tibetan Buddhism the perspective of the Tibetan landscape of mental de-

velopment. The environment for meditative change is comprised by the 

restoration of the landscape to its pristine state is wrought by techniques 

that are built from inner potentialities for stability, clarity, and calm, but 

these very techniques are fraught with pitfalls from inner habitual weak-

nesses. The dangers of not recognizing the actual causes of deprivation and 

distortion are great, and the possibilities of implementing the wrong anti-

dote or of over-extending an appropriate one until it becomes counter-

productive are many. Subtle distinctions between types of interfering fac-

tors are needed; there is seldom a simple way to coax the mind back to its 

natural state. The very measures taken to purify it can exacerbate old prob-

lems and introduce new ones. Through such detail Geshe Gedün Lodrö 

makes vividly clear a Tibetan approach to meditative therapy. 

 Scholastic Buddhism is often thought to be dry, numerically oriented 

listings of mental and physical phenomena that fail to capture the vibran-

cy, the force, of life. In this series of lectures Geshe Gedün Lodrö shows 

that the heritage of Indian and Tibetan meditative lore that he embodied 

lives and breathes in a relevant and realistic atmosphere of intimately in-

terwoven nuance. By constantly placing techniques of meditation in their 

larger Buddhist cultural context a culture whose être is spiritual 

development he reveals a living world of mental practices replete with re-

sources for describing, facing, and counteracting both superficial and sys-

temic disorders. 

 Born in the capital of Tibet, Hla-Ôa, in 1924, Geshe Gedün Lodrö en-

tered Dre- -dong House in Go-mang Col-
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lege) on the outskirts of Hla-Ôa at the age of nine as a novice monk. He 

took basic examinations in 1940, received full ordination in 1947, and 

gained the degree of ge-Ôhay in 1961 in exile in India as the first among 

three scholars who were awarded the number one ranking in the highest 

class. He was a scholar of prodigious learning, keeping in active memory 

1,800 folios of basic texts, which in English would be at least 3,600 pages. 

He told me that he accomplished this by using all spare time (such as in 

walking from one place to another!) to recite texts to himself. Even more, 

he was famed for his ability in debate; by his own account he was the equal 

of others when taking the position of challenger but was at his best when 

btedly was why he was chosen to 

become a faculty member at Go-mang College before graduation. 

 He told me that when the Chinese began shelling in Hla-Ôa, he climbed 

the steep hill above Dre- ding scene, 

realizing that the type of life and opportunity for study he had had until 

1959 would never occur again. He knew he was seeing the end of an era. 

 In exile in India, he took his ge-Ôhay degree with top honors and later 

when the Dalai Lama conducted interviews of all the ge-Ôhays who had es-

caped, Geshe Gedün Lodrö was declared to be the top scholar. The Dalai 

Lama sent him to teach at the University of Hamburg in 1967, where he 

learned German fluently and eventually became a tenured member of the 

faculty. I first met him in 1970 when he visited his main teacher and my 

mentor, Kensur Ngawang Lekden, in Madison, Wisconsin. Kensur Lekden 

spoke very highly of his student, and thus I wrote into a Fulbright grant 

proposal three months of study with him in Hamburg while I was on my 

way to India at the end of 1971. His fluid treatment of many philosophi-

cal issues during my stay in Hamburg led to my inviting him to the Uni-

versity of Virginia in 1979, when I translated the lectures that comprise 

this book. He returned to Hamburg at the beginning of August of that 

year, and suddenly passed away in November, slumping to the floor out-

side the door of his apartment. We had many plans to work on various 

texts and systems, and indeed the world lost one of its most learned per-

sons. 

 

These lectures were originally edited by Anne C. Klein (then a graduate 

student at the University of Virginia and now a Professor of Religious 

Studies at Rice University). A second editing (including identification of 

Sanskrit equivalents and construction of a glossary and an index) was done 
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by Leah Zahler, then a graduate student at the University of Virginia who 

wrote a Ph.D. dissertation on related topics; we regret her untimely death 

and acknowledge that this book would never have reached publication 

without her great effort. Geshe Gedün Lodrö went through the entire first 

editing in English, as I have done at each stage of the manuscript. 

Jeffrey Hopkins 

University of Virginia 



 

TECHNICAL NOTE 

 For the names of Indian scholars and systems used in the body of the 

text, ch, sh, and øh are used instead of the more usual c, , and ø for the 

sake of easy pronunciation by non-specialists; however, chchh is not used 

for cch. In the notes the usual transliteration system for Sanskrit is used. 

 The names of Indian Buddhist schools of thought are translated into 

English in an effort to increase accessibility for non-specialists. 

 Transliteration of Tibetan is done in accordance with a system devised 

by Tu p-

Harvard Journal of Asiatic Studies, vol. 22, 1959, 261-67. 

 

iscussion of the sys-

tem used, see the Technical Note at the beginning of my Meditation on 

Emptiness (London: Wisdom Publications, 1983; rev. ed. Boston: Wis-

dom Publications, 1996), 19-22. 

  b, 

 

 For translations and editions of texts cited, see the Bibliography. 

 A list of technical terms in English, Tibetan, and Sanskrit is provided in 

the Glossary at the end of the book. 

 



 

 

 

 

 

 

 

 

 

PART ONE: 

CALM ABIDING 



 

INTRODUCTION 

The focus of the topics to be discussed here are calm abiding
1
 and special 

insight.
2
  says in his Engaging in the Bodhi-

sattva Deeds:
3
 

Knowing that special insight endowed with calm abiding 

Thoroughly destroys the afflictive emotions, 

One must initially seek calm abiding. 

It is achieved by those liking non-attachment to the world.  

Therefore, I will present an explanation of the means for attaining both li-

beration
4
 from cyclic existence

5
 and omniscience, based on achieving calm 

abiding and special insight. The means for achieving calm abiding and 

special insight are of two types those depending on sÒtra and on tantra. 

SÒtra itself explains two ways of achieving calm abiding and special in-

sight

6
 In Tibet, Tantra also has two methods, that 

of the New Translation Schools
7
 and that of the Old Translation School;

8
 

the latter method is known as the Great Completeness.
9
 

 My emphasis here will be on the achievement of liberation and omnis-

cience in dependence on the paths of calm abiding and special insight. 

                                                                                                                                                                                                                                                                                                             

1
 zhi gnas, . 

2
  

3
  VIII.4. The Sanskrit is: 

 

 

See Vidhushekara Bhattacharya, ed., a, Bibliotheca Indica vol. 280 

(Calcutta: the Asiatic Society, 1960), 136. 

4
 thar pa, mokøa. 

5
  

6
 152ff. 

7
 ða- - sa skya pa -gyu- ), and Ge-luk- dge lugs pa). 

8
 Óying-ma- rnying ma pa). 

9
 rdzogs chen. 
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Most texts discuss the achievement of liberation, and so forth, in terms of 

a presentation of the five paths
1
 and the ten Bodhisattva grounds,

2
 it being 

less common to explain these in terms of calm abiding and special insight. 

This latter type of presentation is done through a discussion of four topics: 

1 the entity or nature of calm abiding and special insight individually 

2 the objects of observation and subjective aspects of these 

3 the mental factors conjoined with calm abiding and special insight 

4 how to develop calm abiding and special insight. 

It is rare for all these topics to be collected into a single explanation. Al-

though the great Indian texts discuss them, generally any single text will 

explain only some but not all of these topics. For example, some texts 

completely set forth the objects of observation of calm abiding and special 

 

 Also, there are two systems of Manifest Knowledge,
3
 lower and higher. 

d-

hu Treasury of Manifest Knowledge,
4
 

Summary of Manifest Knowledge.
5
 A 

not extensively explain that of the higher system, and vice versa. For ex-

ample, the sixth chapter of Vasubandhu Treasury of Manifest Knowledge 

ependence on a 

ltivates calm abiding. Similarly, Asaºga

on the Grounds
6
 and Two Summaries [the Summary of Manifest Know-

ledge and the Summary of the Great Vehicle
7
]  

of achieving calm abiding and special insight. Here, however, all of them 

will be explained under one heading. My hope is to present the entire 

structure of the path, beginning with the procedure for achieving calm ab-

iding and ranging through the stage of its union with special insight. I will 

 

 There is a mode of procedure for achieving calm abiding and special in-

sight that is common to the sÒtra vehicles. This, again, is different from 

                                                                                                                                                                                                                                                                                                             

1
 lam, . 

2
 sa, bhÒmi. 

3
 chos mngon pa, abhidharma. 

4
  P5590, vol. 115. 

5
 chos mngon pa kun btus, abhidharmasamuccaya; P5550, vol. 112. 

6
 See the Bibliography for a listing of these. 

7
  P5549, vol. 112. 
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the system of either the higher or lower Manifest Knowledge. Further, the 

mode of procedure for achieving calm abiding and special insight in the 

three lower tantra sets is also a little different from those of the sÒtra sys-

tem. In Highest Yoga Tantra not much is said directly about achieving 

calm abiding and special insight; however, in practicing the four tantra 

sets, these are achieved along the way. Thus, it is possible to explain the 

procedure for doing so even in Highest Yoga Tantra, which also differs to 

some extent from those of the lower tantra sets. 

 I will try to present the path to omniscience in terms of calm abiding 

and special insight without quoting the many different texts in which these 

topics appear. Rather, I will try to explain the meaning of these topics. It is 

important that the general mode of procedure of the paths of calm abiding 

and special insight be understood not only by proponents of tenet systems
1
 

but also by ordinary beings, since the latter can benefit from knowing 

about similitudes of calm abiding and special insight. This is because the 

lacing, or sta-

technique for setting the mind, without fluctuation, on a single object of 

observation. Special insight is a mind that not only remains on its object 

but analyzes it within clarity and intensity. Thus, I feel that these are very 

important topics not just for practitioners of systems but for ordinary per-

sons, since anyone can benefit from engaging in analysis of them. 

OUTLINE OF TOPICS 

Here is a complete outline of the topics relating to calm abiding and spe-

cial insight that I intend to discuss: 

Calm Abiding 

Prerequisites for cultivating it 

The physical posture 

coarse 

subtle: meditation on the breath 

The physical basis: beings who can achieve calm abiding 

Mental bases 

                                                                                                                                                                                                                                                                                                             

1
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Objects of observation 

 

 

Benefits of cultivating calm abiding and special insight 

The order of cultivating calm abiding and special insight 

How to achieve calm abiding based on abandoning the five faults by 

means of the eight antidotes, as taught in Maitreya Differentiation of 

the Middle and the Extremes
1
 

How to achieve calm abiding based on the nine mental abidings, as taught 

in Asaºga Grounds of Hearers
2
 and Summary of Manifest Knowledge 

The measure of having achieved calm abiding 

The signs of having achieved calm abiding 

The mode of rising from meditative equipoise. 

Special Insight 

Why special insight is necessarily achieved in dependence on calm abiding 

How to achieve special insight in dependence on calm abiding 

The mode of the mundane path
3
 

The mode of the supramundane path 

How to differentiate Buddhist and non-Buddhist forms of calm abiding 

and special insight 

The need to achieve the special insight that observes emptiness as asserted 

  systems 

The mode of seeking the view 

seeking meditation from within the view 

seeking the view from within meditation 

actual mode of seeking the view based on a reasoning such as depen-

dent-arising or the lack of being one or many, as well as the identi-

fication of the object of negation
4
 

                                                                                                                                                                                                                                                                                                             

1
  P5522, vol. 108. 

2
  P 5537, vol. 110, 35-130. 

3
 

topic. He and Jeffrey Hopkins intended to continue working on the remaining topics in 

the ensuing years, but Gedün Lod

the book ends in the midst of this topic but with a summary and conclusion that 

Gedün Lodrö provided at the conclusion of the course. 

4
 See Jeffrey Hopkins, Meditation on Emptiness, 43-66, 127-96, 625-97. For an exten-

sive treatment of the object of negation, see Elizabeth Napper, Dependent-Arising and 

Emptiness (London: Wisdom Publications, 1988). 
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The measure of having achieved calm abiding and special insight observing 

emptiness 

The stages of the path from the attainment of a union of calm abiding and 

special insight observing emptiness through to the tenth ground, accord-

 system 

Analysis of whether a final uninterrupted path can be generated by means 

of the sÒtra path alone and if not, why not 

Analysis of whether a final uninterrupted path can be generated based on 

the three lower tantra sets 

If the final uninterrupted path cannot be generated based on the three 

lower tantra sets, the difference between these and the sÒtra path 

Then, an analysis of whether there is a special meditative stabilization 

which is a union of calm abiding and special insight in dependence on 

which the final uninterrupted path can be generated 

Then, if Buddhahood cannot be achieved through sÒtra or the three lower 

tantric paths alone, from what viewpoint it is said that one can progress 

to the final uninterrupted path by Highest Yoga Tantra whether it is 

from the viewpoint of obstructions or antidotes 

Subsidiarily, a presentation of the mode of abandoning obstructions in the 

sÒtra and tantra  

Since it is in dependence on Highest Yoga Tantra that one can progress to 

Buddhahood

and special insight 

Elimination of qualms with respect to whether the three lower tantra sets 

have a method for achieving calm abiding and special insight which is 

separate from that of the sÒtra systems 

The mode of progress on the five paths according to the 

Tantra from within Highest Yoga Tantra. 

This is essentially a complete outline; however, there will be some addi-

tional subtopics within these headings. Certain topics may also be con-

densed and discussed in relation to another topic. I have presented this 

outline for the sake of giving you a rough idea of what will be discussed; 

we will not necessarily proceed exactly this way. 

SOURCES 

The basic source for the order of the topics in the table of contents given 

just above, from the physical basis through the end of the discussion on 
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calm abiding, is Jam-Âang-shay-
1
 Great Exposition of the Concentrations 

and Formless Absorptions.
2
 However, Jam-Âang-shay-  is not necessarily 

the main source for each individual topic. Within Tibetan commentaries, 

Jam-Âang-shay- ation of the concentrations
3
 and the formless 

absorptions
4
 is the best. Although, indeed, there are other texts that give 

brief presentations of similar topics, he presents the topic and its sources at 

great length, whereby his work on the subject is unexcelled. This is why 

the arrangement of the order of the topics is taken from his text. 

 Jam-Âang-shay-  was innovative in this respect since his ordering of the 

topics does not accord with the explanations in his own sources. The top-

ics themselves come from Asaºga Grounds of Hearers and the SÒtra Un-

raveling the Thought,
5
 among others, but the ordering in these texts varies 

with the result that Jam-Âang-shay-

the topics preceding the discussion of the physical basis of calm abiding, I 

gathered my points from many different sources. The order of my presen-

tation is not based on a particular text. 

 Earlier I said I would explain how calm abiding is cultivated in the low-

outline, it will be included within the topic of objects of observation. 

Indian textual sources for the discussion of calm abiding 

Maitreya Or
6
 

Maitreya Differentiation of the Middle and the Extremes 

The SÒtra Unraveling the Thought 
7
 commentary

8
 on it 

Asaºga Grounds of Hearers 

Asaºga Summary of Manifest Knowledge 

Vasubandhu Treasury of Manifest Knowledge 

                                                                                                                                                                                                                                                                                                             

1
  1648-1721. 

2
 bsam gzugs chen mo. The longer title is Treatise on the Presentations of the Concentra-

hing, Ocean of 

Scripture and Reasoning, Delighting the Fortunate (

). 

3
 bsam gtan, . 

4
 , . 

5
 , saôdhinirmocanasÒtra; P774, vol. 29; Toh 106, 

Dharma vol. 18. 

6
  P5521, vol. 108, 1-19. 

7
 Tib. Wen tshig, Chin. Yüan- , 613-696. 

8
 P5517, vol. 106. 
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Heart of the Middle
1
 and his own commentary on it known 

as the Blaze of Reasoning
2
 

Kamalash¦la Stages of Meditation.
3
 

                                                                                                                                                                                                                                                                                                             

1
 dbu ma snying po, madhyamakah¸daya; P5255 

2
 ,  P5256. 

3
  P5310-12, vol. 102; Toh 3915-17, Dharma vol. 73, 

Tokyo sde dge vol. 15. 



 

1 PREREQUISITES 

The six prerequisites
1
 for achieving calm abiding are: 

1 staying in an agreeable place
2
 

2 having few desires
3
 

3 knowing satisfaction
4
 

4 not having many activities
5
 

5 pure ethics
6
 

6 thoroughly abandoning thoughts.
7
 

Most of these are readily understandable, but a little commentary is useful 

for some of them. The fourth, not having many activities, means that 

when one begins to cultivate calm abiding and special insight it is unsuita-

ble to initiate types of activities that discord with the activity of cultiva-

tion. As to the fifth, pure ethics, it is not necessary to have assumed the 

vows
8
 of a monastic

9
 or novice,

10
 but if one has taken either of these vows 

and broken them it is necessary to engage in confession
11

 and the intention 

to restrain from such activity in the future. This process is known as puri-

fication and renewal,
12

 and anyone who has broken vows must engage in it 

before cultivating calm abiding. Even a person who does not have vows 

must, if he or she has engaged in non-virtuous
13

 activities, confess them 

                                                                                                                                                                                                                                                                                                             

1
 tshogs bsten pa. 

2
 . 

3
 . 

4
 chog shes pa. 

5
 . 

6
 tshul khrims dag pa. 

7
 rnam rtog yong su spang ba. 

8
 sdom pa, saôvara. 

9
 dge slong, bhikøu. 

10
 dge tshul, . 

11
 bshags pa, . 

12
 gso sbyong. 

13
 mi dge ba, . 
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and develop an intention to restrain from them in the future and should 

then consider that these non-virtues have been purified. This is because, if 

one seeks to improve oneself from within a state of having committed 

non-virtuous actions
1
 is defiled to begin with, and it is difficult 

to generate any improvement. The point here is that pure ethics, as a 

requisite of calm abiding, does not necessarily involve having taken vows. 

 The sixth prerequisite, thoroughly abandoning thoughts, means that one 

should abandon coarse non-virtuous thoughts such as a wish to kill or 

steal, and also thoughts whose motivation is neutral
2
 but might involve the 

generation of fright or fear. 

 The agreeable place mentioned as the first prerequisite should have four 

qualities: 

1 Nourishment should be easily attainable. 

2 The area should be free of wild animals. 

3 The place should be one that does not harm. 

4 One should be accompanied by friends who do not have different 

views.
3
 

u-

4
 refers to the coarsest of the four types of nourishment, food. 

People of the Desire Realm
5
 cannot live without depending on food and 

sleep. The four types of nourishment are (1) coarse food,
6
 (2) mental nou-

rishment,
7
 (3) nourishment of intention,

8
 and (4) nourishment of con-

sciousness.
9
 The sense of mental satisfaction that comes when a desire is 

fulfilled is called mental nourishment. Just as coarse food nourishes the 

body, so satisfaction nourishes or replenishes the mind upon fulfillment of 

a desire. The third type, nourishment of intention, is an action
10

 that 

projects the next lifetime. Since it generates or produces the next lifetime, 

it is called a nourisher, or nourishment; it is the second link of the twelve-

                                                                                                                                                                                                                                                                                                             

1
 rten, raya. 

2
  

3
 lta ba, d¸øîi. 

4
  

5
 , . 

6
 -  

7
 yid kyi zas. 

8
  

9
 -  

10
 las, karma. 
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linked dependent-arising.
1
 Similarly, the third link, which is called con-

sciousness,
2
 is known as the food of consciousness. Just as the action that 

projects, or impels, a future lifetime is called a nourisher, so the conscious-

ness which is imprinted with that action and which will at the time of the 

effect of that action in the future life be imprinted with other karmas is 

called a nourisher, or nourishment. Why is [the first link of dependent-

arising,] ignorance,
3
 not called a nourisher? It is because ignorance is the 

agent that pervades everything; thus, it is not singled out as a nourisher. 

 There is still another type of nourishment, that of meditative stabiliza-

tion.
4
 Persons who have achieved calm abiding and special insight and 

have proceeded to high levels of the path do not need to use coarse food; 

they have the nourishment of meditative stabilization. If you should wish 

to investigate this topic, the nourishment of meditative stabilization is dis-

cussed in the context of the four developing causes which replenish or in-

crease the body: sleep, meditative stabilization, massage, and coarse food. 

The sources here are Kamalash¦la Stages of Meditation and Maitreya Or-

 and, in addition, the SÒtra Unraveling the 

Thought  it. 

 The second quality of an agreeable place is that the area should be free 

of wild animals. For example, people go to remote areas to meditate, but it 

should not be where ferocious animals abide. 

 The third quality is that the place should be one that does not harm

for example, a region without earthquakes. This may at first seem to be of 

little purpose, or as if you are making yourself too important. It is not so, 

however, because based on the type of physical life-support that we now 

have, although we can indeed waste our lives, we can also achieve calm ab-

iding, special insight, and so forth; therefore, it is absolutely necessary to 

take care of this body. Similarly, in tantra it is a basic infraction to disre-

p

not make any difference. 

 The fourth quality is that one should be accompanied by friends who do 

not have different views. There are many views ,
5
 Chit-

                                                                                                                                                                                                                                                                                                             

1
 , . 

2
 rnam shes, . 

3
  

4
 , . 

5
 dbu ma pa. 
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,
1
 and so forth. There is the view of the transitory collection [as a 

real I and mine];
2
 there are extreme

3
 views [of permanence

4
 and annihila-

tion,
5
] and so forth. Also, in general, there are two types of views, natural 

and adventitious. A person newly achieving calm abiding needs to do so 

with some associates. Ideally, these associates would be people who have 

already achieved calm abiding; if not, they should have some familiarity 

o-

for example, if one person were of 

a very peaceful type and the other, very excitable. However, if their adven-

titious views were discordant, they probably could not serve as associates to 

one another in achieving calm abiding. A difference in adventitious view 

means that people have different systems of tenets or have an interest in 

different treatises
6
 or in different people. 

 The area should also have all the pleasant articles of yoga.
7
  

 What other prerequisites are there? Asaºga Grounds of Hearers men-

tions the ten discriminations
8
 that are concordant in quality with the three 

trainings.
9
 They can all be included within the trainings in higher ethics,

10
 

higher meditative stabilization,
11

 and higher wisdom.
12

  

 There are ten practices that are concordant with the trainings, but I will 

not discuss them here. 

 The prerequisites of calm abiding are of two types: excellent and abso-
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lutely necessary. If you are without the former, it does not matter much, 

but if you lack the absolutely necessary prerequisites, the possibility of 

achieving calm abiding is interrupted; you cannot achieve it. As At¦sha

Lamp for the Path to Enlightenment
1
 says: 

If the prerequisites for calm abiding deteriorate, 

Then, even if you meditate for a thousand years 

In order to achieve calm abiding, there is no time 

When you can attain meditative stabilization. 

Therefore, a yogic practitioner who wishes to achieve calm abiding must 

be able to distinguish between the excellent and absolutely essential prere-

quisites. The essential ones involve giving up non-virtuous conceptions 

and neutral ones causing fright. With regard to pure ethics, it is particular-

ly important for someone who has committed murder to engage in the 

process of purification, involving confession and the intention of future re-

straint. Otherwise, it would be impossible for that person to achieve calm 

abiding. The other prerequisites, such as knowing satisfaction and having 

few activities, are not essential because there are some people who can en-

gage in activities and also in the meantime achieve calm abiding. 

                                                                                                                                                                                                                                                                                                             

1
 byang chub lam gyi sgron ma, bodhipathaprad¦pa; P5343, vol. 103. This is stanza 39; 

see Richard Sherbourne, S. J., A Lamp for the Path and Commentary (London: George 

Allen & Unwin, 1983), 9 and 119. 



 

2 PHYSICAL POSTURE 

SEVEN FEATURES OF THE PHYSICAL POSTURE 

Let us assume that all the external prerequisites have been fulfilled. The 

meditator should then sit comfortably on a cushion, set the legs in the 

cross-legged posture, and put the hands in the position of meditative equi-

poise
1
 about four finger-widths below the navel, with the left hand under 

the right and the two thumbs just touching; the fingers, rather than the 

thumbs, are four finger-widths below the navel. The cushion itself should 

be something that is naturally higher in the rear and lower in front. 

 Straighten the backbone, and bend the neck a little. Leave your lips and 

teeth as usual, according to your nature. Do not force them wide open or 

closed. Some Tibetan commentaries say to open the mouth, and some say 

to close it, but Asaºga Grounds of Hearers says to leave it as usual. It is 

fine for those who like to have their mouths open to meditate in that way. 

If, because of how the winds
2
 course in the body, one likes or finds it ne-

cessary to have the mouth closed, that is also fine. The reliable texts all say 

to leave the lips and teeth as usual. 

 Join the tongue to the roof of the mouth that is, touch the tip of the 

tongue to the area just above the upper teeth. This helps reduce the flow of 

saliva during deep meditative equipoise. Putting the tongue in this posi-

tion naturally prevents the saliva from falling. 

 Set the head and shoulders straight, and partially close the eyes. There 

are some meditative stabilizations in which it is necessary to shut the eyes 

completely, but this is not such. Setting the shoulders straight means that 

there should be no difference in height between the two shoulders. The 

reason for doing this is that channels
3
 exist throughout the body, and 

when the body is straightened, the channels are straightened. This, in turn, 

straightens the winds that course in the channels, and because the winds 
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and mind
1
 operate together, by straightening the winds one can concen-

trate the mind, or set it on whatever one wants. Because the body, chan-

nels, and mind do not exist self-sufficiently but are in a dependent rela-

tionship, when one is straightened all are straightened, and when one goes 

bad all follow. The sources for this explanation are Kamalash¦la Stages of 

Meditation and Haribhadra

Clear Realization,
2
 as well as the Vajra Garland,

3
 which is one of the four 

or five explanatory tantras of the ,
4
 and the first sec-

tion of the Compendium of the Principles of All Ones Gone Thus Tantra.
5
 

 There are two purposes in assuming the meditative posture, common 

and uncommon. Regarding the former, because the body is straightened 

well, it is easy to generate pliancy.
6
 Although it is difficult for someone not 

used to this posture to remain in it even for a few minutes, once you are 

accustomed to it, it is easy to remain this way for a long time. It is much 

more difficult to proceed if you have not straightened the body. Yet 

another purpose for this posture is to make known that this mode of beha-

vior is different from others. Furthermore, this posture was recommended 

by Buddha and the Hearers.
7
 The source for this is Asaºga Grounds of 

Hearers. 

 As to the uncommon purposes of sitting in the cross-legged posture, the 

downward-voiding wind is straightened and caused to enter the central 

channel.
8
 Thus, this posture has the purpose of causing winds to enter the 

central channel. Coarse mental factors
9
 such as jealousy,

10
 hatred,

11
 and so 
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forth, are pacified because this posture causes the winds serving as the 

mounts
1
 of such coarse minds to be pacified. The purpose of placing the 

hands in the posture of meditative equipoise four finger-widths below the 

navel is to cause the water wind from among the earth,
2
 water,

3
 fire,

4
 and 

wind
5
 winds to enter the central channel. Why should one cause the wa-

ter wind to enter the central channel? Mainly to pacify hatred, and so 

forth. The reason for straightening the spine and shoulders is to cause the 

earth wind to enter the central channel; this, in turn, pacifies obscuration
6
 

from among the three root poisons desire,
7
 hatred, and obscuration. 

What is the uncommon purpose of placing the tip of the tongue behind 

the ridge of the upper teeth? This is to pacify the wind wind; it causes the 

suppression or pacification of the coarse winds that serve as the mount of 

desire. It is important to set the eyes in a natural manner because most of 

the important channels are involved with the eyes. 

Question: In Hindu systems, it is suggested that one do haîha yoga to get 

physical flexibility in order to sit for a long time. Is there anything like this 

in the Buddhist systems? 

Answer: There is a breath meditation known as the pot-like
8
 which is set 

forth in both Hindu and Buddhist systems. There are not too many physi-

cal exercises in Buddhism, although there are many varieties of the posture 

that I have explained. The external body is not the most important factor; 

the main concern is the internal winds. 

SETTLING DOWN OF THE WINDS 

There are three stages regarding the settling down of the winds. These are 

three different systems, or sets of quintessential instructions,
9
 on how to 

settle the winds. 

1 A yogi initially seeking to achieve calm abiding meditates on just the ex-
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halation and inhalation of the breath
1
 without keeping count of the ex-

halations and inhalations, without paying attention to how she or he ex-

hales and inhales but only to the fact that he or she is doing so, thinking, 

ation has as its 

object of observation
2
 only the exhalation and inhalation of the breath. 

2 The yogic practitioner keeps count of the inhalations and exhalations, 

mentally repeating the number only once for each cycle of breathing in 

and breathing out. The count begins with the inhalation. One does not 

force the breath in or out but breathes naturally. This practice is known 

as the twenty-one cycles because the practitioner counts to twenty-one. 

3 The yogi breathes in through the left nostril and out through the right 

three times and then reverses this, breathing in through the right nostril 

and out through the left three times. The count begins with the inhala-

tion. Then the yogi inhales through both nostrils and exhales through 

both, doing this also three times. For those who have not trained in this 

practice, it is suitable to press closed the nostril temporarily not being 

used, but for a trained practitioner such pressure is unnecessary. Some 

texts say to use the fingers in this way, but such advice is directed to be-

ginners. This practice does not mainly rely on the exhalation and inhala-

tion of the breath but on imagination of it. This third system is called 

-cycled dispelling of wind-corpses

though the coarse winds that serve as the mounts of impure motivations 

and coarse thoughts are expelled with them. 

There are two types of instruction, textual
3
 and experiential.

4
 The latter 

means that a yogic practitioner gives instruction on how to achieve calm 

abiding based on his or her own experience. Within the latter type, there 

are two sets of quintessential instructions regarding the purification of bad 

motivation. Persons who initially want to achieve calm abiding set up their 

motivation, which is that they are meditating in order to attain calm abid-

ing. Then, before assuming the formal physical posture, they cleanse im-

pure motivation. Having done this, they assume the formal posture. If, at 

this time, no other coarse thought appears, there is no need to purify mo-

tivation and the practice of meditating on the breath is begun immediate-

ly, but if, between the time of assuming the formal posture and beginning 
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observation of the breath, coarse thoughts interfere, then, together with 

meditating on the breath, the practitioner again purifies the motivation. 

This is one mode of instruction from experience. According to the other 

in n 

in the formal posture, and, just before beginning the cultivation of medita-

tive stabilization on the breath, purifies the motivation. 

 In order to purify bad motivation, it is necessary to make it manifest. 

This is another mode of instruction from experience. However, with re-

gard to instructions from texts, there is no certainty that a given text will 

through to the end. Also, there is no definiteness regarding the order; a 

text may explain special insight first, or emptiness,
1
 or calm abiding. 

Therefore, when texts mention how to act when sustaining objects of ob-

servation and subjective aspects,
2
 such statements detail the mode of pro-

cedure for practical application of the teachings, which can be presented 

variously in the texts. 

 There is both a reason and a purpose for cultivating the meditative stabi-

lization observing exhalation and inhalation of the breath. The reason is 

mainly to purify impure motivations. What exactly is to be purified? The 

main of these are the three poisons desire, hatred, and obscuration. Even 

though we have these at all times and even though the meditator will still 

retain them, she or he is seeking to suppress their manifest functioning at 

that time. The specific purpose for cleansing impure motivations before 

meditation is to dispel bad motivations connected with this lifetime, such 

as having hatred toward enemies, attachment to friends, and so forth. In 

terms of the practice I am explaining here, even the thought of a religious 

practitioner of small capacity is included within impure motivations; such 

a person engages in practice mainly for the sake of a good future lifetime. 

Similarly, if on this occasion one has the motivation of a religious practi-

tioner of middling capacity that of only oneself escaping from cyclic ex-

istence, this is also impure. 

 
3
 of all sen-

tient beings.
4
 This is the motivation of a religious practitioner of great ca-

pacity. Meditators should imagine or manifest their own impure motiva-
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tion in the form of smoke, and with the exhalation of breath should expel 

all bad motivation. When inhaling, they should imagine that all the bless-

ings and good qualities of Buddhas and Bodhisattvas, in the form of bright 

light, are inhaled into them. This practice is called purification by way of 

the descent of ambrosia.
1
 There are many forms of this purification, but 

the essence of the practice is as just indicated. 

 The above has been a discussion of the reasons for cultivating meditative 

stabilization observing exhalation and inhalation; its purpose involves the 

seven features of the physical posture and an eighth point, the settling 

down of the winds. These establish predispositions
2
 for oneself achieving 

the body, speech, and mind of a Buddha. There are two types of refuge,
3
 

causal refuge and effect refuge; the latter is the body, speech, and mind of 

the Buddha into which one will be transformed. How does this practice es-

tablish predispositions fo

mind? In assuming the physical posture, one is engaging in a virtuous
4
 

physical deed; the virtue of dispelling the three physical non-virtues estab-

lishes predispositions in the mental continuum that will later produce the 

body of a Buddha. The settling down of the breath establishes predisposi-

i-

ly depends upon wind. There are many different types of winds, coarse
5
 

and subtle,
6
 but here we can consider only the coarse winds mentioned in 

sÒtra; by training or purifying them one establishes predispositions that 

eventually create the speech of a Buddha. Since wind serves as the mount 

of consciousness, purifying the winds also purifies the mind. Through this 

purification of coarse conceptuality,
7
 one establishes predispositions for 

developing the mind of a Buddha. This is how the predispositions for the 

body, speech, and mind of a Buddha are es  

-ka-  Great Exposition of the Stages of the Path
8
 

usually refer to the seven features of the posture and to that of settling 
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down the winds as the eight features of Vairochana
1
 posture. When there 

is reference to only seven features of Vairochana, the final one, settling 

down the winds, has not been included. 

 

Vairochana is the factor of purification of the form aggregate
2
 of all Budd-

has. From another viewpoint, Vairochana is the factor of purification of 

the pervasive wind. The function of the pervasive wind, which abides in all 

the important places in the body joints, and so forth is to cause the 

movement of the limbs. 

 There is still another reason for training in observing the breath. It is 

impossible to have meditative stabilization and, for example, to be angry at 

the same time. Thus, in order to pacify the winds of anger, and so forth, 

one engages in meditation on the breath. When you think on the winds, 

anger naturally diminishes and becomes pacified. You might think that if 

the meditative stabilization observing the breath reduces a mind of hatred, 

it is, therefore, suitable to serve as an antidote
3
 to such a mind. However, 

these are not in a relationship of harmer and harmed. When one contem-

plates the breath, minds of hatred, and so forth, are merely diminished. As 

Dharmak¦rti says in the second chapter of his 

:
4
 

Even if desire and hatred are mutually different, 

They do not harm each other. 

Nevertheless, when strong desire manifests, hatred will not manifest and 

vice versa because hatred and desire are two different conceptions, and it is 

impossible for different conceptions of a similar type they are both men-

tal consciousnesses to operate in the continuum
5
 of any one sentient be-

ing at the same time. SÒtra says that the consciousnesses of similar type in 

one sentient being are single during any given moment. This is why con-

centration on the breath is important for the pacification of all other types 

of minds at the time of practicing meditative stabilization. Since all other 

minds settle down into a neutral state, it becomes easy to develop a vir-

tuous attitude. This practice is called a quintessential instruction in a 
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forceful technique. 

 Is the cultivation of meditative stabilization observing the breath some-

thing that only Buddhists can have? Not at all, for non-Buddhists can 

achieve calm abiding, as well as the four concentrations and the four form-

less absorptions. However, the instructions for achieving meditative stabi-

lization observing the breath which are adorned with these other quintes-

sential instructions, such as of purification through the descent of ambro-

sia, are unique to Buddhists. 

Question: Why is it impossible for two different conceptions of similar 

type to operate at the same time? 

Answer: It can be said there is no such thing as two mental conscious-

nesses
1
 operating at the same time. There are systems which assert eight 

consciousnesses, but here we are talking from the viewpoint of systems 

which assert six consciousnesses. There will not be two conceptions of sim-

ilar type which are different substantial entities
2
 operating simultaneously. 

same time as the first. For instance, with regard to the eye consciousness,
3
 

at the same time as the first. Still, in one of the stems, the 

example of the eye consciousness does not fit since they are willing to say 

that more than one type of eye consciousness can be generated at the same 

time. 

DISCUSSION 

Question: It was said that in practicing the nine-cycled dispelling of bad 

winds one relies not so much on the breath itself as on the imagination of 

inhalation and exhalation. Why is this? 

Answer: This is because you are mainly cleansing your own motivation af-

ter making manifest your impure motivation. Thus, the main point is the 

imagination. As much as you are able to withdraw the mind during this 

period of meditative stabilization on the breath, so great will be your abili-

ty to do as you wish in meditative stabilization. 

Question: It is said that calm abiding cannot be achieved with the eye con-

sciousness. However, in watching the breath you are using the body con-
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sciousness
1
 to achieve calm abiding. Is there anything contradictory in 

this? 

Answer: It would probably be suitable to stop all coarse forms of the body 

consciousness during this practice. We are talking about a phase preparato-

ry to calm abiding during which, indeed, you have to use your body con-

sciousness to know whether you are exhaling or inhaling. During calm ab-

iding itself, the sense consciousnesses
2
 will cease. Here we are speaking on-

ly of the preparatory stages. We refute those who say that calm abiding can 

be achieved with the eye consciousness or body consciousness. Calm abid-

ing must be attained with the mental consciousness. 

Question: Why is it impossible to achieve calm abiding with the eye con-

sciousness? 

Answer: The basic nature
3
 or entity

4
 of a mind of calm abiding is a with-

drawn, serviceable mind. The uncommon function of the sense conscious-

nesses is to know external objects. The only person who can remain in a 

state of deep meditative equipoise while sense consciousnesses operate is a 

Buddha. This is because the sense consciousnesses are factors of distrac-

tion
5
 or scattering to external objects. From the eighth of the nine mental 

abidings
6
 that precede calm abiding, all scattering to external objects has 

ceased. There are some texts that relate calm abiding to the eye conscious-

ness, but only because they do not distinguish between the preparatory 

stages and actual calm abiding. That is the reason in brief. [For a detailed 

discussion of this topic, see 34-35 and 40-41.] 

Question: How long would you recommend meditative sessions on the 

breath to be? 

Answer: I will talk about this later. The texts do not give any definite 

statements on how long sessions should be. They set forth the mode of 

meditation, the object of observation, the order, and so forth, but not a 

definite length of time because that mainly depends on instruction given 

from experience. A person not a text points out what has to be done. 

For instance, when two people are meditating on, for example, imperma-
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nence,
1
 their progress depends on such things as their previous familiarity 

with the topic and the activation of certain predispositions. Thus, texts do 

meditation goes clearly, one should extend the session, but if, for example, 

you are to meditate on something white and only blackness appears, it is 

necessary to leave the session immediately. It is not that the length of the 

session is not explained in texts at all; rather, it is explained in reference to 

specific situations. 

Question: Does the practice of the twenty-one cycles mean counting to 

twenty-one and then going back to one and beginning again? 

Answer: Doing it up to twenty-one once is sufficient if it succeeds. If, how-

ever, one is still beset by coarse conceptions, one should leave the session 

and come back again later. It is in the nature of this process that if you 

succeed in keeping your mind on the twenty-one breaths the mind will 

settle down somewhat. If thoughts settle down even a little, that is fine. 

Tomorrow and the next day they can settle down a little more. 

Question: Are the three different types of instruction on watching the 

breath to be practiced sequentially by one person? 

Answer: They can apply to one person, and they can also apply to different 

persons. In the former case, the person progresses from one to the next as 

he or she increases in capacity. The person would begin with just watching 

the breath, then go to counting it, then take up the nine cycles of dispel-

ling bad winds, later working in the purification through the descent of 

ambrosia. There are some people who naturally have little discursiveness, 

or coarse conceptuality; such people can even from the very beginning take 

up the nine-cycled practice, and their winds will easily settle down. On the 

other hand, for some people it is both confusing and harmful to begin 

with counting the breath; initially they should simply watch it. 
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3 OBJECTS OF OBSERVATION 

I have already explained the preliminaries to calm abiding the physical 

and mental bases, and so forth. Now we have reached the point of discuss-

ing calm abiding itself. The Tibetan commentaries are sometimes not very 

explicit in dealing with these topics, whereas the Indian texts elaborate on 

them greatly. From time to time I will give word commentaries on state-

ments from these texts. 

 b-

ject-of-observation supports,
1
 or object-of-observation bases. They are also 

said to be the supports, or bases, which are the object of observation.
2
 

Some say that the support which is the object of observation of calm abid-

ing is something perceived by the eye consciousness. This is not so because 

it is impossible to withdraw the mind inside unless the sense conscious-

nesses are stopped. Except by withdrawing the mind inside, one cannot 

achieve calm abiding. Thus, it is utterly incorrect to say that the object of 

observation of calm abiding is an object of observation of the eye con-

sciousness. This error arises because, when the objects of observation of 

calm abiding are discussed, there is reference to something that we have 

seen, such as a picture of a Buddha. Nevertheless, an object of the eye con-

sciousness is not a basis that is the object of observation of calm abiding, 

for, when the mind is withdrawn inside in the development of calm abid-

ing, the sense consciousnesses necessarily cease. It is impossible to cause the 

mental consciousness to become stronger by developing the eye conscious-

ness. Only after the sense consciousnesses have ceased can one cause the 

mental consciousness to become one-pointed and achieve calm abiding. 

 The sense consciousnesses are by their very nature distracted to external 

objects. Until their activity ceases, it is impossible to stop the distraction of 

scattering
3
 and excitement.

4
 One cannot achieve even the fifth through 
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ninth of the mental abidings
1
 preceding calm abiding, let alone calm abid-

ing itself, until scattering and excitement cease. Moreover, because the na-

ture of the sense consciousnesses is to be distracted outward toward ob-

jects, if one tried to achieve calm abiding by means of the eye conscious-

ness, the laxity
2
 which is a hindrance to calm abiding and which consists of 

mind would not be withdrawn inside at all. There would then be the con-

tradiction that laxity, which is widely known as a hindrance to calm abid-

ing, would not be a hindrance to calm abiding, for it would not occur. 

 c-

tion with a virtuous mind such as that of calm abiding; it does not arise at 

all with respect to non-virtuous or neutral minds. It is very difficult to dis-

tinguish between subtle laxity and meditative stabilization.
3
 However, if 

one asserted that calm abiding is achieved through focusing on an external 

object, there would be no way at all for laxity to arise. I will explain the 

way in which calm abiding is achieved in the context of the mental and 

sense consciousnesses, as well as the way in which faults such as laxity arise, 

when we talk about the stages of developing calm abiding and the bounda-

ries of its attainment.
4
 

HOW TO CHOOSE AN OBJECT OF OBSERVATION 

Those who maintain that calm abiding is achieved through the eye con-

sciousness have a reason for their assertion. There are a number of ways of 

seeking out an object of observation of calm abiding. One way is to inves-

tigate among various objects of observation such as a Buddha image to see 

what works well, or a meditator might read texts to see what objects of ob-

servation are recommended or seek the advice of a virtuous spiritual 

friend, or guide
5

a lama
6
 who can identify a suitable object of observa-

tion. It is through mistaking the first method of seeking out an object of 

observation for the actual training in calm abiding that external objects 

come to be posited as supports, or bases, of calm abiding. 

 There are also people who say that whatever occurs to someone to use as 

an object of observation of calm abiding is fine. They take as their source a 
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line from At¦sha Lamp for the Path to Enlightenment which seems to indi-

cate that any object of observation can be used.
1
 Upon investigation of the 

actual import of this line, however, their interpretation turns out to be in-

correct. The reason is that, in cultivating calm abiding, one should take as 

an object of observation something that causes the mind to be pacified 

when it is observed. It is not appropriate to use something that will not 

pacify the mind or cause it to be withdrawn inside. There are many rea-

sons and purposes for each object of observation that can be used as a basis 

for calm abiding. Thus, it is not true that any object at all will do. 

 People who take this position say that those desiring to achieve calm ab-

iding should take as an object of observation whatever seems most pleasing 

or suitable to their minds, whatever appears easily to them. They do not 

say the object which seems best but that which appears most easily. One 

might then ask whether it would be best for a person who had become at-

tached to some object earlier in her or his life to meditate on that object. It 

y. 

Therefore, according to the above assertion, since this object appears easily 

to the mind, such a person should be able to achieve calm abiding with it. 

This is not the case, for the chief purpose of cultivating calm abiding is 

temporarily to pacify the coarse afflictive emotions
2
 included within the 

Desire Realm.
3
 It might be easy to cause the image of a much-hated enemy 

to appear, but if a meditator took it as an object of observation in generat-

ing calm abiding, not only would the afflictive emotion of hatred not be 

pacified; it would increase. 

 Nevertheless, there is a reason for such an assertion. The advice to take 

an object that appears easily is given within the thought that for someone 

who has no experience with calm abiding, the mode of procedure for at-

taining it is difficult. If, in addition to this, the object of observation is also 

difficult, it becomes very hard to achieve calm abiding. Even though this is 

so, it is not suitable to use an object of observation simply because it ap-

pears easily to the mind. 

 There are two types of persons who cultivate calm abiding, those whose 

afflictive emotions are definite and those whose afflictive emotions are in-

definite. In people of the first type, one of five afflictive emotions desire, 
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hatred, obscuration, pride,
1
 and discursiveness

2
predominates. There are 

objects of observation which serve as definite antidotes to each of these af-

flictive emotions, and such persons would choose their object of observa-

tion accordingly. The second type of person has no single predominant af-

flictive emotion; the afflictive emotions are all equal. It is suitable for this 

second type of person to take an object from a text or on the advice of a 

spiritual guide.
3
 

 There are also two other types of persons, those who can determine a 

correct object of observation on their own and those who must rely on a 

spiritual guide. The former have very sharp faculties and are capable of in-

vestigating the texts, meditating, and thereby recognizing what is proper 

for them; most people, however, are of the second type. Persons in whom 

one of the afflictive emotions is predominant may either consult a text or 

seek the advice of a teacher in choosing an object of observation that will 

pacify their dominant afflictive emotion, but usually, persons in whom, for 

example, desire predominates go to a spiritual teacher, who will examine 

them in order to ascertain what object would be most suitable for them. 

 Persons whose afflictive emotions are definite use those objects of obser-

vation that will cause their particular predominant afflictive emotions to 

be pacified. For example, persons in whom desire predominates should 

take the unpleasant
4
 as their object. There are many objects of observation 

included within the general type of the unpleasant, and these persons 

should either choose from among what the texts describe or take the advice 

of a spiritual guide. If, when desirous persons take a certain object to 

mind, they find that their minds are pacified withdrawn inside and 

that their major afflictive emotion is diminished, they know that they have 

chosen correctly. 

 Persons in whom hatred predominates, whether they are capable of 

choosing their own object of observation or rely on a teacher to choose it, 

must pacify their hatred before they can achieve the nine mental abidings 

and calm abiding. To pacify hatred, they meditate on love
5

its benefits, 

characteristics, and types. There are many different ways of taking love as 

i-
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ther on their own or with the help of a spiritual guide. 

 There are also persons dominated by obscuration. A person who wishes 

to develop calm abiding should minimally have learned about the stages of 

meditation necessary for its development the five faults,
1
 the eight anti-

dotes, and so forth. Someone who has not done this will not be able to de-

velop calm abiding. In general, obscuration is another word for ignorance,
2
 

p-

tion of true existence,
3
 whose antidote is the wisdom realizing emptiness.

4
 

efore, 

not knowing the presentation of phenomena. One must at least be able to 

identify those things which do not accord with the development of calm 

abiding. It is necessary either to study or to be taught how the eight anti-

dotes counter the five faults that interfere with calm abiding. Without 

knowing these, one will not be able to generate even the nine mental abid-

ings that lead to calm abiding. 

 In general there are two types of ignorance: that which is obscured re-

garding the cause
5
 and effect

6
 of actions, and that obscured regarding 

suchness.
7
 A person ignorant about the cause and effect of actions is, for 

example, an ordinary being
8
 who, not knowing the virtues to be adopted 

and the non-virtues to be discarded, engages in activities such as killing 

and stealing. Specifically, ignorance regarding the cause and effect of ac-

tions consists of not knowing that happiness
9
 arises because of having done 

virtue and that suffering
10

 arises because of having done non-virtue. With-

in not knowing this, one commits many non-virtues. Even if one is not 

obscured as to actions and their effects, however, one may have ignorance 

of suchness, the way things are. On the basis of this, one accumulates ac-

tions that will cause rebirth in the happy transmigrations
11

 in cyclic exis-

tence, ebirth as a god  
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 When we speak of a person in whom obscuration is predominant, we 

are referring to the second type of ignorance. The ignorance of suchness 

can relate to either the superficial or the ultimate nature of phenomena; 

here we are speaking of someone obscured with regard to the superficial 

nature of phenomena. This type of ignorance is not a case of being ob-

scured with regard to things such as the attainment of Buddhahood but is 

simply a matter of not having studied. Such a person would not have 

learned about topics such as how calm abiding is to be achieved. The anti-

dote to this is to hear about and contemplate the meaning of the scrip-

tures, for this is a person who wants to achieve calm abiding but does not 

know how. 

 Persons in whom pride predominates must first weaken, or suppress, 

their pride before they are able to go through the nine mental abidings and 

achieve calm abiding. The antidote to pride is meditation on the eighteen 

constituents.
1
 These are the six objects,

2
 the six sense powers,

3
 and the six 

sense consciousnesses

physical continuum. The meditator is to contemplate four characteristics 

in relation to these: (1) the fact that many causes are involved in bringing 

them about, (2) the place in which the causes were amassed, (3) the person 

who amassed them, (4) the causes through which the eighteen constituents 

are enhanced. It is so difficult to consider these four in relation to even one 

small portion of the body that the very act of doing so causes pride to be 

reduced. Once persons dominated by pride realize that there are many fac-

tors in their own minds and bodies whose causes they cannot identify, they 

and bodies either. The recognition that one has a great deal more to learn 

even about some small part of oneself serves to undermine pride. 

 Persons in whom discursiveness predominates should meditate on the 

exhalation and inhalation of the breath.
4
 In this case, discursiveness will 

not be a virtuous mind but a non-virtuous or neutral one. This discursive-

ness or, more literally, coarse conceptuality is of two types an innate type 

and the discursiveness acquired in this lifetime. Discursiveness is included 
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within mental discomfort.
1
 How does neutral discursiveness come about? 

It arises at birth be  toward other beings in 

a former life. The discursiveness that arises in the present life is due to 

 for them, earlier in this life. 

One thereby becomes accustomed to feeling closeness to some people and 

aversion for others and, because the force of this remains in the mind, 

coarse conceptuality arises later in life. Meditation on exhalation and inha-

lation is an antidote to this. It is not an actual antidote, but it will pacify 

coarse conceptuality, as was explained in the context of setting up the body 

for meditation and observing the breath going in and out.
2
   

 The main point to keep in mind in choosing an object of observation 

o-

tion to be pacified and the mind to be withdrawn inside. 

DISCUSSION 

Question: It would seem that meditating on the breath is like meditating 

on an external object, although it was said that such an object of observa-

tion is not conducive to calm abiding. It seems to me to be an external ob-

ject because it is an object of the body consciousness. 

Answer: Watching the breath is not a case of a sense consciousness going 

out toward an object. If one were using only the body consciousness in ob-

serving the breath, this activity would not be able to pacify the other con-

sciousnesses, but it is, in fact, the best way to pacify all coarse minds. 

When you meditate on exhalation and inhalation, the breath is not your 

only object of observation. In breathing out, as was mentioned earlier (see 

p. 28), you imagine that your afflictive emotions go out with the breath 

and that the white ambrosia
3
 which represents all factors that would aid 

your practice of meditative stabilization comes in as you inhale. These are 

imagined to be of one entity with your breath as it goes in and out. 

 The fact that the sense consciousnesses go out to external objects is a 

sign that they are the coarsest of consciousnesses. When I spoke of how to 

set up the body for meditation, I said that it was important to set the ton-

gue behind the upper teeth. The reason for doing this is that it will prevent 

saliva from flowing while you observe the breath. This is necessary because 

the coarse sense consciousnesses such as the body consciousness cease dur-
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ing the higher stages of meditative stabilization. This is a correct reasoning 

proving that calm abiding cannot be achieved in dependence on the sense 

consciousnesses but, rather, in dependence on the mental consciousness. 

Further, if it were possible to cultivate and achieve calm abiding through 

the body consciousness, then calm abiding and the body consciousness 

would be a body consciousness. This, in turn, would absurdly mean that 

the body consciousness itself would perform the activities of meditative 

stabilization. 

Question: Does one visualize the descent of ambrosia and so forth while 

watching exhalation and inhalation only? 

Answer: It is suitable to do this at any time. It is also good to do it when 

you are actually cultivating calm abiding. 

Question: Why is the fault of discursiveness related to hatred rather than 

desire? 

Answer: It indeed arises in connection with desire, but its main source is 

hatred. Discursiveness, or coarse conceptuality, is mainly identified as a 

feeling
1

specifically, the feeling of mental discomfort. This mental suffer-

ing arises because of the predominance of anger.
2
 Desire and pride usually 

arise from a feeling of mental pleasure.
3
 Doubt

4
 and hatred are included 

within the feeling of mental discomfort, and they give rise to very strong 

conceptuality. 

 Conceptuality is, in general, abandoned by the path of seeing
5
 because, 

when one generates the uninterrupted path
6
 

mental continuum, one has attained the non-conceptual exalted wisdom.
7
 

However, this statement has to be seen in context. The non-conceptual ex-

alted wisdom arises through meditation on emptiness, at which time one 

will certainly have abandoned conceptuality. The conceptuality mentioned 

here in reference to those who are beginners at calm abiding signifies simp-

ly that there are many afflictive emotions in their minds namely, those 

factors which hinder calm abiding. In general, conceptuality is very exten-
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sive; it is said that Buddhahood and the complete elimination of concep-

tuality are attained simultaneously. It is also said that one has become a 

Buddha to the extent to which one does not have conceptuality. Thus, 

some form of conceptuality exists right up to the uninterrupted path that 

precedes the attainment of Buddhahood. 

 It is necessary, therefore, to distinguish among the different types of 

conceptuality. That to be eliminated at the time of assuming the physical 

posture for meditation and watching the breath is a coarse conceptuality; 

the type abandoned at the time of achieving calm abiding itself is less 

coarse. As one goes higher and higher on the path, the conceptuality to be 

abandoned becomes more and more subtle. Thus, the fact that one has 

overcome the type of conceptuality that must be abandoned in order to 

achieve calm abiding does not mean that other, more subtle, types have 

been overcome. It is important to be careful in distinguishing conceptuali-

 

FOUR TYPES OF OBJECT OF OBSERVATION 

What sort of object of observation does one need? How are these identi-

fied in our own system? This topic was originally mentioned in the SÒtra 

Unraveling the Thought. It was also explained in Asaºga Grounds of Hear-

ers and in Kama  Stages of Meditation. There are many explanations 

of meditation-objects in other texts that follow or comment on these, but 

all derive from Asaºga a works. 

 Four types of object of observation are described: 

1 pervasive objects of observation
1
 

2 objects of observation for purifying behavior
2
 

3 objects of observation for [developing] skill
3
 

4 objects of observation for purifying afflictive emotions.
4
 

MEANING OF THEIR NAMES 

a-

tion; this is an etymology (for more discussion see p. 184ff.). Objects of 

observation for purifying behavior are used by persons in whom one of the 

afflictive emotions predominates and are named for their ability tempora-

rily to pacify afflictive emotions (for more discussion see the next section). 
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Objects of observation for developing skill have the feature that, by train-

ing in them, one becomes skilled (for more discussion see p. 193ff.). This 

third category includes objects of observation such as the four noble 

truths
1
 and the twelve-linked dependent-arising;

2
 if one studies the texts 

3
 is an abbreviated 

4
 The fourth type of 

object of observation is for purifying afflictive emotions (for more discus-

sion see p. 209ff.) What are posited here as afflictive emotions? They are 

afflictive emotions included within either the Desire Realm or the two up-

per realms,
5
 the Form Realm

6
 and the Formless Realm.

7
 In dependence on 

the seven preparations
8
 for each of the concentrations and formless absorp-

tions, one separates from the afflictive emotions of desire, and so forth, 

pertaining to the level below the concentration or the formless absorption 

[that one is trying to attain]. 

 There is a difference between objects of observation that purify behavior 

and those that purify afflictive emotions. Objects of observation that puri-

fy behavior are for the sake of pacifying a specific afflictive emotion that is 

predominant, whether it be desire, hatred, obscuration, pride, or discur-

siveness. The fourth type of object of observation, for purifying afflictive 

emotions, purifies all afflictive emotions equally. Thus, in dependence on 

one of the preparations for a concentration or on an actual
9
 concentration, 

a meditator achieves a state of having separated from all afflictive emotions 

pertaining to the Desire Realm or to a particular concentration or formless 

absorption. 

 This is a general division of objects of observation. 

Question: When one separates from afflictive emotions through relying on 

an object of observation of the fourth type, that for purifying afflictive 

emotions, has one permanently or only temporarily separated from them? 

Answer: There are two types of abandonment of the afflictive emotions  
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temporary and complete. There is much to be said on this topic, but here I 

will discuss it only briefly. 

 What is temporary separation from attachment?
1
 In dependence on at-

taining calm abiding and the special insight which allows one to identify 

Desire Realm afflictive emotions such as desire, hatred, pride, the thought 

to harm, and so forth, as faulty, one generates a wish to achieve the first 

concentration.
2
 The attainment of a first concentration is simultaneous 

with the attainment of a state in which one has temporarily eliminated all 

afflictive emotions pertaining to the Desire Realm. This is called having 

temporarily separated from attachment. 

 Complete or permanent abandonment
3
 of the Desire Realm afflictive 

emotions entifying the root of these afflictive 

emotions to be the ignorance that is the conception of true existence. 

Then, in dependence on calm abiding, meditating on the four noble 

truths, and generating a supramundane path,
4
 one eliminates that very ig-

norance. In this way, one can completely eliminate the afflictive emotions 

pertaining to the Desire Realm. 

OBJECTS OF OBSERVATION FOR PURIFYING BEHAVIOR 

THE UNPLEASANT 

We have arrived at the topic of the objects of observation for purifying be-

havior. The first type is meditation on the unpleasant as an antidote to at-

tachment. There are a number of different meditations on the unpleasant 

that are antidotes to attachment; the first of these is a meditation on the 

feeling of suffering.
5
 This is one of the three kinds of feeling those of 

pleasure, of suffering, or pain, and of neither pleasure nor suffering
6

that 

is, neutrality. Among the three kinds of feeling, that of pain is what 

worldly people mainly do not want. Therefore, the feeling of pain is iden-

tified as that which ordinary people do not want and usually make effort 

to be rid of. The feeling of pleasure is also suffering in the end, but worldly 

people in general beginners
7
 and ordinary and common beings

8
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consider it pleasant and helpful. They make effort only to achieve it, not 

to get rid of it. Neutral feeling
1
 is that which, although capable of chang-

ing to happiness or suffering, for the time being gives neither help nor 

harm. People do not make effort to be rid of it. Because it is temporarily 

neither pleasant nor painful, people do not think of it as suffering. 

 What does the world not want, for the most part, and wish to be free of? 

From among the three types of feeling, it is the feeling of pain. There are 

many different ways of meditating on the feeling of pain. In the beginning 

i-

nuum. Later, it is possible to meditate on the suffering of others those 

who have been born in the hells, as hungry ghosts, and so forth. Beginners, 

however, would work with the suffering in their own continuums. Some-

one who is sick and experiencing suffering can let it serve as an example for 

the suffering of those born in the bad transmigrations;
2
 this suffering is 

taken as the object of observation and meditated on. However, when we 

talk about meditation on the unpleasantness of the feeling of pain, we are 

not talking about the feeling of pain as it is recognized in the world. Ra-

ther, this is a case of meditation on the unpleasant as it is set forth in trea-

tises. 

 The second type of meditation on the unpleasant is contemplation of 

e-

faction, rotting, gross dismemberment, and so forth. This is a type of un-

pleasantness recognized both in the world and in texts. 

 The third type of meditation on the unpleasant is contemplation of 

what is unpleasant in relation to something else. Here one meditates on 

n-

tioned above, our bodies are a proprietary effect
3
 that has been projected 

or caused by contaminated
4
 actions and afflictive emotions. Such a body is 

5
 body because, after becoming a Supe-

rior, one no longer takes rebirth by the power of contaminated
6
 actions 

and afflictive emotions but by the power of actions. In relation to our own 

bodies, the bodies of Superiors are very pure; however, in comparison to a 
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Buddha  g-

gregate his or her body only appears to disciples to be form; actually, it 

has the nature of exalted wisdom.
1
 In this way, beginning yogic practition-

ers can observe their own bodies and meditate on relative unpleasantness. 

 They also reflect that the body is unpleasant from the viewpoint of its 

 are all included 

within true origins,
2
 the second of the four noble truths; specifically, its 

causes are contaminated actions and afflictive emotions motivated by ig-

norance. Since such causes have preceded it, the body is also unpleasant 

from the viewpoint of its own entity because it itself is a true suffering, a 

case of cyclic existence. It is unpleasant from the viewpoint of its activities 

because with such a body it is virtually impossible not to meet with birth, 

aging, sickness, and death. However, Foe Destroyers
3
 and high-ground 
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Bodhisattvas assume bodies through the power of uncontaminated actions, 

and their bodies, therefore, do not undergo birth, aging, sickness, and 

death. When one proceeds from the first Bodhisattva ground to the 

second, the sufferings of sickness, aging, and death are eliminated. Thus, 

beginning yogic practitioners meditate on relative unpleasantness by ob-

serving their own bodies. Reflecting on these reasons, they consider that 

their own bodies are without essence. 

 Fourth in this category is meditation on the unpleasant which consists of 

bad activities. Usually, when people engage in various types of non-

virtuous activity such as killing animals, that activity does not appear to 

them as unpleasant. Yet, although such an action does not seem unplea-

sant at the time of accumulation of its karmic potency, this practice in-

volves meditating on such actions as unpleasant. One contemplates the ef-

fect of a bad activity and observes that as a fruition of such an act one 

would be reborn in a hell; thus, one would have the body of a hell being, 

in which one would experience various sufferings. In this way, one consid-

ers the unpleasantness of bad actions. 

 The fifth type of meditation on the unpleasant is on the unpleasantness 

of the unsteady, also known as the unpleasantness of change. What is the 

unpleasantness of change? The contaminated aggregates
1
 of mind and 

body which are appropriated through contaminated actions and afflictive 

emotions disintegrate from one moment to the next. This disintegration 

can be contemplated in either a coarse or a subtle manner. One can reflect 

on disintegration in a coarse way by considering that any human being 

who is born will necessarily die. More subtly, one would consider that the 

body is disintegrating and approaching closer to death at every moment. 

                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                               

They are called arhant [= Foe Destroyer, arihan] because they have destroyed 

(hata) the foe (ari). 

(W10.18: arhanta¯; P5189, 69.3.6. dgra rnams bcom pas na dgra 
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n-

gers. Everyone understands the coarse form of disintegration; even without 

thinking about momentary disintegration, people recognize that all who 

are born will die. Subtle momentary impermanence or disintegration does 

not appear to the minds of ordinary people. To understand subtle mo-

mentary impermanence, one must analyze.   

 I have explained five ways of meditating on the unpleasant in accor-

dance with how they are presented in Asaºga Grounds of Hearers. A dif-

ferent system of meditating on the unpleasant is given by Vasubandhu in 

his Treasury of Manifest Knowledge. There, he gives three meditations on 

the unpleasant: 

1 the yoga of a beginner at mental contemplation
1
 

2 the yoga of someone who is practiced
2
 

3 the yoga of one whose mental contemplation is perfected.
3
 

The first of these consists of meditating that a piece of skin is removed 

One is to think that the piece of skin falls off as though causelessly, adven-

titiously, and one then directs the mind to that white bone. When the me-

ditator is able to set the mind on that, she or he gradually enlarges the area 

of bone until the entire body is exposed as just bone. After this, the medi-

tator considers that all the lands and oceans of the world are filled with 

skeletons. Having succeeded in extending the scope of the meditation to 

include the whole world, one then withdraws the observation gradually 

until e-

as long as possible. This is the meditation which is the yoga of a beginner 

at mental contemplation. 

 The second meditation begins as before. The scope is extended to in-

clude all the earth and sea and is brought back again, but this time the 

meditator continues to withdraw the observation so that only the top half 

of the skull remains as skeleton. One then remains in contemplation of 

this as long as possible. 

 The third meditation also begins as before, starting with the white bone 

at the forehead and extending the scope. The observation is also with-

drawn as before, but this time it recedes until only a small area remains be-
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tween the eyebrows. The smaller, the better; but if one cannot meditate on 

a small area, a large one is suitable. It is good, however, to make the area as 

on that area, making that area as small as possible enables the mind to re-

main steady there. One meditates on this small area as long as one can. 

This is the subtlest of the ways of meditating on the unpleasant mentioned 

in Vasubandhu Treasury of Manifest Knowledge; it is called the yoga of 

one whose mental contemplation is perfected. 

DISCUSSION 

Question: What does one think about when meditating on putrefaction, 

 

Answer: The point of this meditation is to effect an antidote to desire. 

Therefore, having taken to mind an object to which one is attached, one 

imagines it as a skeleton, or as putrefying, or as falling apart. It is difficult 

to get this to appear to the mind because the object is something very at-

tractive; however, if one makes effort at this, the attachment will later na-

turally cease. It is difficult for these unpleasant aspects to appear to a be-

g c-

customed to the pleasant object. Therefore, it is difficult to cultivate a 

n-

tinue to imagine putrefaction, and so forth, forcing the mind into this 

thought, and eventually it will happen that when the object appears the 

force of attachment to it will naturally be diminished. 

Question: If you are attached to pleasant-tasting food, would you meditate 

on the food rotting or on your tongue rotting? 

Answer: You would meditate on the food itself. It is difficult to meditate 

on the unpleasantness of taste when one is attached to pleasant taste, be-

cause the two are contradictory. However, it is good to take to mind this 

opposite, contradictory, feature from the beginning, if possible. The medi-

tation explained earlier which involves considering the entire world to be 

filled with skeletons although it actually is not filled with skeletons will 

help here too because this also is a case of meditating on something as hav-

ing a quality which it does not have. 

Question: If one meditates on the unpleasantness of an attractive object, 

will it not happen that hatred will replace the attachment? 

Answer: Hatred or aversion will not replace attachment because its moti-
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vating cause is different from that which you are cultivating. A yogic prac-

titioner does not cultivate a sense of a certain person as unpleasant within 

a sense that this person is an enemy but only with the motivation of over-

coming attachment. The meditation is not preceded by the moti

am attached to this person, and I will meditate to become an

rather, one begins the meditation with the purpose of reducing attachment 

to that person. 

Question: If you are very attached to food and then meditate on its repul-

sive aspects, could not this eventually be brought to the point of having 

strong aversion for food?  

Answer: 

to sustain the body and not because of attachment to taste, one will not 

have aversion for food. Your thought on this is basically good. You are 

thinking that if you actually have success with this meditation you will not 

want to eat because food will seem unpleasant to you. If you do get such 

an experience and if you have attained the higher stages of yogic practice, 

it may be that you will be able to put aside food. 

Question: It was said that after becoming aware of your own suffering you 

should meditate on the suffering of hell beings, and so forth. Is this a case 

of actually making contact with their suffering or of inferring their suffer-

ing on the basis of what scriptures say about them? 

Answer: This is a case of first having achieved experience in meditating on 

e-

ings mus ecause it 

, I 

Bodhisattvas

meditate on this by observing suffering in their own continuums and then 

contemplating the suffering that hell beings, hungry ghosts, and so forth, 

Within this thought, Bodhisattvas cultivate a desire to free beings from 

such suffering. 

LOVE 

The second group of objects of observation that purify behavior consists of 

those that act as antidotes to hatred. Hatred mainly involves observing un-

pleasant persons; one does not speak of hatred in relation to inanimate 

things. Hatred is a very forceful afflictive emotion, and its antidote is me-

ditation on love. Love itself is the wish that sentient beings have either 
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temporary or final happiness. This should be distinguished from compas-

sion, which is the wish that they be free from suffering. 

 How does one cultivate love in meditation? There are, in general, three 

types of objects of observation attractive, unattractive, and neutral sen-

tient beings. Therefore, you might wonder whether, in the beginning, one 

should cultivate love observing a pleasant, unpleasant, or neutral person. 

According to Chandrak¦rti, one takes as the initial object of observation a 

pleasant person friend, relative, parent, and so forth and reflects on 

how nice it would be if he or she had temporary and final happiness. We 

perceive these people as pleasant because in this life they have been kind 

and helpful to us. Using this reason as an example, one then observes neu-

tral and unpleasant people in order to cultivate love for them. Some scho-

lars, however, say that one should begin by considering unpleasant per-

sons, but these two systems of quintessential instructions are not contra-

dictory. There is also a third quintessential instruction which says to begin 

by taking a neutral object of observation to mind. 

 All three of these are our own system. We accept all of them because 

there are three types of yogic practitioners who cultivate love. Practitioners 

of the first type have very sharp faculties and are also said to have a nature 

of love through having cultivated love in previous lifetimes. If they begin 

by cultivating love in relation to an unattractive being, their love will be-

come even stronger. People with dull faculties who do not have a nature of 

love and may even have a nature of hatred would not be cultivating love if 

they took an unattractive being to mind; they would be cultivating aver-

sion. There are also people who are best able to cultivate love by taking to 

mind a neutral person. The three types of quintessential instruction are 

taught to yogic practitioners in de

n-

type of object of observation would be best. There are also trainees who 

determine what object of observation is most suitable by studying the texts 

and taking the measure of their own minds. In this way, they can decide 

whether they should first observe attractive, unattractive, or neutral beings 

in cultivating love. This is one mode of cultivating love. (See also pp. 74- 

77.) 

 Another method of cultivating love is to observe sentient beings regard-

less of whether they are pleasant, unpleasant, or neutral. Here there are 

three ways to cultivate love, according to the object of observation: 
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1 love observing mere sentient beings
1
 

2 love observing phenomena
2
 

3 love observing the unapprehendable.
3
 

In the first of these, the meditator cultivates love observing the three types 

of sentient beings friend, enemy, and neutral person without seeing 

them as qualified by impermanence or the lack of inherent existence;
4
 one 

 

 The second type involves observing sentient beings within the thought 

that they are disintegrating moment by moment and that, because of the 

power of actions and afflictive emotions, they have a nature of imperma-

i-

re the yogic 

practitioner first develops the thought that because of the power of actions 

and afflictive emotions sentient beings are impermanent and disintegrating 

moment by moment; 

p  

 In the third type, love which observes the unapprehendable, the word 

b-

i-

own side, or inherently exist, or truly exist. 

 The first type of love, observing mere sentient beings, is our usual type 

of love. In the second type, the impermanence of sentient beings appears 

because, before cultivating love, one reflects how, by the power of actions 

and afflictive emotions, sentient beings are impermanent and disintegrat-

ing moment by moment. Then, without the force of this mind wavering, 

x-

isting from their own side appears to the third type of love. One cultivates 

love p toward sentient beings 

who are without inherent existence and who do not exist from their own 

n-

tient beings to be devoid of inherent existence. 

 Just as there are three types of love, there are three corresponding types 

of compassion. 
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DISCUSSION 

Question: If one reads and thinks about the texts and then chooses an ob-

continuum, is it necessary to rely on a spiritual guide? 

Answer: You definitely need a spiritual guide in the beginning; otherwise 

nothing will come. Later on, it is possible to make a decision through 

reading, and so forth. There are two ways to rely on a spiritual guide. In 

the first, the spiritual guide teaches the book, explaining what the different 

objects of observation are, and in this way one comes to know the possible 

objects of observation. If one then goes off and meditates on the basis of 

this, the spiritual guide cannot supervise what one does. Therefore, the 

h-

er and ask questions as one meditates, is best. Then there is supervision; if 

there is a fault in your meditation, you will know about it and can eradi-

cate it. One should make a distinction between these two modes of de-

pending on hearing
1
 and thinking.

2
 There is a difference between, on the 

one hand, simply reading a text with a teacher and then practicing on the 

basis of what one has learned and, on the other, first having a teacher teach 

you the book, then meditating, and then talking with the teacher about 

your meditation. 

Question: Would a disciple have only one teacher or many? Would that 

teacher necessarily be in the Desire Realm or might she or he be invisible? 

Answer: A beginner would have to have a teacher in the Desire Realm be-

cause he or she would be unable to see beings in the Form and Formless 

Realms. It is suitable to depend on many spiritual guides, to ask various 

teachers for advice on your meditation practice. Still, there are two advan-

tages in staying with one teacher. She or he will know the measure of your 

continuum and, likewise, you will understand what the teacher is getting 

at because your sustained dependence on the same teacher will lead to 

some continuity. This is not a question of whether a teacher is skilled, for 

you will necessarily need a skilled teacher; this is simply a matter of having 

a continuous relationship. If you ask questions of a teacher who does not 

know the measure of your mind, the answer will not be directed specifical-

ly to you. Such a teacher will, of course, be able to answer the question be-

cause he or she is skilled, but it is not like getting an answer from someone 
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with whom you have a long-standing relationship. A teacher with whom 

you have a long relationship will know what point you have reached in 

practice and will answer in accordance with what she or he knows about 

your mind. 

 There are different types of teachers. The best is one who has attained 

realization and experience of the meditation. Barring that, a teacher who 

has heard and thought about many, many texts not just one or two

and has put together the meaning of all of them is also skilled. The first 

type of teacher is definitely best. 

 Studying what is said in books about calm abiding, special insight, the 

meaning of emptiness, generation of the altruistic mind of enlightenment, 

and so forth, is different from meditating on a topic and asking questions 

ation. If one does the former, it is better to have 

a teacher who has gathered and coordinated the meanings of many differ-

-gyu-  have a practice known 

 in which the meditator describes to the teacher 

what he or she experienced in the previous d whether 

there was laxity or excitement, any visions she or he might have had, and 

so forth. 

Question: What is the relationship between meditation on the seven cause-

and-effect quintessential instructions for generating the altruistic mind of 

enlightenment and meditation on love for the sake of developing calm ab-

iding? 

Answer: There is no definiteness here. It is possible first to develop calm 

abiding and then to cultivate the seven cause-and-effect quintessential in-

structions; it is also possible first to cultivate the seven quintessential in-

structions and then, when one has generated an altruistic mind of enligh-

tenment
1

to devel-

op calm abiding. 

 When love is used as a means for developing calm abiding, there is no 

definiteness that the meditator will generate love, compassion, great love,
2
 

or great compassion
3
 in her or his continuum. For example, someone who 

wishes to develop calm abiding through observing a Buddha

be hindered by having hatred in his or her continuum; they may be so ac-

customed to viewing a certain person as an enemy that when they sit down 
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to meditate, the enemy appears to mind, interfering with the meditation. 

In order to overcome this hindrance, the practitioner cultivates love; how-

ever, there is no certainty that love will actually be generated in the mental 

continuum. [It is possible to reduce hatred sufficiently to continue to cul-

tivate calm abiding by observing a Buddha e-

nuum.] 

 When such persons find that hatred is interfering with the ability to ob-

serve the body of a Buddha, they set that practice aside in order to culti-

vate love. They begin by cultivating even-mindedness, or equanimity,
1
 re-

cognizing that they wish their friends to have happiness because they have 

been good to them in this lifetime and that, except for the fact that the 

practitioners try to cultivate the same type of wish for happiness in relation 

to the enemy that they already have in relation to friends. This is the type 

of meditation persons dominated by hatred would need to do in order to 

develop calm abiding; however, there is no certainty that such practitioners 

would thereby generate great love at this time. 

Question: What about a person whose mind is hateful in general? Even if 

such a person develops even-mindedness toward one, two, or more per-

sons, there is still hatred for others, so that it seems as though one could 

never eliminate all the objects of hatred. 

Answer: The hatred for different people is all of one type. Therefore, if you 

overcome hatred for one person, the same antidote should apply to hatred 

that has other persons as its object. For example, if you cultivate one type 

of calm abiding, then, at the point of the mental contemplation of tho-

rough isolation,
2
 and so forth, it will act as an antidote to all the afflictive 

emotions of the Desire Realm. This happens because, although there are 

many different types of Desire Realm afflictive emotions, they are all the 

same in belonging to the Desire Realm. It is not necessary to cultivate a 

different antidote for each of the afflictive emotions; the quality of calm 

abiding applies to them all. Here, similarly, if the love that you cultivate 

when observing an enemy does not apply to other persons, this is a sign 

that you have not actually cultivated love. 

 For example, realization of the impermanence of sound can act as an an-
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tidote to the conception of permanence
1
 in relation to any object, not just 

sound. One does not need to realize the impermanence of every com-

pounded phenomenon
2
 individually. A single realization serves as the an-

tidote for all conceptions of permanence. If this were not so, then it would 

be necessary to generate a valid cognition
3
 with respect to every phenome-

non before Buddhahood could be attained because one has the conception 

of inherent existence with respect to all the countless objects of know-

ledge.
4
 Thus, when you cultivate love, it is necessary to examine very care-

fully whether or not love is actually being generated. 

Question: 

(see p. 51) be meditating on love for the sake of developing calm abiding? 

My doubt comes because here meditation on love is taught as an antidote 

for hatred. 

Answer: Such persons also have hatred. There is no contradiction. They 

have a nature of love through having subdued hatred in a past life and, 

therefore, will be able to achieve calm abiding through cultivating the nine 

mental abidings in relation to love more quickly than others. The words 

for someone with manifest hatred to have love or compassion in seed 

form. Persons who have such a seed can develop love very quickly once 

they begin to cultivate it. All the same, such persons can temporarily have 

hatred. This is because the boundaries of the afflictive emotions are not 

definite; sometimes the afflictive emotions are produced, and sometimes 

they are not. 

Question: What are the stages of the third type of love? 

Answer: One cannot cultivate love observing phenomena or love observing 

the unapprehendable without first having cultivated love observing mere 

sentient beings. This is the order in which the three would be cultivated. 

DEPENDENT-ARISING 

Now we have arrived at the third group of objects of observation that puri-

fy behavior, the meditation on dependent-arising which is the antidote 

needed by those in whom obscuration predominates.
5
 Among those in 
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whom obscuration is predominant are people who have neither heard nor 

thought about the cultivation of calm abiding yet who desire to cultivate 

it. For them, the antidote is to study about calm abiding. In order to re-

duce ignorance about how to develop it, a person must either study and 

contemplate books or listen to a teacher. Those whose understanding is a 

little more advanced should use the four reasonings to analyze the meaning 

of what has been heard and thought about. The four reasonings are: 

1 reasoning of the performance of function
1
 

2 reasoning of nature
2
 

3 reasoning of dependence
3
 

4 logical reasoning.
4
 

Although these persons may have heard a little of what is said in the texts, 

at the time of doing analytical meditation they must very clearly under-

stand the reasoning involved and must apply these four reasonings to the 

meaning of what has been heard and thought about. 

 The first, the reasoning of the performance of function is, for example, 

to observe that the activity of the eye consciousness is to see forms. This 

eliminates obscuration with respect to the three object, agent, and ac-

tion.
5
 

 The second is an analysis of the nature of things. For example, the na-

ture of fire is to burn; that of wind is to be light. How do these reasonings 

help get rid of obscuration? Using these as examples and extending them 

makes it possible to know what are and are not the natures of the afflictive 

emotions to be abandoned and of the various good qualities to be 

achieved. One can understand what it means for the nature of an afflictive 

emotion to be established; similarly, one can understand what has the na-

ture of good qualities and recognize that adventitious things do not have 

the nature of good qualities and can be eliminated. 

 The third, the analysis of dependence, means, for example, to observe 

that the person does not exist from her or his own side without depending 

on the aggregates of body and mind. For in
6
 is not 

designated except through dependence on the collection of minute par-
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ticles
1
 .

2
 In the same way, a person is 

designated in dependence on the aggregates; there is no designation of a 

person that does not depend on mind and body. Of what help is such 

analysis? It enables one to realize that the person is not something able to 

stand by itself. This is a very brief explanation. 

 The fourth, logical reasoning 

stablish that a pot is impermanent. 

There are two ways of proving this by establishing coarse impermanence 

and by establishing subtle impermanence. This reasoning establishes the 

correctness of a pot as an impermanent thing. Thus, it is a reasoning that 

establishes correctness. A yogic practitioner who wishes to develop calm 

abiding but who is obscured with respect to its presentation must first 

study this mode of reasoning.
3
 

 As an alternative, yogic practitioners may think about the twelve-linked 

dependent-arising. Even practitioners who cannot ascertain subtle depen-

dent-arising can ascertain the coarser form of the order of the twelve-

linked dependent-arising, both the forward progression and the reverse 

one. They can then understand that the other eleven links all derive from 

ignorance. Thus, even if persons wishing to overcome obscuration cannot 

observe the subtle dependent-arising, they can in a coarse manner decide 

that the other eleven links all derive from ignorance; in this way obscura-

tion can be eliminated or suppressed. 

DIVISIONS OF THE CONSTITUENTS 

The fourth type of object of observation that purifies behavior, an antidote 

to predominance of pride, involves meditation on the divisions of the con-

stituents. How does this serve as an antidote to pride? Persons dominated 

by pride not only lack direct knowledge of the mode of being of pheno-

mena but do not even understand well the collection of aggregates in their 

own continuums. Dividing the various factors into the aggregates of forms, 

feelings discriminations, compositional factors,
4
 and consciousnesses helps 

to overcome pride. If one looks at the way the body is formed and divides 

it into smaller and smaller parts, it is impossible to identify everything that 
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the view that the aggregates are a partless whole. 

EXHALATION AND INHALATION OF THE BREATH 

The fifth group of objects of observation that purify behavior is comprised 

of those antidotes needed by persons in whom discursiveness predomi-

nates. The antidote to discursiveness is meditation on the exhalation and 

inhalation of the breath. There are two systems one explained in 

Asaºga Grounds of Hearers and the other, in Vasubandhu Treasury of 

Manifest Knowledge. I will not explain Asaºga

explanation given at the beginning about meditating on the breath can 

serve as its equivalent; if I explained it, it would take three weeks. Jam-

Âang-shay-
1
 Great Exposition of the Concentrations and Formless Absorp-

tions
2
 contains a great deal of material on this system of meditation; once 

that is translated, you can all read it. 

 I will explain what is said in Vasubandhu Treasury of Manifest Know-

ledge, which gives six different ways of meditating on the breath. I have al-

ready explained how to set up the body for meditation. Having done this, 

one withdraws the mind inside and observes the breath. According to one 

interpretation, these six ways are: 

1 meditative stabilization of counting
3
 

2 placement
4
 

3 investigation
5
 

4 change
6
 

5 purifying
7
 

6 observing the fruit.
8
 

61ff.] 

 The first type involves staying with the breath while counting the 
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breaths from one to ten, without mistaking the count, without letting the 

mind be distracted to anything, and without letting the mind break its 

continuum of observation. Someone who can count the breaths from one 

to ten, keeping the mind on the breath without wandering, is said to have 

the meditative stabilization of counting. 

 The second, placement, involves observing wherever in the body wind 

permeates. There is no certainty that breath, or wind, permeates the body. 

There are various assertions; some say that breath permeates the entire 

body, and some say it does not. Whatever the case, one is to observe the 

breath wherever it goes in the body. 

 The third, investigation, is a matter of observing not just where wind 

permeates the body but also where it helps and harms. One analyzes where 

it causes warmth and where it brings cold. 

 The fourth, change, involves switching the object of observation. Until 

now, the object observed has been the breath, but here it changes, so that 

one observes an object such as the fourth period of the path of prepara-

tion,
1
 supreme mundane qualities.

2
 

 The fifth, purifying, involves observing the path of seeing. One is ob-

serving higher and higher paths; thus, the objects of observation are be-

coming more and more subtle. 

 The sixth, observing the fruit, consists of observation of the paths of 

meditation and no more learning,
3
 and of Foe Destroyers. 

Question: How are the fourth, fifth, and sixth types cases of meditating on 

the exhalation and inhalation of the breath? 

Answer: Without first meditating on the breath, one cannot meditate on 

the subtler objects of observation involved in these last three meditations. 

Breath is coarse, whereas the paths of preparation, and so forth which are 

consciousnesses are subtle. 

According to another interpretation, the fourth meditation, change, is giv-

en as the fifth, and the fourth is said to be investigation; this involves ob-

serving not only the wind as it permeates the body but all five aggregates 

of body and mind. The sixth observing the fruit is then combined with 

the fifth purifying so that the sixth meditative stabilization is a single 

meditation in which the paths of seeing, meditation, and no more learning 

are objects of observation. 
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l counting
1
 

2 following
2
 

3 placement
3
 

4 investigation
4
 

5 change
5
 

6 purifying.
6
 

In the first list given above (p. 59  was not mentioned, and 

will again give a word commentary on this, starting from the beginning. 

 

the breaths from one to ten single-pointedly without confusing the order; 

this e-

of observation, a single continuum of a substantial entity,
7
 and a single 

continuum of mind. There is a constant continuum wherein every instant 

is a case of meditative equipoise; one does not remain in equipoise for a 

little while, break it by thinking about something else, and then resume. If 

the object of observation remains the same but there is no continuum of 

the substantial entity of consciousness, this does not qualify as a conti-

nuum of meditative equipoise. The continuity of the substantial entity of a 

consciousness of meditative equipoise means that such a consciousness is 

manifest for the entire time; it is not suitable if it is sometimes manifest 

and sometimes non-manifest. This is what being included in a single con-

tinuum of meditative equipoise means. 

 The second, following, involves thinking about how the inhaled breath 

pervades the body. The body has many coarse and subtle channels through 

which the breath passes. It is easy to recognize its passage through the 

coarse channels, but for awareness of the subtle channels careful analysis is 

needed. 

 After one has practiced observing where the breath does and does not go 
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in the body, it is necessary to examine that which is still unknown how 

the breath brings help or harm to the body. Therefore, in the third medi-

tation, placement, the yogic practitioner observes what feelings

pleasurable, painful, or neutral arise from the breath

body, and whether there is help or harm. 

 These three ways of meditating on the breath all involve meditation on 

the breath itself, which is a tangible object.
1
 Breath is wind.

2
 Since wind is 

one of the four elements
3
 and is included within the form aggregate, at this 

point, putting aside the examination of breath as wind, one investigates 

what is and is not of the nature of the five aggregates in relation to wind. 

This is the fourth meditation, investigation. One examines whether wind 

itself is established as having the nature of those aggregates which are not 

it whether it is of the nature or entity of that part of the form aggregate 

which is not wind, or of the feeling aggregate, discrimination, composi-

tional-factor, and consciousness aggregates. 

 The wind that the yogic practitioner exhales and inhales is included 

can be seen with the eye: a collection of all four elements earth, water, 

fire, and wind. This collection is called the body.
4
 As long as the body ex-

ists, it must depend on consciousness
5
 because mind and body have a rela-

tionship of support and supported. When this relationship is broken, the 

person dies; until that time the body depends on consciousness. Since the 

body depends on consciousness, the earth, water, fire, and wind that make 

up the body also depend on consciousness, as does the breath we have 

been talking about. Thus, it can be said that wind depends on the aggre-

gates of consciousness, feeling, and discrimination. 

 When yogic practitioners have gained facility in these four, they change 

the object of observation and observe the path of preparation. This is the 

fifth meditation, change. Previously, the practitioner was observing the 

breath, which is relatively coarse. We know from experience that form is 

coarser than consciousness; a path is even more subtle than other types of 

consciousness. 

 Then, when these practitioners have gained facility in the fifth medita-
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tion, observing the path of preparation, they reflect on the sixth, purifying, 

which involves observing the paths of seeing, meditation, and no more 

learning. This is even more subtle than the previous object of observation. 

Thus, as yogis become practiced in the coarser objects of observation, they 

move on to more subtle ones. 

 There are slightly different ways of setting out these six and explaining 

ver, there 

are many interpretations of what Vasubandhu

many different commentaries on the root text of his Treasury of Manifest 

Knowledge. 

OTHER OBJECTS OF OBSERVATION  

There are other objects of ob

auspicious marks
1
 or meditates on a divine body, the latter being included 

within mantra, or tantra. Here one imagines oneself as a divine body; this 

a-

tures, from the eyes right down to the soles of the feet. There are also cases 

of taking hand symbols
2
 as the object of observation, or subtle drops

3
for 

example, to meditate on such a drop at the center of the heart or at the 

point between the eyebrows. On Buddha images there is a single hair 

curled between the eyebrows which is known as a hair-treasury; this is the 

lo  

OBJECTS OF OBSERVATION FOR THOSE WHO HAVE NOT 

AND HAVE ACHIEVED CALM ABIDING 

What are posited as objects of observation for those who are newly achiev-

ing calm abiding and what are the objects of observation for those who 

have already attained calm abiding? For the most part, any of the above 

can be an object of observation for those newly achieving calm abiding. 

However, there are hardly any people who newly achieve calm abiding by 

taking emptiness, the twelve-linked dependent-arising, love, the twelve 

sense-spheres, the eighteen constituents, or analysis of all the five aggre-

gates as an object of observation. These are mostly used as objects of ob-

servation by persons who have already attained calm abiding, in order to 

make further progress. Meditation on the unpleasant or on the body of a 

Buddha, and so forth, are suitable to be used by those newly achieving 
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calm abiding. 

 If someone asks whether or not it would be possible to meditate on 

mode of pheno-

mena, and analysis of it is very difficult. First, it is necessary to find the ob-

ject of observation and then, to stabilize on it; here it is difficult even to 

find the object, much less stabilize on it. One must analyze in order to find 

it, and for a complete beginner who is analyzing without stability, even the 

first of the nine mental abidings is impossible. Thus, such meditation is 

difficult from the viewpoint of the object. It is also difficult from the 

viewpoint of the subject, the practitioner, because he or she is a person 

whose conceptions are scattered outside and must be drawn inside. This 

requires many different techniques such as meditation on the breath. Since 

it is difficult from the viewpoint of both object and subject, it is indeed 

very difficult. Therefore, it is said in many sÒtras and in Kamalash¦la

Stages of Meditation that when one achieves calm abiding, one necessarily 

does so using as an object of observation a phenomenon included within 

the varieties of conventional phenomena. However, when the cultivation 

of special insight is set forth, it is done only in the context of meditating 

on emptiness, not on other topics. 

 To repeat, it is not that there are no cases whatsoever of persons initially 

achieving calm abiding using emptiness as their object of observation, but 

it hardly ever occurs. Once calm abiding has been achieved, that mind of 

calm abiding can be used as the basis for engaging in analysis to penetrate 

the mode of being of phenomena. At that point, analysis is rather easy be-

cause the meditator has the factor of stability. A person who achieves calm 

abiding using emptiness as the object of observation and then, still taking 

emptiness as the object of observation, achieves special insight, has the best 

type of special insight. Another procedure would be to ascertain emptiness 

through hearing and thinking and then to achieve calm abiding followed 

by special insight using emptiness as the object of observation; I think 

there are no cases of this outside Highest Yoga Tantra.
1
 

 The fact that certain objects of observation are described as difficult does 

not mean that they are difficult for everyone; for certain persons a so-

called difficult object of observation might be the easiest. How can one 

tell? Someone with sharp faculties who engages in hearing and thinking 

can fairly well decide what to do on the basis of the experience that is gen-
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erated. It is also possible for a spiritual guide to make an estimate of the 

1
 and, based on observation of the practi-

 of object of 

observation most appropriate for a given person. 

SEARCHING FOR THE OBJECT OF OBSERVATION 

For a beginner, the body of a Buddha is the best of all objects of observa-

tion within the sÒtra system. Within tantra, there are special meditations 

for generation of oneself as a deity, but here we are speaking of the sÒtra 

system. The first phase of searching for the object of observation is com-

plete when the entire body of a Buddha appears, even if it is not seen clear-

ly. The whole figure appears at one time in a rough way. Even if what first 

appears is unclear and without much detail, it is suitable; if only half the 

image or blackness appears, it is not suitable. If the yogic practitioner 

works over and over again at visualizing the same complete image, even if 

it does not appear clearly, eventually confidence will develop in the ability 

to visualize it at will. 

 Once the meditator has confidence that the image can be visualized at 

any time, she or he works on improving the clarity a little. It is necessary 

to wait until one has achieved a state of confidence before working on clar-

ity because, if one works on clarity before this time, even though there 

might be some success in making the image clearer, in the end the whole 

visualization will be lost. When one succeeds in bringing about a steady 

clarity, it is said that one has sought and found the object of observation. 

 

lion-throne, and so forth, will not appear even roughly. It is suitable for 

such people to visualize only the body. The procedure is then the same as 

above: first developing confidence with regard to this appearance, no mat-

ter how unclear it is, and then working on clarity. 

 Some people have difficulty visualizing the entire body; it is as though 

too big. They should take a portion of the body as the object of observa-

tion for example, just the crown protrusion ead or the 

, called the hair-treasury. This is 

easy because it involves only one specific object. 

 SÒtra states only that one should seek out a Buddha as object of observa-

tion; however, the process of visualizing just a portion of the body is estab-

lished because in Highest Yoga Tantra it is said that during the stage of 
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generation
1
 one should follow such a procedure. Namely, it is said that 

one can visualize an entire mandala
2
 and then attain steadiness with re-

spect to it, after which one would improve the clarity, but if one cannot do 

this much, it is suitable to meditate on 

possible, then it is suitable to take a specific object; for example, if the dei-

ty in whose image you are generating yourself has three eyes, it suitable to 

focus just on the third eye. Then, when this becomes clear, the other parts 

can be added, as when a person makes an image. This mode of procedure 

 system. 

 If you are able to achieve stability and clarity 

body, the lion-throne, and all the figures around the Buddha, you are to 

maintain them with respect to the entire general image. Then, within 

maintaining this general appearance, emphasize some particular part of the 

visualization. Then return to the general, because that is more important. 

 There are two types of quintessential instruction for finding an object of 

that is newly 

body that is naturally established. With regard to the fabrication of a 

-step mantric practice in 

which the yogic practitioner cleans away defilements, purifies everything 

into emptiness, and generates him- 

practice has two types. In one type of mental generation, everything is pu-

rified into emptiness, after which light is emitted; from this light the ob-

jects of observation such as the three objects of refuge are projected in 

front of oneself. In the other type, that of taking as an object of observa-

tion something that already exists, the meditator emits light and uses it to 

draw these beings from their natural abode until they are just in front of 

her- or himself. 

 Both practices are processes in which the yogic practitioner radiates 

light. In the first practice, the yogic practitioner generates him- or herself 

in a divine body and then radiates light that itself creates the objects of re-

fuge. In the second, the light draws Buddhas, and so forth, from their own 

place of abode. Both of these are mantric, or tantric, and thus are not part 

of sÒtra practice. 

 In the sÒtra system, it is very important to think of the deity as being na-

turally established, naturally existent and not newly created. This is true 
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whether the yogic practitioner is searching for the object of observation, 

finding it, or continuously meditating on it. When the yogic practitioner 

enters into meditative stabilization, it is important for him or her to con-

 present and to regard it as something 

which already existed there. Exactly where the meditated object is seen de-

pends on the individual. For some, it is better placed close; for others, it is 

better a little farther away. 

 At the end of the session, the yogic practitioner of tantra who has ra-

diated light from which the object of observation arose must without ex-

ception again withdraw that object. In the sÒtra system, the yogic practi-

i-

ness of inherent existence or, if this is too difficult, into a vacuity. It is also 

suitable not to cause the Bud to think that the 

being remains there continuously. 

THE LENGTH OF THE SESSION 

Once a meditator has found the object of observation, how long should 

the sessions be? There is no clear exposition of this in relation to the 

process of achieving calm abiding, but with regard to achieving special in-

sight it is said that the day can be divided into sixteen sessions. This is just 

a general statement; it depends on the particular person. 

 It is said that if a yogic practitioner is able to maintain clear observation 

of the object for a four-hour session, calm abiding can be achieved. Still, it 

is possible to achieve calm abiding by sustaining a shorter session. The 

most important factor is for the yogic practitioner to work at gaining con-

fidence that he or she can remain focused on the object of observation as 

long as wished and to do this every day. It is not possible to achieve calm 

abiding by practicing some days and not others. As long as one is in a nat-

ural state of health without illness, it must be done every day. The length 

of the session depends mainly on the nature of the meditator. 

CHANGING THE OBJECT OF OBSERVATION 

In general, it is not suitable to change the object of observation until calm 

abiding is achieved. As long as the object is appropriate, whether it is cho-

sen by the meditator or given by a teacher, it should not be changed until 

calm abiding is actually achieved. At¦sha Lamp for the Path to Enlighten-

ment says,
1
 one object of ob-
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 Is it unsuitable to change the object of observation under any circums-

tances? No, for once calm abiding has been achieved, the meditator must 

change the object of observation. As Kamalash¦la Stages of Meditation 

, you must 

change the object of obser

order to increase the mind of calm abiding and cause further progress; 

even if the object of observation is emptiness, one would at this time 

change to the eighteen emptinesses. This is done to make the mind more 

subtle and vast. In order to achieve special insight, it is necessary to have a 

very powerful mind of calm abiding, but at this point it is new and not 

very powerful. Therefore, the meditator changes to another object in order 

to generate more mental power. (See p. 218.) 

 Is it totally unsuitable to change objects of observation before achieving 

calm abiding? No; there are exceptions. It is possible to change at the third 

of the nine mental abidings. For example, a person who finds that though-

ts of hatred arise whenever she or he tries to visualize the body of a Buddha 

took a wrong object of observation to begin with and needs to engage in a 

technique that will break down hatred. Thus, the object of observation 

must be changed, and this has to be done during the third mental abiding, 

not the fourth. I will explain this in more detail when I describe the third 

mental abiding. (See pp. 74-77.)  



 

4 NINE MENTAL ABIDINGS 

Asaºga Grounds of Hearers sets forth the achievement of calm abiding by 

way of the nine mental abidings. The fourth chapter of Maitreya Diffe-

rentiation of the Middle and the Extremes, however, sets forth the mode of 

achieving calm abiding through overcoming the five faults by way of the 

eight activities,
1
 or antidotes. The context of Maitreya

. 

Such a yogi needs to cultivate the four establishments in mindfulness
2
 and 

the four legs of manifestation.
3
 In discussing the four legs of manifestation, 

Maitreya brings up the topic of the five faults and the eight antidotes. 

 Maitreya Ornam  also sets forth the 

achievement of calm abiding by way of the nine mental abidings. The lit-

eral renderings in this text by Maitreya and in Asaºga Grounds of Hearers 

are a little different. In Maitreya , the 

nine are discussed in terms of the progress or improvement of meditative 

stabilization and the increase of good qualities. In Asaºga Grounds of 

Hearers, the nine are discussed from the viewpoint of stopping faults. 

 I will explain how calm abiding is achieved based on abandonment of 

the five faults and reliance on the eight antidotes, together with how it is 

achieved based on the nine mental abidings. My reason is that anyone who 

cultivates abandonment of the five faults and reliance on the eight anti-

dotes necessarily passes through the nine mental abidings, and, similarly, a 

person wishing to progress through the nine mental abidings can do so on-

ly by abandoning the five faults and relying on the eight antidotes. There-

fore, I will lay out what is needed for each of the nine mental abidings in 

terms of the five faults and the eight antidotes. 
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SETTING THE MIND 

In the first mental abiding, setting the mind,
1
 one is able to set the mind a 

little on the object of observation that has been indicated by a teacher or 

continuously. What appears to the meditator is mostly not the object of 

observation but many other types of conceptions. It seems that there are 

more appearances than usual. This is not the case, however; it is not that 

there is more conceptuality than usual; rather, this is a sign that concep-

tuality, or discursiveness, is being identified. This was said by Pa-bong-ka
2
 

from his own experience. 

 One can pass to the second mental abiding only within the functioning 

of this continuum of setting the mind. 

CONTINUOUS SETTING 

The second mental abiding is called continuous setting.
3
 At this point one 

is able to lengthen a little the continuum of observing the object of obser-

vation. During this time, distractions and so forth cannot create great in-

ity 

is resting a little. 

 The most important factor at this time is to identify what is unfavorable 

to the practice. During the first and second mental abidings, the main ob-

structions are laziness
4
 and forgetfulness,

5
 the first two of the five faults. If 

one has not yet learned the entity and the different types of laziness, it is 

impossible to rely on the antidotes to them. 

 The definition of laziness is: a mental factor which, through its own 

power, causes procrastination with respect to cultivating meditative stabili-

zation.
6
 First, it is necessary to think of the entity, or nature, of laziness by 

way of its defining character. In the oral tradition, it is said that cultivating 

meditative stabilization is like preparing a meal in that you have to get eve-

rything necessary in front of you. It is not good enough just to know it; 

the understanding has to be made manifest. 

 There are three types of laziness: 
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1 laziness of neutral activities
1
 

2 laziness which is an attachment to bad activities
2
 

3 laziness of inadequacy
3
 

In the first type, the person engages in neutral activities such as sleep 

through the motivation of putting off meditative stabilization. The second 

type of laziness usually involves non-virtuous activities; for example, per-

sons cultivating meditation begin to think either about what an enemy will 

do to them or about what they will do to an enemy. Laziness of inadequa-

cy, or non-affinity, means, for instance, to take cognizance of a Buddha or 

sgyid lugs means 

ecause of this type of laziness, one has no sense 

of affinity with such a high state of mind, as if compatibility or facility 

with it has been lost. This is the opposite of being able to engage in some-

thing fully; it is a case of letting it go altogether. People who have this type 

but when they encounter difficulty in doing so, they give up. 

 Jam-Âang-shay-  discusses the word zhum pa, or slackness. In general, 

this term refers to a mental decline. Here it is identified as 

zhum pa  This decline, or discouragement, 

is said by Jam-Âang-shay-  to be equivalent to the laziness of inadequacy. 

Someone thinks about doing something, and then that thought dies. The 

word zhum pa, or slackness, will be discussed again in relation to laxity. 

(See p. 80.) 

 The laziness of inadequacy and the laziness consisting of an attachment 

to bad activities are indeed bad, but they are quite obvious and easy to 

identify. The worst laziness is the first, that of neutral activities. Because 

these activities are not commonly recognized as non-virtuous, the practi-

tioner will tend not to identify them as such. Consequently, he or she does 

not put much thought into abandoning them. Such activities continually 

arise when one tries to cultivate meditative stabilization and, thus, are very 

difficult to abandon. The other types of laziness, although bad, can be 

identified as non-virtuous as soon as they arise in the continuum. There-

fore, when cultivating meditative stabilization the most important type of 

laziness to abandon is the first. If you fall asleep or want to rest when me-
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ditating, or even if you get up and start sewing, these are all instances of 

the first type of laziness. It is particularly important to identify sleep and a 

wish to rest, and also talking, as laziness of neutral activities because these 

are not commonly recognized as non-virtuous. If you began sewing, how-

ever, you would be more likely to feel that you should stop that and get 

back to your meditation. 

Question: It seems that sometimes if you are very tired and yet make effort 

at maintaining the session on the basis of having identified sleep as non-

virtuous, the result is that the meditation becomes very bad. Either the ob-

ject of observation is lost, or uncontrollable fantasies arise. 

Answer: There are times when one cannot help going to sleep; at such 

times the session should be stopped. Then, in the next session, you must 

start all over at the beginning. If you are having difficulty with sleep
1
 or le-

thargy,
2
 you should loosen the mode of apprehension of the object of ob-

servation a little. 

 Each fault has an antidote that can be cultivated. When drowsiness oc-

curs, you can take to mind a brilliant object or think that a hundred thou-

sand suns have simultaneously appeared. This causes the sleepiness to fade 

away; then you can rejoin meditative stabilization. Similarly, there are spe-

cific antidotes for whatever unfavorable conditions might arise. 

 Of the eight antidotes, four counteract laziness. The first of these is the 

faith
3
 that consists of conviction in the good qualities of meditative stabili-

zation. The second is the generation of an aspiration
4
 that is the wish to at-

tain those qualities. The third is exertion,
5
 or the effort to attain those 

qualities. Pliancy is also mentioned as an antidote to laziness, but actually 

it is a benefit arising from the process of applying the first three antidotes. 

Still, pliancy itself can be used as an antidote in the sense that one can re-

flect on the benefit of having pliancy. 

 Faith is of three types: faith of conviction,
6
 faith which is a non-

captivated clarity,
7
 and aspiration which is a wish to attain.

8
 Here the three 
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are, respectively, faith of conviction in the effects of meditative stabiliza-

tion, the aspiration which is a seeking of those qualities, and the exertion 

involved in trying to achieve those qualities. 

The First Three Antidotes to Laziness 

  faith of conviction  

1. faith faith which is a non-captivated clarity 

  aspiration which is a wish to attain 

2. aspiration 

3. exertion 

The second type of faith, that which is a non-captivated clarity, means that 

the meditator will not be captivated by something else. 

 The third type of faith is defined as: aspiration which is an aspiration for 

that.
1
 What is the difference between the third type of faith the aspira-

tion which is a wish to attain and the aspiration which is the second of 

the four antidotes to laziness? The aspiration included within the types of 

faith is stronger than the other, which can be understood as a general aspi-

ration; the aspiration which is a wish to attain meditative stabilization is a 

specific type of aspiration. 

 Exertion, the third antidote to laziness, means making effort.
2
 There are 

three possibilities
3
 between exertion and effort. Exertion is necessary for ef-

fort, but effort is not necessary for exertion because effort is defined as an 

enthusiasm for virtue, whereas it is possible to have exertion in connection 

with non-virtue. 

 During the first and second mental abidings it is very important to rely 

on faith, aspiration, and exertion. 

RESETTING 

At the third mental abiding, resetting,
4
 one is able to set the mind back on 

the object of observation when the mind has wandered from it. The length 

of the continuum of meditative stabilization is greater than during the 

second mental abiding: one can maintain the non-distracted setting of the 

mind on an object of observation longer than before. 

 The main faults to be stopped during the first three mental abidings are 

laziness and forgetfulness. Forgetfulness consists of an afflicted mindful-
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ness.
1
 It has the function of causing distraction; it is an unserviceability 

with regard to cultivating meditative stabilization. The antidote to it is 

mindfulness.
2
 Mindfulness has the feature of an object of observation with 

which one is familiar; its subjective aspect, or mode of apprehension, is the 

non-forgetting of the object of observation. In non-forgetting, it is not suf-

ficient merely to be able to recall something that someone asks you about; 

mindfulness takes place when you are able to remember the object of ob-

servation vibrantly.
3
 If someone asked you what your object of observation 

is, you would remember although it had been non-manifest before the 

question was asked; such is not mindfulness. 

 During the first three mental abidings, or placings of the mind on the 

object of observation, the greatest faults are laziness and forgetfulness. 

Thus, as we have said, it is very important to rely on the antidotes to these 

during this time. If, during these three mental abidings, you are so beset by 

laziness or forgetfulness that even though you rely on the antidotes faith, 

aspiration, exertion, and mindfulness you do not succeed in overcoming 

the faults, you must analyze the situation. There are many such cases in 

which meditators cannot conquer the difficulties and cannot go on. A very 

sharp person can do her or his own analysis at this time. Otherwise, as in 

t -gyu-  tradition, you offer your realization
4
 to your teacher that 

is, you tell her or him about your meditation. Your teacher will then tell 

guide comes at this point in the nine mental abidings. Thus, if you arrive 

at the third mental abiding and, because of a predominant afflictive emo-

tion such as hatred, are unable to progress to the fourth mental abiding, 

you ask for advice. 

 In cultivating meditative stabilization, one must draw the mind inside. 

At that time, whatever is strongest in the mind will become manifest. For 

example, a person much accustomed to hatred is unable to advance be-

cause hatred becomes manifest when she or he cultivates calm abiding. 

When this person is not cultivating meditative stabilization, however, ha-

tred does not become manifest because the mind is distracted. 

 Most people have a particular afflictive emotion, and some also have 

unusual diseases which impede progress at this time; thus, it is necessary to 
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reduce these. To do so, it is necessary to set aside the previous cultivation 

of calm abiding and engage in the cultivation of love, for instance, by way 

of analytical imputed special insight. There is no stabilizing meditation
1
 

here, just analytical meditation
2
 to reduce the force or vibrancy of the ha-

tred. One must rely on the antidotes to hatred from the viewpoint of 

many reasonings. No stabilizing meditation is permitted at this juncture 

because it would only cause the afflictive emotion to return. Thus, the 

 being angry at this per-

would have done the same thing that the person at whom 

h-

 

 In cultivating love, it is not appropriate for most people to begin by tak-

mother and cultivate a wish that she have happiness and the causes of hap-

piness. Next, one should cultivate a wish that a friend have happiness and 

its causes. Following this, take to mind a neutral person and wish the same 

for him or her. It is not possible to begin by meditating on the generality 

one sentient being. Therefore, it is necessary to begin with a particular per-

wish for happiness to a neutral person, and, when you are able to have 

such a wish for the neutral person, examine whether or not you can gener-

ate this wish with respect to an enemy. If it seems that you have made 

some progress, then in the next session, instead of beginning over again by 

thinking of your mother, go directly to taking a friend as the object of ob-

servation. When progress is very good, it is possible to concentrate specifi-

cally on the wish that an enemy have happiness and its causes. 

 If, having gone through the process, you are still unable to generate love 

for an enemy, it must be that you have not really cultivated love for your 

mother or for a friend. What you thought was love for them was not. 

Since you do not have love for anyone, it is necessary to analyze whether 

there is such a thing as the love for all sentient beings about which one 

hears people talk. Is there such a thing as a Buddha who has brought to 
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completion the cultivation of love and compassion as set forth in sÒtras 

and tantras? If there is not, then the four noble truths do not exist, the 

paths do not exist, and cause and effect of actions do not exist. Then re-

lment the cultivation of 

love and compassion as a Buddha, why is it that I myself do not have these 

 

 That is one technique. Another method is to analyze the three factors 

involved in hatred the person who hates, the action of hating, and the 

person hated and to meditate on these as not existing inherently or from 

their own side, in the sense that when they are sought analytically they 

cannot be found. For example, in analyzing the object of hatred one can 

an  are the enemy or try 

to discover what among his or her five aggregates could be considered the 

enemy. In time, if one is able to contemplate in this way, one will come to 

feel that the hatred is a bit senseless. 

 When the hatred has been reduced, the meditator again takes a friend as 

an object of observation and cultivates the love which is the wish that this 

friend have happiness and its causes. As before, the process is repeated with 

regard to a neutral person and an enemy. Hatred will then naturally dimi-

nish, and when it does, when the meditator has confidence that hatred 

cannot harm her or his mental process, he or she again begins to cultivate 

the nine mental abidings. 

 If one is acquainted with the systems of the texts, one can also reflect on 

the causes of the hated p

force of contaminated actions and afflictive emotions. It is also appropriate 

to think about the equality of love and hatred in the sense that if love were 

inherently existent, hatred would be also, and if hatred were inherently ex-

istent, love would be. If love is not inherently existent then hatred is not, 

and the other way around also. In this sense they are equal. The nature of 

this process of thought is such that when, after reflecting in this way, the 

meditator again withdraws the mind, hatred will have decreased. 

 After investigation through analytical meditation, the mind becomes 

neutral. Even when the vibrancy of hatred has been reduced, however, it is 

still not suitable to cultivate the nine mental abidings. First, one must rest 

for a while just leave things alone for the time being. This was stated by 

 in his Heart of the Middle and his own commentary on it, 

Blaze of Reasoning. 

 Hatred is discussed here only as an example. As was explained earlier, 
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meditation on the unpleasant can be used as a means of reducing desire, 

and so forth. (See also p. 44ff.) When the process of reducing the vibrancy 

of hatred or another predominant afflictive emotion is completed, the me-

ditator again begins to cultivate the nine mental abidings using the body 

of a Buddha, and so forth, as the object of observation. The practice now 

continues as before. 

CLOSE SETTING 

The fourth mental abiding is called close setting.
1
 Through the strong 

force of mindfulness, the mind now remains on its object of observation. 

From the fourth mental abiding on, the object of observation is not lost. 

However, within not losing the object of observation, one is bothered by 

strong laxity and excitement. 

 Until now we have discussed only laziness and forgetfulness. Someone 

might wonder whether or not laxity and excitement also occur during the 

first three mental abidings, since they are being mentioned only now. 

They certainly do occur, but until the fourth mental abiding laziness and 

forgetfulness are grosser and stronger and thus must be countered first. It is 

possible to err on the basis of how these topics are presented in the great 

 and ex-

citement might lead one to think that they do not occur before the fourth 

mental abiding, but, as we have said, this is not the case. 

Question: If you identify laxity or excitement during the first three mental 

abidings, is it suitable to apply the antidotes to them? 

Answer: Yes. It is suitable to resort to the antidotes to laxity and excite-

ment; however, laziness and forgetfulness are grosser and worse at this 

time. Your development in terms of the nine mental abidings depends on 

the manifestation of unfavorable factors. If you do not have laziness or 

forgetfulness, you will immediately be in the third mental abiding. It is 

not always necessary to progress from the first to the second to the third. 

Some people begin with the second and some, with the third. 

During the fourth mental abiding, as was mentioned earlier (p. 77), the 

mind is thoroughly set inside through the power of strong mindfulness. 

However, within non-forgetfulness of the object of observation it is still 

possible for laxity and excitement to be generated. There is no longer 

much danger from laziness and forgetfulness because one has developed 

such strong mindfulness that, even if laziness and forgetfulness arise, one 
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can immediately get rid of them, but there is great danger of laxity because 

the mind is strongly withdrawn inside. Laxity arises only during the culti-

vation of meditative stabilization because one of its causes is the withdraw-

al of the mind inside. 

Question: If you begin to get dull while listening to a lecture, is that not 

laxity? 

Answer: No, it is lethargy. Lethargy is included within the factor of obscu-

ration. Laxity is non-defiled and neutral or virtuous; lethargy is necessarily 

afflicted,
1
 and thus laxity and lethargy are mutually exclusive.

2
 We can set-

tle qualms about this after the nature of laxity has been set forth. 

It is necessary to identify the causes producing laxity. It can be produced 

in three ways: (1) by diminution of the intensity of meditative stabiliza-

tion; (2) through sleepiness or lethargy

withdrawn inside. 

 When laxity is produced in the first way, the intensity of meditative sta-

bilization diminishes; its heightened quality decreases. The generation of 

laxity in the second way, through sleepiness or lethargy, is like the casting 

of a shadow. The mind becomes cloudy, as if something that was illu-

mined had become dark. Sleepiness and lethargy are not causes in the 

sense of preceding laxity but in the sense that, instead of going to sleep, the 

mind has become lax. 

 e-

ing overly withdrawn inside. This is because the excessive withdrawal of 

the mind causes the intensity of clarity to diminish that is, the heigh-

tened quality of the meditative stabilization decreases. However, the mind 

need not be overly withdrawn inside for laxity to arise. For example, if, 

while you are in meditative stabilization on the body of a Buddha, love 

and compassion arise, these are not actual instances of love and compas-

sion but are cases of laxity. One would think that love and compassion 

would be included among virtuous phenomena, but here they are deceivers 

and a type of subtle laxity. As an antidote, one meditates on the difficulty 

of finding a human life with leisure
3
 and fortune,

4
 and the importance of 

having gained them. Or one might meditate on the major and minor 

marks of a Buddha in order to heighten the mind. 
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 If, by relying on introspection,
1
 the meditator suspects that laxity is 

about to arise through the force of sleep or lethargy, it is definitely neces-

sary to meditate on a bright object. A well-educated person could meditate 

on the nature of the mind as clear light.
2
 Most people will be helped by 

meditation on a bright object, but someone who has engaged in a good 

deal of analysis and obtained some understanding of what it means that 

the defilements are adventitious and the  will 

find the second antidote even more helpful than the first. When laxity 

arises in the third way, through withdrawing the mind too much inside, it 

is necessary to revivify or heighten the mind. One does this by causing the 

meaning of sÒtras, and so forth, to appear to the mind. 

 The antidotes to the first and third types of laxity are set forth in 

Blaze of Reasoning, his commentary to his Heart of the Mid-

dle. The antidote to the second is set forth in the SÒtra Unraveling the 

Thought and Asaºga  Grounds of Hearers, as well as in all presentations of 

the stages of the path.
3
 

 Laxity occurs only when one is fairly advanced in cultivating meditative 

stabilization. Thus, it is said to be necessary to identify the nature and 

mode of production of the three types of laxity before cultivating medita-

tive stabilization. 

 The entity, or nature, of laxity is explained as an internal distraction 

which is a mental factor that destroys the intensity of clarity in [a mind of] 

meditative stabilization.
4
 This is the definition of laxity. There are two 

forms of laxity, neutral and virtuous. Four terms are relevant here: 

1 factor of stability
5
 

2 factor of subjective clarity
6
 

3 factor of clarity
7

both subject and object have to be clear 

4 intensity
8
 

In the second factor above, one has stability and subjective clarity but not 

intensity. Subtle laxity is virtuous for example, when a little stability has 
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been lost but there is still an intensity to the clarity. Thus, there are three 

possibilities. One might have only subjective clarity but not objective clari-

ty and not intensity; one might have both subjective and objective clarity 

but not intensity; and as a third possibility one might have intensity and 

subjective and objective clarity but be a little lacking in the factor of stabil-

ity. It is more important to be able to identify these forms of laxity than to 

identify meditative stabilization. 

 In coarse laxity, one has subjective clarity but there is some fault with 

the factor of stability; nevertheless, there is subjective clarity. 

 Subtle laxity is of two types, coarse subtle and subtle subtle. In the 

coarse form of subtle laxity, one has the first three factors stability, sub-

jective clarity, and both subjective and objective clarity but lacks the 

fourth, intensity. In the subtle form of subtle laxity, one has all four quali-

ties, but there is a slight fault with the factor of stability. 

 In an example used to illustrate this practice, it is said that two guards, 

representing mindfulness and introspection, are protecting the jewels of 

meditative stabilization from the robbers, laxity and excitement. The fac-

tors of mindfulness and introspection survey the mind to see whether laxi-

ty or excitement is arising. From the time of the fourth mental abiding, 

mindfulness has come into its own and does not deteriorate. This is be-

cause the power
1
 of mindfulness is fulfilled in the fourth mental abiding. 

Thus, one continually maintains mindfulness of how the factors of stabili-

ty, subjective clarity, objective and subjective clarity, and intensity are far-

ing. 

 How does laxity differ from slackness?
2
 Many texts, such as the SÒtra 

Unraveling the Thought, Asaºga Grounds of Hearers

Heart of the Middle and Blaze of Reasoning, discuss slackness instead of laxi-

ty. Even though th

even more frequently. These two are not entirely the same; however, the 

slackness to which these texts refer is laxity. In the context of their explana-

tion, slackness can be only neutral or virtuous there is no afflicted slack-

ness. Thus, since what they are calling slackness actually signifies laxity, it 

can occur only during meditative stabilization. 

 In general, however, there are three different types of slackness: (1) ob-

serving a virtuous object, (2) observing a neutral object, and (3) observing 

a non-virtuous object. The mental decline or disheartenment mentioned 
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earlier occurs when, for example, after observing the meditative stabiliza-

tions of Buddhas and generating a wish to attain them, a slackness or dis-

heartening sets in. This is an instance of slackness that has a virtuous ob-

ject. It is also called the laziness of inadequacy, or the laziness of putting 

oneself down, feeli

murder someone and then becomes disheartened, this is a case of slackness 

having a non-virtuous object, which would not occur during the cultiva-

tion of meditative stabilization. This disheartenment with respect to mur-

der is non-virtuous because if the person could do it, she or he would. Al-

though the person is discouraged about his or her ability to accomplish the 

murder, the would-be murderer is not renouncing it, for that would be a 

virtue. A case of neutral slackness would be, for example, if a person had 

been walking a long way to a certain destination, become tired, and met 

another person who said that the distance yet to be covered was even 

greater than that cov eartenment would be 

neither virtuous nor non-virtuous, but neutral. 

 The three cases just mentioned are instances of slackness that are not in-

stances of laxity. Thus, the two are not equivalent. However, whatever is a 

case of laxity is a case of slackness. Laxity necessarily has a factor of non-

clarity with respect to the object of observation, but in the three types of 

slackness, or disheartenment, discussed just above, the object of observa-

tion can still remain vivid; indeed, it is because the object is so clear that 

the person becomes disheartened. Thus, Jam-Âang-shay-  makes a dis-

tinction between slackness and laxity, although other monastic colleges 

consider them to be equivalent. Some people say that the original Sanskrit 

for these two is a single word; however, there are three possibilities be-

tween them: whatever is laxity is necessarily slackness, but whatever is 

slackness is not necessarily laxity. 

 The greatest error comes from confusing laxity and lethargy. What is the 

difference between them? Lethargy is included within the factor of obscu-

ration. For this reason, laxity and lethargy are necessarily mutually exclu-

sive. Laxity occurs only when the mind is withdrawn inside in the process 

of developing meditative stabilization, whereas lethargy can be produced 

either when the mind is withdrawn inside or when the mind is scattered 

outside. Lethargy accompanies all root and secondary afflictive emotions.
1
 

Even when one experiences excitement, lethargy a factor of heaviness of 

mind and body is present at the root of its generation; it is due to the 
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factor of lethargy that, even if you become excited and the mind is heigh-

tened, afterward you sink back down. The fact that you come back down 

indicates that lethargy is at the root of the excitement. Therefore, through 

 can be produced. 

 Thus, the first quality of lethargy is that it is included within obscura-

tion. The second is that it accompanies all root and secondary afflictive 

emotions. Third, it indirectly interrupts the cultivation of meditative stabi-

lization, for, through its force, laxity and excitement are produced. Its 

fourth quality is that it causes darkness of mind and heaviness of body. 

The first three features are set forth in Asaºga Summary of Manifest 

Knowledge. The fourth can be divided into two parts, darkness of mind 

and heaviness of body. These two are set forth in Vasubandhu Treasury of 

Manifest Knowledge; they comprise the function of lethargy. 

 Usually the teaching on laxity is given at the time of explaining the 

fourth mental abiding, but this is not because laxity does not occur before 

this time. It is just that laxity is dealt with experientially at a time when, 

for the most part, meditative stabilization is coming continuously, and this 

occurs at the fourth mental abiding. (See p. 77.) 

DISCIPLINING 

At the fifth mental abiding, disciplining,
1
 yogic practitioners, through 

their own power, know the good qualities of meditative stabilization. At 

this point, they generate the power of introspection; although they had in-

trospection earlier, this is when the power of introspection is generated. 

During this period, too, there is great danger of laxity because previously, 

in the fourth mental abiding, the mind was strongly withdrawn. Thus, it is 

necessary to revivify or heighten the mind. There are probably no instances 

of coarse laxity i-

ty does. Meditators, who now know through their own experience the 

qualities of meditative stabilization and have generated the power of in-

trospection, pass on to the sixth mental abiding in that same session. 

PACIFYING 

During the sixth mental abiding, pacifying,
2
 meditative stabilization is im-

proved through knowledge of the faults of distraction, laxity, excitement, 

and so forth. The power of introspection 

power, one is able to inspect for laxity and excitement. However, through 
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excessive heightening of the mind, there is danger of subtle excitement. 

Therefore, at this point, it is appropriate to explain the entity and divisions 

of excitement. 

 The entity, or definition, of excitement is: (5) a mental factor, included 

within the class of desire, which (1) observing its object, an attractive 

contaminated thing (2) has the subjective aspect of not being pacified, 

(3) is a scattering of the mind to the outside, and (4) interrupts the cultiva-

tion of meditative stabilization.
1
 The main points of the definition are 

numbered and discussed in the order in which they appear in the Tibetan. 

1 The object of excitement is necessarily an attractive, contaminated ob-

ject. It is attractive or pleasant in the sense that the excited consciousness 

views it as such; there is no definiteness that the object is pleasant for 

everyone. 

2 The objective aspect of the excitement is that it is not pacified. This 

means that while the mind views such an object, it cannot be recalled in-

side. 

3 Excitement is a scattering of the mind outside. Afflictive emotions are of 

two types one when the mind is too withdrawn inside and the other 

when it is scattered outside. Excitement signifies desire within the con-

text of scattering outside; this scattering occurs because of desire. 

4 Excitement interferes with the cultivation of meditative stabilization. It 

causes an unserviceability of mind due to the contradiction between 

being scattered outside. 

5 Excitement is included within the class of desire. 

To be able to identify the presence of excitement, one must know not only 

this fivefold description of its entity, or nature, but also its causes. Asaºga

Grounds of Hearers and the SÒtra Unraveling the Thought say that an ex-

cited consciousness is one that takes to mind the signs of excitement. The 

2
 has various meanings: aspect,

3
 cause,

4
 and nature.

5
 There is a 
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term, ehension of 

ncorrectly. Thus, it could be 

that is, the holding of 

what is actually the opposite of the nature of things to be the nature of 

 sometimes refers to 

the conception of true existence.
1
 Understood in another way, however, it 

e-

hend the nature of things correctly. Discrimination is of two types: (1) ap-

prehension of signs that is, inherent existence and (2) apprehension of 

what actually is there;
2
 the conception of true existence is a case of the first 

type, apprehension of the opposite of what is there. 

 Asaºga Grounds of Hearers and the SÒtra Unraveling the Thought refer 

3
 

refers to causes of excitement. 

 Haughtiness
4
 is a cause of excitement. Haughtiness consists of a heigh-

qualities. When this is generated, excitement automatically comes along 

with it. Thus, it is necessary to identify the causes generating haughtiness. 

Friendly Letter
5
 identifies these causes of haughtiness: 

1 erating 

haughtiness. 

2 Body, or form. If one has a body that others admire, one might generate 

haughtiness. 

3 Hearing, or learning. There are three types that are causes of haughti-

ness: (a) having heard, or learned, a great deal;
6
 (b) holding learning;

7
 (c) 

having accumulated learning.
8
 (a) This type of hearing related to haugh-

tiness is of greatest danger to a person who wishes to cultivate hearing, 

thinking, and meditating. For example, someone who is in meditative 

stabilization may begin to stray from it through thinking about the 
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many things that he or she has heard; that person may then reflect on 

them in such a way that they turned into a basis of desire: she or he may 

become dis-

tracted into running through topics studied. (b) The second type of 

not only has heard a great deal but also is capable of engaging in a great 

deal of thought. (c) Asaºga

haughtiness related to hearing that of having accumulated learning. 

There is no doubt about what the first two mean, but there are two dif-

ing accumulated 

fferent texts 

u-

i-

sen from meditation,
1
 because the first type of haughtiness regarding 

learning had to do with hearing and the second, with thinking; thus, it 

seems reasonable that the third be associated with meditation. For ex-

ample, some scholars in Tibet engaged in a great deal of study and then 

went into retreat out of haughtiness, so that people would know that 

they had entered a phase of no activities and were in deep meditation. 

Among people who wish to cultivate meditative stabilization, there is 

not too much danger of their thinking that their lineage or body is great, 

but they must be learned and thus could be attached to their own learn-

ing to the fact that they have heard a great deal. 

4 Youth.
2
 Haughtin

beauty. 

5 Power, or authority.
3
 There are people who, when they have control 

over an area, develop haughtiness by observing their own authority. 

Still, it is the third type of haughtiness that related to learning that is 

most likely to arise in educated people. 

 We have discussed methods for revivifying or heightening the mind. 

(See p. 78ff.) One of the three antidotes mentioned is to meditate on a 

bright object; another is to meditate on the nature of the mind as clear 

light. Still another is to do reflective meditation on the meaning of scrip-

tures. The third involves the danger that, even if one originally set out to 

reflect on the meaning of scriptures for the sake of overcoming laxity, in 
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time this reflection may turn into haughtiness. Therefore, in his Grounds 

of Hearers, Asaºga emphatically sets forth the types of haughtiness related 

to learning; nevertheless, no commentary on them is given in Tibet. 

 These three types of haughtiness related to learning are most significant. 

A person wishing to cultivate meditative stabilization must be learned, that 

is to say, must engage in a great deal of hearing. Thus, this fault will arise. 

When Asaºga and the SÒtra Unraveling the Thought 

of haughtiness just mentioned, which are causes of excitement. It is 

Blaze of Reasoning that explicitly states haughtiness as a 

cause of excitement. 

 During the sixth of the nine mental abidings, the power of introspection 

is fulfilled that is, one improves meditative stabilization through recog-

, laxity, excitement, and 

so forth. 

 When cultivating meditative stabilization, one must inspect from time 

to time whether or not laxity or excitement has arisen. Does one tempora-

rily give up meditative stabilization when inspecting in this way? No. In-

spection must be done within not giving up meditative stabilization. The 

inspection lasts neither for a very long nor for a very short time. Once the 

yogic practitioner has confidence that the mind will stay on the object of 

observation, it is possible to have an inspection that functions simulta-

neously with observation of the object. 

 One needs to engage in inspection before losing the intensity of medita-

tive stabilization. There are two reasons for doing so: (1) Such inspection 

causes the meditative stabilization to continue; one can then lengthen the 

continuum of meditative stabilization and thereby advance to a higher 

state. If one can remain in meditative stabilization for four or five hours, 

then by engaging in inspection toward the end of that period, one will be 

able to remain in meditative stabilization still longer. (2) If laxity or ex-

citement has arisen or is about to arise, inspection allows one to realize 

that this is the case. If one has a vibrancy
1
 of meditative stabilization with 

respect to remaining on the object of observation, it is possible to tell when 

laxity or excitement is about to arise. As an additional minor purpose, in-

trospection enables mindfulness to hold on to the object of observation. 

 During the first two mental abidings, 

cause the mind to stay on the object of observation; from the third and 
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fourth mental abidings on up, one is able to engage in the techniques of 

introspection. A person who has developed vibrancy in meditative stabili-

zation can immediately recognize that laxity or excitement is about to 

arise. What does one do then? One merely loosens the mode of apprehen-

sion of the object of observation a little and then engages in a technique 

for removing the laxity or excitement in accordance with how these me-

thods are explained in the texts. Once the laxity or excitement has been 

removed, it is said that one again tightens observation of the object of ob-

servation. Kamalash¦la Stages of Meditation 

an conjunction 

la v

meditative stabilization can recognize when laxity or excitement will arise, 

at which time they loosen the mode of apprehension of the object of ob-

servation a little, engage in a technique to overcome laxity or excitement, 

and
1
 then again tighten down on the object of observation. This summa-

rizes how one engages in techniques for removing  laxity and excitement 

while cultivating the nine mental abidings. 

 Kamalash¦la , but to a person 

who has attained some dexterity with respect to meditative stabilization, 

for a beginner who loosens the mode of apprehension of the object of ob-

servation a little will lose the object of observation entirely. 

Question: How do you set it up so that you will engage in introspection 

while the meditation is going well? There seems to be a great tendency on-

ly to do this when the meditation is not going well and you have strayed 

from the object. 

Answer: Introspection has two functions. One, near the beginning of the 

process, is concerned with inspecting whether or not the mind is abiding 

on the object of observation; this causes the mind to remain on the object 

of observation. Later, introspection is more concerned with whether or not 

laxity or excitement has arisen; at this time, its function is to cause applica-

tion of the appropriate antidote. These two modes of introspection occur 

within a single continuum; it is not necessary to posit two consciousnesses 

with respect to them. 

 It is necessary to inspect while you are abiding on the object of observa-

been attained, this type of inspection must be done continually through-
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out the session. How does one do this? The main mind
1
 observing the ob-

ject of observation is manifest; the inspecting mind is somewhat non-

manifest. It is as though looking from one side, like someone spying. Once 

dexterity has been attained, it is no longer necessary to inspect all the time. 

Question: What is the etymology of the sixth mental abiding? Why is it 

 

Answer: It stops the discordant factors and, through its own power, induc-

es increase of meditative stabilization. 

THOROUGH PACIFYING 

The seventh mental abiding is called thorough pacifying.
2
 At this point, 

the power of effort is generated. There is no longer much danger as there 

was during the fifth and sixth mental abidings that laxity or excitement 

will arise. If they do arise, however, one is able to suppress them. 

 What is the effort the power of which is generated in the seventh mental 

abiding? This effort has six qualities: 

1 intense application
3
 

2 continuous application
4
 

3 causally concordant application
5
 

4 effort arising from application
6
 

5 undisturbed effort
7
 

6 effort which is insatiable
8
 

These are not qualities of effort in general but must be present in the pow-

er of effort discussed here. 

 The first of these, intense application, is a sense of intentness with regard 

to the qualities of meditative stabilization that is, when one thinks about 

these qualities, the mind is intent on them. 

 The second, continuous application, means that one continuously ap-

plies oneself to the task of cultivating meditative stabilization; one does 

not just do it sometimes. 
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 Causally concordant application, the third, means that it is necessary to 

have a single continuum of effort. Thus, when one begins the task, one 

continues to progress on the basis of the effort as a causal concordance; it 

all flows from the same stream of effort. 

 The fourth quality, the effort arising from application, is to be distin-

guished from the effort resulting from having made effort in past lifetimes. 

What is needed here is an effort generated from application in this life-

time. 

 Undisturbed effort, the fifth quality, is not disturbed by hardships such 

as heat. 

 The last quality, the effort which is insatiable, i

being satisfied with what has been accomplished up to now. 

 In order to have the power of effort, one must have these six types of ef-

fort. 

Question: Is it the case that laziness can exist in the seventh of the nine 

mental abidings but would probably not exist in the eighth? 

Answer: In my opinion, when the power of effort is attained, laziness will 

not arise. At that time, one has already fulfilled the powers of mindfulness 

and introspection. The power of effort is fulfilled at the level of the eighth 

mental abiding; I do not think you could have laziness in the seventh. 

There is no clear explanation of the boundary. One has completed the 

powers of mindfulness and introspection; if one were to generate laziness, 

this would mean that one could not notice it with mindfulness. 

MAKING ONE-POINTED 

In the eighth mental abiding, making one-pointed,
1
 one is able, through 

merely relying on mindfulness and introspection at the beginning of the 

session, to remain with the object of observation. Because the strength of 

laxity and excitement has deteriorated, it is not necessary to rely on mind-

fulness and introspection while one is actually cultivating meditative stabi-

lization. At this point, the power of effort is fulfilled, and by maintaining 

the continuum of this meditative stabilization one passes into the ninth 

mental abiding. 

SETTING IN EQUIPOISE 

In the ninth mental abiding, setting in equipoise,
2
 one is able, through 

merely directing the mind toward the object of observation, to stay in me-
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ditative stabilization spontaneously. It is automatic; the meditation has its 

own flow. At this point one has achieved the power of familiarity;
1
 one is 

free from laxity and excitement, is able to set the mind continuously in 

meditative stabilization, and has subjective and objective clarity. Which of 

the eight antidotes applies at this time? Desisting from application
2
 is 

equivalent with the ninth mental abiding. It is through the functioning of 

such desisting that one is spontaneously able to maintain the continuum of 

meditative stabilization in the ninth mental abiding. 

 The term btang snyoms i-

ere are three types of btang 

snyoms: 

1 neutral feeling
3
 

2 immeasurable equanimity
4
 

3 desisting from application.
5
 

The factor of desisting from application of the antidote is itself a mental 

factor but is not included among the fifty-one mental factors. There are 

scholars who assert the existence of mental factors other than the fifty-one. 

The factor of desisting serves as an antidote to unnecessary application of 

other antidotes. 

THE FOUR MENTAL ENGAGEMENTS 

I have shown how the nine mental abidings are achieved by way of the six 

powers.
6
 Now I will explain how they are achieved by way of the four 

mental engagements.
7
 

 The first two mental abidings are achieved by way of forcible engage-

ment.
8
 The third through seventh are included within the mental engage-

ment of interrupted engagement.
9
 The eighth is included within uninter-

rupted engagement
10

 and the ninth, within spontaneous, or one-pointed, 

                                                                                                                                                                                                                                                                                                             

1
  

2
  

3
 tshor ba btang snyoms. 

4
 btang snyoms tshad med. 

5
  

6
 Me-

ditative States, 53, 54, 57, 69, 71, 72. 

7
  

8
  

9
  

10
  



NINE MENTAL ABIDINGS    91 

engagement.
1
 

 The first two mental abidings are included within forcible engagement 

because the meditator must tighten the mind and force it to stay on the 

object of observation. At this point, one engages in techniques designed 

not to keep the mind on its object of observation but to put it there. From 

the third through seventh mental abidings, one engages in techniques to 

cause the mind to remain on its object of observation. During these men-

tal abidings, the mind is sometimes able to stay on its object of observation 

and sometimes not; thus, they are characterized by interrupted engage-

ment. 

 During the eighth mental abiding the mind stays on its object of obser-

vation without being interrupted by laxity and excitement. It is thus cha-

racterized by uninterrupted engagement. 

 The ninth mental abiding is included within spontaneous, or one-

pointed, engagement. This is because the ninth mental abiding does not 

depend on the exertion that observes whether laxity or excitement has ari-

sen: the mind is one-pointedly engaged with the object of observation and 

ntention. For all these 

reasons, the ninth mental abiding is included within spontaneous, or one-

pointed, engagement. This, in brief, is how the nine mental abidings are 

included within the four mental engagements. 

FIVE FAULTS AND EIGHT ANTIDOTES 

IN RELATION TO THE NINE MENTAL ABIDINGS 

Let us relate the five faults and the eight antidotes as set forth in Maitreya

Differentiation of the Middle and the Extremes to the nine mental abidings 

set forth in the SÒtra Unraveling the Thought, Asaºga Grounds of Hearers, 

and Maitreya Orname . As was mentioned 

above (p. 69), whoever cultivates the nine mental abidings overcomes the 

five faults through the eight antidotes, and whoever overcomes the five 

faults through the eight antidotes must cultivate the nine mental abidings. 

 Among the eight antidotes, faith, aspiration, and exertion are important 

in the beginning; mindfulness and introspection are important in the 

middle, and desisting from application of the antidotes is important at the 

end. The application of the antidotes is important from the first through 

the eighth mental abidings. What remains? Pliancy, which is important for 

all nine mental abidings. It is called a branch which is a benefit.
2
 Pliancy is 
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posited as an antidote to laziness; it is the fourth of the four antidotes to 

laziness but it is important in the beginning, middle, and end. 

 Pliancy is called a branch which is a benefit because it is a benefit, or ef-

fect, of having cultivated the nine mental abidings. The pliancy of the first 

concentration would be the final aim of a person cultivating a mundane 

path of meditation.
1
 The purpose of cultivating the nine mental abidings 

is to attain calm abiding, which is conjoined with the pliancies. Thus, be-

cause they are the aim, the pliancies are important throughout all nine 

mental abidings. 

 Faith, aspiration, and exertion are techniques for striving toward medita-

tive stabilization. Mindfulness and introspection are techniques for aiming 

the mind at meditative stabilization. The application of the antidotes is an 

incentive to meditative stabilization; it urges one on. Desisting from appli-

cation is a technique for stopping the application of antidotes when, be-

cause the mind is spontaneously set in meditative stabilization, they are no 

longer necessary. 

 Whose system is it to put together the five faults, eight antidotes, and 

nine mental abidings with regard to the cultivation of calm abiding? This 

-dam-
2
 School, which stems from At¦sha. There are 

-dam-  lineages the preceptual
3
 and the textual.

4
 The preceptual 

lineage consists of those who mainly engage in practice by way of a trans-

mission of preceptual instructions.
5
 The textual lineage consists of those 

who engage in practice from the viewpoint of maintaining a continuum of 

explanation of the great texts. The system explained above is that of the 

-dam- s.  

 Unless I identify the tradition from which I speak, it might be thought 

that I was making up something new. Therefore, I have identified this ex-

-dam-  tradition. The definitions, divi-

sions, causes, and so on, that were set forth in relation to excitement, and 

 Treasury 

of Manifest Knowledge and Asaºga Summary of Manifest Knowledge. It is 

suitable to bring these together because they all speak to the same topic. It 

sometimes happens that different topics have the same name, in which 
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case it is not suitable to fuse the two explanations, but that is not the case 

here. 

 The sections eliminating qualms were all taken from the literature of 

Jam-Âang-shay- . There is not much in Indian texts that settles qualms in 

this way. In Tibet, many texts set forth the definitions, or entities, of these 

topics, but only Jam-Âang-shay- Great Exposition of the Concentrations 

and Formless Absorptions does so by putting together many different texts, 

examining them, and then eliminating a great variety of qualms. I have al-

so added occasional phrases from quintessential instructions. It would be 

suitable for someone to cultivate the nine mental abidings on the basis of 

this explanation and by extending their understanding through examining 

the great texts. 

DISCUSSION 

Question: What causes someone to rise from meditative stabilization? It 

sounds as though, since the mind and the object of observation are united, 

one would need to be roused by someone else. 

Answer: This is not necessary. Meditative stabilization is not like going to 

sleep. Even if it were, when we go to sleep at night, we can sometimes set 

it up so that we awaken early. Among the many causes required for medit-

ative stabilization, there is one that sets up how long the meditator will 

remain in it. This causes it to cease when the determined amount of time 

has passed. When one rises from calm abiding, the mind of calm abiding 

becomes somewhat non-manifest, but its ability to function does not dete-

riorate, for, as soon as one again withdraws the mind inside, it immediate-

ly recurs. If the functioning had deteriorated, however, the mind would 

have separated from meditative stabilization, and it could happen that, 

when the mind was again withdrawn inside, something other than calm 

abiding would arise. Thus, one is able to rise from meditative stabilization 

because one decides beforehand how long one will remain in it. 

Question: If you develop calm abiding and then do not meditate for ten 

years, will calm abiding immediately arise again when you sit down again 

in meditation? 

Answer: There is no certainty. It could happen that even after a day you 

would no longer have calm abiding. It could also be that after a hundred 

years it would still remain. This depends on various functions in the mind. 

Question: What type of mental function determines this? 
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Answer: If someone cultivates and achieves calm abiding and then decides 

that there are many more important things to be done and meditative sta-

bilization is a waste of time, this decision would cause calm abiding to de-

ter r-

tuous roots
1
 in general because one would have come under the influence 

of a wrong idea. This wrong conception is one of the causes severing vir-

tuous roots. For a person who had achieved calm abiding and continued to 

value it highly, it would still arise ten or twenty years later. 

Question: What has been explained so far does not seem unique to Budd-

hism. If non-Buddhists were to cultivate these mental abidings, would they 

go about it in the way described here? 

Answer: The object of observation would be different, and the special me-

thods would be different taking refuge,
2
 generating the altruistic mind of 

enlightenment, reflecting on the importance of having leisure and fortune, 

and so forth. The [non-Buddhist] Forders
3
 cultivate calm abiding for the 

sake of achieving causal meditative absorptions
4
 so that they can be reborn 

in high states within cyclic existence. They seek either to remain in a long 

life or to take rebirth as a god of long life or in the Form or Formless 

Realm. This does not require refuge, the thought definitely to leave cyclic 

existence, or the altruistic mind of enlightenment. 

Question: Is reflective meditation
5
 included within either analytical or sta-

bilizing meditation, or is it a third category? 

Answer: Reflective meditation so called because the meditator causes cer-

tain meanings to appear and reflects on them can be a form of either 

analytical or stabilizing meditation. For example, we refer to reflective me-

ditation on the stages of the path. We distinguish between verbal and fac-

tual reflective meditation, the latter being the type that deals with the ac-

tual meaning. With regard to the stages of the path leading to highest en-

lightenment, one first goes through the words or names of these and then 

makes an imitation, as if the actual fact were appearing to the mind, and 

in time it appears. 

 In verbal reflective meditation, a series of sound generalities appears to 
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the mind. In factual meditation, one reflects not only on the words but on 

the meaning, ranging from the beginning of the path reliance on a spiri-

tual guide right up through the stages of union of pure mind and pure 

body. In this type of reflective meditation, the subjects seem to diminish 

in number; the words become more and more condensed while still retain-

ing all the meaning. Thus, reflective meditation helps one not to forget 

whatever topic is contemplated. 

Question: Is it possible to attain calm abiding in this country? There are so 

many other activities to perform! 

Answer: I do not think there is any difference between this country and my 

own. It is difficult to withdraw from all activities and just cultivate calm 

abiding, however helpful this might be for practice. Thus, it is important 

to reduce activities, to get rid of those that are not important. 

 We do many things mostly because we are used to doing them, without 

analyzing which are sensible and which are not. Among the great many ac-

tivities we perform, a large number are pointless. We can conclude for our-

selves that it would be all right not to do those that serve very little pur-

pose. Important activities could be somewhat reduced; for example, in-

stead of spending two hours on them, spend only one. It is not said in 

texts that beginners should cultivate calm abiding all day long, nor would 

it be possible for them to do so. Whether you are in Europe, America, or 

wherever, it is possible to find the time; the important factor is to have the 

quintessential instructions so that you can cultivate calm abiding. 

 In comparison with my own country, there are indeed more activities 

here industry, and so forth but I doubt that there is anyone who has 

no time to cultivate calm abiding. No one has to work all the time. We are 

just not analyzing our activities to see what actually needs to be done and 

what does not; we just go on doing what we have always done. There must 

be time if one puts aside activities of little meaning. This requires analysis, 

and if analysis is done, I think we would find that we have time. 



 

5 ACHIEVING CALM ABIDING 

==In the meditative stabilization of the ninth mental abiding, one is free of 

laxity and excitement and is able to engage the object of observation one-

pointedly. Not only this, but one is also able continuously to engage the 

object of observation spontaneously and has the factors of stability and 

clarity. However, the attainment of such meditative stabilization is not the 

attainment of calm abiding. 

PLIANCY 

What is the measure of having attained calm abiding? As was mentioned, 

the ninth mental abiding has spontaneity
1
 and the features, or factors, of 

stability and clarity. The texts speak of the latter two, but it is better to 

think in terms of three factors spontaneity, stability, and clarity. A me-

ditative stabilization that has these three features is a meditative stabiliza-

tion of the ninth mental abiding. Nevertheless, someone who has attained 

this has not attained calm abiding because, before attaining calm abiding, 

one must attain the stages of pliancy;
2
 the consciousness of calm abiding 

must be conjoined with special pliancy. As to why the ninth mental abid-

ing is not calm abiding, the SÒtra Unraveling the Thought says that it is a 

mind concordant with calm abiding, not a mind of calm abiding. Asaºga

Actuality of the Grounds
3
 gives another reason: 

Such a meditative stabilization is not actual calm abiding because 

one has not achieved special pliancy or supreme joy and bliss and 

because [the ninth mental abiding] has not been achieved by 

means of special pliancy and supreme joy and bliss. 

r-

stand that special pliancy and supreme joy and bliss must precede calm ab-

iding. The explanation of pliancy is very important; listen to it well. 
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 There is a certain omen of pliancy.
1
 Following this, pliancy itself is gen-

erated. Then there are the stages by which those pliancies cease; this is very 

important and is often not explained in the texts. After this, calm abiding 

is attained. There are four types of pliancy: mental pliancy, physical plian-

cy, the bliss of physical pliancy (bliss
2
), and the bliss of mental pliancy 

(joy
3
). The passage from Asaºga Actuality of the Grounds also mentions a 

state of supreme joy and bliss. 

 First the omen is generated, then mental pliancy, then physical pliancy, 

then the bliss of physical pliancy, and finally, the bliss of mental pliancy. 

These are the stages by which pliancy is generated. 

MENTAL PLIANCY 

In order to understand what we mean when we say that mental pliancy is 

generated, it is necessary to know what the entity, or nature, of mental 

pliancy is. When yogic practitioners cultivate meditative stabilization, they 

remove bad states that are unserviceabilities with regard to engaging in 

meditative stabilization. The definition of mental pliancy is: (7) An other 

(or special) compositional factor which is a mental factor that (1) removes 

the functioning of assumptions of bad mental states, (2) is in the class of 

very pure phenomena, (3) takes to mind a true [object] (or, is a pure taking 

to mind), (4-5) joyfully and happily engages its object of observation un-

impededly, and (6) is a factor of lightness.
4
  

1 The source for the statement that pliancy removes the functioning of as-

sumptions of bad mental states
5
 is Asaºga Summary of Manifest Know-

ledge. 

2 All phenomena are included within 108 categories that fall into two di-

visions, thoroughly afflicted phenomena and thoroughly pure pheno-

mena.
6
 The removal of assumptions of bad mental states is included 

within the class of very pure phenomena. It is virtuous, although some 

                                                                                                                                                                                                                                                                                                             

1
  

2
 bde ba, sukha. 

3
  

4
 sems kyi gnas ngan len gyi byed las sel bar byed cing (1) rnam byang gi phyogs su gyur pa 

(2) yang dag pa(r) yid la byed pa (3) d  (4-5) yang 

 (6)  (7). The main points of the definition 

are numbered and discussed in the order in which they appear in the Tibetan. 

5
 sems kyi gnas ngan len. 

6
 For a listing with brief identifcations of these see Jeffrey Hopkins, Meditation on Emp-

tiness (London: Wisdom Publications, 1983), 201-212. 



98    CALM ABIDING AND SPECIAL INSIGHT 

virtues are objects of abandonment.
1
 Nevertheless, even the virtues to be 

abandoned are included within the class of pure phenomena because 

they are virtuous. For example, all the virtues in the continuum of a per-

son who has attained the ninth mental abiding or calm abiding are con-

taminated and, thus, are to be given up, but they are included within the 

class of pure phenomena. This is what the second section of the defini-

tion indicates. 

3 Pliancy is a taking to mind of something true, or a pure taking to mind. 

The difference lies in whether or not the reading is yang dag pa or yang 

dag par, since the ra ending makes the phrase an adverbial accusative. 

4 and 5  The mind happily
2
 and unimpededly

3
 engages its object of obser-

vation. The word mgur ba signifies a special kind of joy. 

6 Pliancy is a mental factor which is a factor of lightness. There are times 

when a yogic practitioner is not enthusiastic but has a heaviness of mind 

with respect to engaging in meditative stabilization. In pliancy, however, 

such heaviness is totally absent; the mind is light. 

7 Mental pliancy is a special compositional factor, not an ordinary one, 

because it has arisen by the power of meditative stabilization; it is other
4
 

than the ordinary because, unlike ordinary virtues, pliancy arises 

editative stabilization. Mental pliancy 

is called a compositional mental factor because it is engaged in exertion.
5
 

All these factors must be complete for something to be a mental pliancy. 

These seven are not explained in any one text but are drawn from many 

different sources. (1) That a mental pliancy removes the functioning of 

bad mental states is from Asaºga Summary of Manifest Knowledge. (2) 

That it is included in the class of very pure phenomena is from Asaºga

Grounds of Hearers. (3) That it is a taking to mind of something true, or a 

pure taking to mind, is from Sthiramati. (4 and 5) That it is a mind happi-

ly and unimpededly engaging in the object of observation is from 

Blaze of Reasoning. (6) That it is a mental factor which is a 

factor of lightness is from Sthiramati. (7) That it is a special compositional 

factor is also from Sthiramati. It is suitable to draw all these points togeth-

er in forming the definition of mental pliancy because they all explain the 
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same mental pliancy. Scholars sometimes draw points from a variety of 

texts in order to fill in a definition. Thus, this is the meaning of mental 

pliancy. 

 What is the function of the assumptions of bad mental states
1
 that men-

tal pliancy removes? When a yogic practitioner makes effort at cultivating 

meditative stabilization, there are factors that interrupt unimpeded setting 

[of the mind] on the object of observation, as well as those that interrupt 

the abandonment of afflictive emotions. These assumptions of bad mental 

states are, therefore, included in the class of afflicted phenomena. They are 

factors involving a sense of heaviness. Although they are mental factors, 

they need not be included among the fifty-one mental factors. 

 Many factors accompany any main mind, and whatever object is ob-

served by any one of them is observed by all the others. For example, the 

mental factor of wisdom
2
 that accompanies a main mind engages by its 

own power in differentiating phenomena. Thus, the main mind itself also 

differentiates phenomena but does not do so by its own power; it does so 

by way of the force of the mental factor of wisdom. When blissful feeling 

accompanies the main mind, it is not only the factor of feeling that expe-

riences bliss; the main mind does also, but its experience of bliss is not by 

its own power. A main mind and its accompanying mental factors have the 

five similar associations.
3
 This means that whatever the one experiences, 

the other does also; whatever the one observes, the other also observes, and 

so forth. The difference is that a certain mental factor observes or feels by 

its own power and the others do so by way of the power of that mental 

factor. That the factor of feeling experiences bliss occurs through its own 

power; that the main mind which accompanies that mental factor of feel-

ing experiences bliss is due to the fact that it is accompanied by that factor 

of feeling. 

 Since the assumptions of bad mental states are consciousnesses them-

selves, mental pliancy is also a consciousness. Assumptions of bad physical 

states and physical pliancy are forms. When one attains calm abiding, 

these assumptions of bad mental and physical states are not abandoned 

from the root but are only temporarily stopped. It is not possible actually 

to abandon these e  path. Nevertheless, al-

though calm abiding does not remove them from the root, their manifest 
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function of interrupting meditative stabilization is removed; they are not 

removed from the root until Buddhahood. They are more difficult to ab-

andon than the afflictive emotions. It is said that in the continuum of a 

Foe Destroyer there are assumptions of bad mental and physical states. For 

example, Foe Destroyers when just walking along will sometimes suddenly 

jump as if they are playing. This is due to distraction and is considered an 

assumption of a bad physical state. 

 Bodhisattvas have assumptions of bad physical and mental states that 

contradict vows taken. For instance, while eating, they might become dis-

tracted and, as though automatically, do something foolish. The assump-

tions of bad mental and physical states that prevent meditative stabiliza-

tion are stopped when mental pliancy is attained. These unfavorable states 

are abandoned over the ten grounds ; they are the oppo-

site of mental pliancy. 

PHYSICAL PLIANCY 

The definition of physical pliancy is: a special, light tangible object that 

removes physical tiredness, and other unfavorable physical functionings il-

lustrated by this, when a wind moves in the body through the force of me-

ditative stabilization while engaging in cultivating meditative stabilization, 

and that is in the class of very pure phenomena.
1
 

 The reason physical pliancy is a special tangible object is that it is not an 

ordinary form but a form generated by meditative stabilization; it is a spe-

cial touch generated by meditative stabilization. The opposite of a physical 

pliancy is an assumption of a bad physical state.
2
 This is a factor of heavi-

ness that brings about bodily fatigue when the winds circulate in the body 

while one is engaged in cultivating meditative stabilization; it is included 

within the class of thoroughly afflicted phenomena. The main bad physi-

cal state is that which causes a lack of enthusiasm for, or lack of wanting to 

engage in, meditative stabilization. Because this is the main function, it is 

the one mentioned by Asaºga Grounds of Hearers in connection with as-

sumptions of bad physical states. 

 A physical pliancy is a tangible object. A mental pliancy is a mental fac-

tor. However, Indian commentaries present two different systems of inter-

pretation. According to one, both physical and mental pliancy are consi-
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dered to be mental factors, the former being associated with sense con-

sciousnesses and the latter, with mental consciousnesses. However, Sthira-

mati specifically interprets physical pliancy as a tangible object, and most 

Tibetan commentaries follow him in this.  

 The general meaning of an assumption of a bad state is: a factor which 

cannot be n-

eral meaning of a pliancy is: a factor of being able to take to mind, or a 

factor of facility with aiming the mind at, an object of observation. That 

which causes the yogic practitioner to dislike aiming the mind at an object 

of observation is called an assumption of a bad state. 

BLISS OF PHYSICAL PLIANCY AND BLISS OF MENTAL PLIANCY 

The bliss of physical pliancy occurs when the mental factors of feeling that 

accompany sense consciousnesses are blissful. The blisses of mental pliancy 

are the mental factors of blissful feelings associated with mental conscious-

nesses. In general, feelings accompany the five types of sense conscious-

nesses. 

 Can all five sense consciousnesses be accompanied by the blisses of phys-

ical pliancy? There are two interpretations. Vasubandhu Treasury of Ma-

nifest Knowledge, said to be the system of the Vaib s, asserts that all 

five sense consciousnesses can be accompanied by blissful feelings that are 

blisses of physical pliancy. This is because the bliss of physical pliancy per-

vades all of them. According to the upper schools of tenets
1
  

], a bliss of physical pliancy is solely a blissful feeling that 

accompanies the body consciousness. There is no very clear source for this 

position, but by using reasoning one can understand that, while one is in 

meditative stabilization, there would not be a bliss of physical pliancy that 

accompanied, say, an eye consciousness. Among the five sense conscious-

nesses, the body consciousness is chief. From the viewpoint of perception 

of forms, the eye consciousness is chief, but from the viewpoint of expe-

rience, the body consciousness is chief. Similarly, from among the five 

sense powers, the physical sense power
2
 is chief. 

 The physical sense power pervades the entire body, from the soles of the 

feet to the crown of the head. No matter where the body is touched, even 

if it is in a place in which some other sense power and consciousness, such 

as the eye, abides, that touch is felt because the body sense power is present 

there also. If someone is hurt and thereby loses an eye, the damage occurs 
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just to the area of the eye consciousness without affecting the rest of the 

body. However, if the body consciousness is stopped, all the other sense 

consciousnesses also stop and the person dies. This is the basis of the 

statement in Þryadeva Four Hundred that obscuration (ignorance) ac-

companies all afflictive emotions like the body sense power:
1
 

 Just as the body sense power [pervades] the body, 

Obscuration abides in all. 

Therefore, through destroying obscuration 

All afflictive emotions will also be destroyed. 

The body sense power pervades the entire body; if it stops, then all the 

other senses stop. Similarly, if ignorance ceases, all other afflictive emo-

tions cease from the root. Thus, the body sense power and the body con-

sciousness are chief, and whatever is a bliss of physical pliancy is necessarily 

a blissful feeling accompanying a body consciousness. This is the system of 

the upper schools of tenets. Thus, we have settled that according to the 

upper systems all cases of blisses of physical pliancy are cases of blisses that 

accompany the body consciousness. 

 Feelings are divided into three: pleasant, or blissful, painful, and neutral. 

This division is more common in the treatises. The bliss of physical plian-

cy is a case of the first type of feeling. 

 Feelings can also be divided into five types: 

mental bliss
2
 

bliss
3
 

mental discomfort
4
 

pain
5
 

neutral feeling. 

 Trea-

sury of Manifest Knowledge. Here the blisses of mental and physical pliancy 

are cases of the first and second types of feeling, respectively. The bliss of 

mental pliancy is a blissful feeling that accompanies the mental conscious-

ness; therefore, in the threefold division of feelings it is the first type, bliss, 

and in the fivefold division it is specified as mental bliss. The two blisses, 
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of physical and mental pliancy, are contaminated blissful feelings because 

any blissful feeling before calm abiding is necessarily contaminated. 

 Through what force are these blisses generated? Are they caused in the 

same way in which ordinary pleasures are caused say, by heat or cold? 

No. They are induced by the force of the generation of mental and physi-

cal pliancy. This makes them special. 

 The entities of mental and physical pliancy and the blisses of these two 

pliancies have been briefly explained, as well as the opposites of mental 

and physical pliancy the assumptions of bad mental and physical states. 

First, merely their names were set forth; then their entities, or nature; and 

then the order of their generation, which we are about to discuss. 

ORDER IN WHICH THE PLIANCIES ARE GENERATED 

The order of generation is: 

1 omen of pliancy 

2 (coarse special) mental pliancy 

3 (coarse special) physical pliancy 

4 bliss of physical pliancy 

5 bliss of mental pliancy 

6 stages of cessation of the blisses of physical and mental pliancy 

7 generation of calm abiding. 

Persons who have attained the meditative stabilization of the ninth mind 

of the Desire Realm
1

that is, the ninth mental abiding know from their 

own experience that they will be attaining calm abiding. As these medita-

tors condition themselves again and again to this meditative stabilization, 

an omen arises that is a forerunner of the coarse special pliancy. There 

comes to be a sense that the brain is very heavy. In the Tibetan commenta-

ries, which use the genitive case here, it is said that there comes to be the 

sense of a heavy brain. However, Asaºga Grounds of Hearers has a ra end-

pliancy very, very light. As an 

omen of the generation of such pliancy, one has a sense of a heavy brain. I 

think that the use of the adverbial ra ending is much better, for, once calm 

The ra ending allows one to understand that the brain appears to be heavi-

er than the body. However, the Tibetan commentaries quote this using the 

genitive  
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brain al pliancy. 

 Immediately afterward, one generates the coarse special mental pliancy 

which removes the assumption of bad mental states that make for an un-

serviceability of mind. It is at this point that the mental pliancy having the 

seven features is generated. (See p. 97.) 

 In dependence on the force of this mental pliancy, a special type of wind 

moves about, pervading the entire body. Asaºga Grounds of Hearers states 

this as , whereas the Tibetan commentaries read 

is easy to understand. The first reading, however, is better; it means, 

 throughout the 

; it sig-

nifies that this wind pervades all the consciousnesses and channels. In any 

case, when this special wind pervades the entire body, the wind and the 

body become as though undifferentiable. An observer could still see the 

own experience, it is as though only wind remained. The time of this per-

vasive wind marks the generation of physical pliancy. When this wind 

moves in the body, all factors of bodily heaviness are removed, so that it 

does not even seem as though one thing wind is moving inside the 

other the body; rather, it is as though they are completely mixed. This is 

called the coarse special physical pliancy. Similarly, the mental pliancy 

generated [just before the coarse special physical pliancy] is a coarse special 

mental pliancy. 

 Immediately after the generation of the coarse special physical pliancy, 

the yogic practitioner has an experience of great physical bliss. This is the 

blissful feeling of physical pliancy. 

 Because of the connection between mind and body the latter being the 

support
1
 and the former, the supported

2
once there is a bliss of physical 

pliancy, a sense of great mental bliss is experienced. For most beginners, 

mental pleasure comes from physical pleasure or bliss. For people abiding 

in higher realization, physical pleasure or bliss comes from mental bliss. It 

is a general principle for ordinary people that mental pleasure is produced 

from physical pleasure, and this is also true of the bliss of mental pliancy

being generated from the bliss of physical pliancy. 

 In this way, the mental and physical pliancies and the blisses of these 
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pliancies are produced. Do they remain? No. When they cease, the first to 

fade is the coarse special physical pliancy. Asaºga Grounds of Hearers says 

that its initial force gradually stops. This means that the intense feeling be-

comes more subtle. This coarse factor of physical pliancy was initially gen-

erated; it was the first occurrence of a state that one had never known be-

fore, and it had a strong charge to it. This coarse charge becomes more 

subtle, gradually diminishing until it becomes like a shadow of the body; 

that is, it exists together with the body. When this occurs, it is called a 

shadow-like physical pliancy. 

 The coarse sense of great joy that accompanies the initial generation of 

the bliss of mental pliancy ceases immediately after the cessation of the 

physical charge. After that, the meditator again makes special earnest effort 

at setting the mind on the object of observation in the meditative stabiliza-

tion of the ninth mental abiding. 

 Earlier, one was able to set the mind on the object of observation but 

had not gotten rid of the obstacles the assumptions of bad physical and 

mental states. Now these are overcome, and, therefore, one has a stability 

and peacefulness due to the fact that these states have been pacified. Hav-

ing again made the mind stable with respect to the object of observation 

and having pacified the assumptions of bad physical and mental states, one 

attains actual calm abiding. 

 Simultaneously with calm abiding, one attains a mind of an upper 

realm a mind included within the levels of an upper realm [in this case, 

the Form Realm]. One also attains a special physical and mental pliancy 

included within the levels of an upper realm. This is also the time of at-

taining the mental contemplation of a mere beginner,
1
 as well as the time 

of attaining a preparation
2
 for the first concentration. These are all simul-

taneous. This is a continuation of the earlier meditative stabilization of the 

ninth mental abiding. 

 If even the great joy of the bliss of mental pliancy must cease, then clear-

ly calm abiding is attained by a mental consciousness, not a body con-

sciousness. The stages of cessation of the [coarse special] physical pliancy 

and the bliss of mental pliancy are signs that this is the case. If calm abid-

ing were achieved by a sense consciousness, then it would not be necessary 

first to stop these coarse winds. 

 Jam-Âang-shay- Great Exposition of the Concentrations and Formless 
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Absorptions -ka- and small Expositions of the 

Stages of the Path to Enlightenment say that when one achieves a non-

fluctuating meditative stabilization conjoined with special pliancy, one 

achieves calm abiding. This means that when the mind is again made sta-

ble with regard to the object of observation, the continuation of the earlier 

shadow-like pliancy which had ceased in the meantime turns into the 

pliancy included within the levels of an upper realm. 

 There is a great difference between being conjoined with a special pliancy 

and being achieved by a special pliancy e-

ing conjoined with special pliancy is that they are thoroughly mixed, the 

shadow-like pliancy at this time having turned into a pliancy included in 

an upper realm. achieved by special 

pliancy, there are two types of pliancy involved coarse and subtle special 

pliancy. The coarse mental and physical pliancies are the initially generat-

ed mental and physical pliancy (see p. 103). Subtle special pliancy is the 

shadow-like special pliancy. This is the special direct cause of a calm abid-

ing. Therefore, when we speak of calm abiding which is achieved by a spe-

cial pliancy, we are referring to the shadow-like special pliancy that is calm 

ncommon direct cause. This is why Asaºga Grounds of Hearers 

context of the special pliancy which precedes special insight and is its un-

common direct cause. On the other hand, when Asaºga speaks about a 

calm abiding that is conjoined with special pliancy, he is referring to a spe-

cial pliancy included in the levels of an upper realm; this is what the sha-

dow-like pliancy has become. The pliancy referred to in the statement, 

 and that indicated in 

d  are very different; 

in fact, they are mutually exclusive. 

ELIMINATION OF QUALMS WITH RESPECT TO PLIANCY 

The first topic was the measure of having achieved calm abiding, wherein 

just the name was given. The second topic, the individual natures and de-

finitions of the various pliancies, was followed by an indication of the 

sources for each of the parts of the definitions. After this came an indica-

tion of the stages of the generation and cessation of those pliancies and, 

next, an indication of the mode of achieving calm abiding in dependence 

on those stages of generation and cessation of the pliancies, as well as an 

indication of the qualities that are attained simultaneously with calm abid-

ing, such as a mind of an upper realm. We are yet to discuss the elimina-
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tion of qualms. 

MEANING OF THE NAMES GIVEN TO THE PLIANCIES EXPLICITLY 

SET FORTH IN ASAÃGA S GROUNDS OF HEARERS 

These are: 

1 the pliancy difficult to analyze,
1
 or subtle pliancy

2
 

2 the pliancy easy to analyze,
3
 or coarse pliancy.

4
 

Grounds of Hearers. I 

will explain these clearly and at length because this is not done in most Ti-

betan commentaries. 

 The pliancy difficult to analyze, or subtle pliancy, is generated first; the 

pliancy easy to analyze, or coarse pliancy, is generated second. The pliancy 

easy to analyze is equivalent to coarse pliancy that is, the mental and 

physical pliancies whose generation was explained earlier. They occur after 

the omen has arisen that is, after one experiences a heaviness of the 

brain. As was mentioned (p. 103), one experiences such a heaviness when 

one again enters into meditative stabilization after achieving the ninth 

mental abiding Grounds of Hearers states that the pliancy gener-

ated immediately after the omen is easy to analyze. It is easy to understand 

that one has it; hence the name. 

 Before the generation of coarse pliancy, one must generate what is 

known as subtle pliancy, or the pliancy difficult to analyze. Most Tibetan 

commentaries identify the subtle pliancy as what arises before coarse plian-

cy is generated. Thus, the numbers (1) and (2) above refer to the order of 

generation.  refers to a non-manifest, or non-obvious, 

generation of mental and physical pliancy in yogic practitioners who have 

the ninth mental abiding, at the time when they again enter into medita-

tive stabilization. They are not able to identify the presence of that plian-

cy, but it is present. 

 It is said that the meditative stabilization of one who has the ninth men-

tal abiding and is again entering into meditative stabilization both assists 

that pliancy and is assisted by that pliancy. As much as the factor of me-

ditative stabilization increases, so much does the factor of pliancy increase, 

and vice versa. At some point, in the manner of a substantial cause,
5
 the 
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subtle pliancy induces the pliancy easy to analyze that is, the coarse 

pliancy. With the meditative stabilization and subtle pliancy mutually in-

creasing each other, the omen of pliancy appears when the subtle pliancy 

reaches the point of acting as a substantial cause of the coarse pliancy. 

Thus, the cooperative condition is the meditative stabilization of the ninth 

mind of the Desire Realm. The substantial cause of the coarse pliancy is 

the pliancy difficult to analyze, or the subtle pliancy. Thus, in the manner 

of acting as a substantial cause, the subtle pliancy induces the coarse one, 

with the meditative stabilization of the ninth mind of the Desire Realm 

acting as the cooperative condition. 

 As one continues to cultivate meditative stabilization, the ninth mental 

abiding of the Desire Realm acts as the substantial cause of calm abiding, 

and the shadow-like pliancy acts as the cooperative condition for produc-

ing calm abiding. 

 If the pliancy difficult to analyze, or the subtle pliancy, acts as the sub-

stantial cause of the coarse pliancy, when is this subtle pliancy first gener-

ated? Some say it is simultaneous with the initial generation of the medita-

tive stabilization of the ninth mind of the Desire Realm. However, it 

Grounds of Hearers, 

the two the subtle pliancy and the meditative stabilization of the ninth 

mind of the Desire Realm Grounds of 

Hearers says: 

Subtle [pliancy] is [generated] when (6) [the yogic practitioner] 

makes effort [at meditative stabilization] (5) at just the beginning 

of abiding in that stretch of time in which one has (4) removed 

the three [faults] (1) exertion, (2) covetousness for the world, 

and (3) mental discomfort.
1
  

The first word, brtun pa

brnabs sems ttachment to body, re-

2
 refers to a strong function-

ing of conceptuality. (4) bsal ntioned 

are removed when one attains the meditative stabilization of the ninth 

mind of the Desire Realm. Thus, this meditative stabilization is said to be 
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in the Tibetan. 

2
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triply qualified because of its three features of removing exertion, cove-

tousness, and mental discomfort. The point at which these are removed is 

simultaneous with the attainment of the meditative stabilization of the 

ninth mind of the Desire Realm. (5) In the phrase 

po kho nar, bar la gnas pa 

time. The term kho na 

beginning
1
 of abiding in 

three. This phrase identifies the point at which yogic practitioners first 

generate subtle pliancy, and it indicates that subtle pliancy is generated at 

bilization] at just the 

beginning of abiding in that stretch of time when they have removed the 

 If subtle pliancy were attained simultaneously with the at-

tainment of the meditative stabilization of the ninth mind of the Desire 

Realm, Asaºga would have said 

having removed [exertion instead of bar la, indicating a stretch of 

time. Thus, it is explici Grounds of Hearers that when 

yogic practitioners who have the ninth mental abiding again enter into 

meditative stabilization, subtle pliancy is generated 

 It is necessary to identify the boundaries at which states are generated. 

The subtle physical pliancy, although not obvious, is generated by medita-

tive stabilization and is a meditative-stabilization form. What is usually re-

ferred to as pliancy is the coarse pliancy that is generated after the omen of 

pliancy arises. 

 Usually, what is subtle comes after what is coarse, just as the more diffi-

cult to realize follows the easier to realize. For instance, the subtle and dif-

ficult paths are attained after the easy ones; doctrines difficult to realize are 

those that are non-manifest, non-obvious, and realized later. In this con-

t is dif-

ficult for yogic practitioners themselves to know or establish this subtle 

pliancy; if they do not know about it, how do we know that such a thing 

exists? By their own experience, yogic practitioners know that they have 

achieved the meditative stabilization of the ninth mind of the Desire 

Realm. Beyond that, the generation of the omen of pliancy is obvious, as is 

the generation of the mental and physical pliancies. In dependence on the 

obviousness of the meditative stabilization of the ninth mind of the Desire 

Realm and of the mental and physical pliancies, yogic practitioners under-

stand that the subtle pliancies mental and physical act as the coopera-
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tive condition and substantial cause of the coarse pliancy. Thus, they un-

derstand that the existence of the establishment of the beginning of the 

continuum of the coarse pliancy depends on these other pliancies. 

 Grounds of Hearers says that when the coarse pliancy becomes 

more and more subtle it comes to be called the shadow-like pliancy; this is 

a subtle pliancy, but it should not be confused with the subtle pliancy that 

precedes the coarse one and is said to be subtle because it is not obvious. 

This latter is called subtle only because it is not manifest to the yogic prac-

titioner; it is like something just newly growing. In the former case, the 

shadow-like pliancy is subtle in the sense that familiarity with the coarse 

pliancy is brought to fulfillment, whereby the coarser parts of it drop off 

and one is left with just its essence. These coarser parts drop away as one 

cultivates meditative stabilization and pliancy in union; finally, just the es-

sence the shadow-like pliancy remains. Unless you distinguish between 

the two verbal designations of subtle pliancy, you will think they refer to 

the same thing and that the explanation is redundant. Because the Indian 

texts are very deep and profound, the meaning needs to be clarified even 

though it is right there in those texts. 

OMEN OF PLIANCY 

The omen of pliancy
1
 consists of the sense that the brain is heavy in com-

parison to the body. Everyone agrees that this is because physical pliancy 

can be generated everywhere in the body except in the brain. However, the 

texts do not give any reason why physical pliancy cannot be generated in 

the brain. I think that it is related to tantra. 

  and the 

 splits into portions, with one segment going up to the top 

of the head and the other descending to the solar plexus. I doubt that the 

brain is so bad that pliancy cannot be generated there; rather, I believe that 

the entity of one type of subtlest mind is with that portion of the blood-

and-semen mixture which is at the top of the head and the entity of 

another type of subtlest mind is with the portion of blood-and-semen mix-

ture at the solar plexus. Through the paths and meditative stabilizations set 

forth in the sÒtra systems, it is not possible to affect the subtle minds that 

abide in the center of the blood-and-semen mixture in the brain. The larg-

er portion of the blood-and-semen mixture is probably in the brain, and 

the smaller, at the solar plexus. Most probably, it is only in dependence on 

Highest Yoga Tantra that pliancy can be generated where the mind abides 
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in the red and white constituents in the brain. This is my own thought; 

the actual reason why pliancy is not generated in the brain should be ex-

amined. 

 Both male and female have the white constituent primarily at the top of 

the head and the red constituent primarily at the solar plexus. The white 

constituent at the top of the head is in the shape of an upside-down San-

skrit syllable haô, and the red constituent at the solar plexus is like a line 

that is wider at the top and narrower at the bottom. At the heart, there is 

the shape of a covered jewel case; the top is white, and the bottom, red.
1
 

At the time of death, when the white moves down, there is a radiant white 

appearance, and when the red moves up, there is a radiant red appearance. 

To achieve mental and physical pliancy in those places, one must rely on 

Highest Yoga Tantra; it cannot be done through paths common to Budd-

hists and non-Buddhists, and beyond that, it cannot be done through the 

Perfection Vehicle
2
 or the three lower tantra sets. Most of the red and 

white constituents is at the top of the head; the other areas solar plexus 

and heart have less. There is no difference between male and female with 

regard to these. The place where the red and white constituents join at 

conception is where the heart starts. Texts say that the mind is at the heart, 

but people in the world [i.e., the West] say that they think in their heads. 

This is not entirely wrong because an essence of the red and white consti-

tuents exists in the brain. 

Question: When the portions of the red and white constituents split apart, 

does the mind that abides within them split up also?  

Answer: We do not say that the mind divides. The mind pervades the 

whole body. The place where its functioning is strongest is at the heart and 

esiding in various places 

in the body, and of these, the main one is where the mind abides the 

heart or the top of the head. At conception, the two portions grow from 

the center; similarly, at death e-

 opens, death occurs. At that time, the relationship of the body as 

the support and the consciousness as the supported is severed. When does 

the mind abide only inside the case? This happens at death, and, in terms 

of cultivation of the path, it occurs in people who are on high levels of the 

                                                                                                                                                                                                                                                                                                             

1
 For more on the consciousnesses that manifest during the process of dying, see Lati 

Rinbochay and Jeffrey Hopkins, Death, Intermediate State and Rebirth (Ithaca, NY: 

Snow Lion, 1980). 

2
 . 



112    CALM ABIDING AND SPECIAL INSIGHT 

stage of completion of Highest Yoga Tantra. Thus, it is only when one ar-

rives at a high level of the stage of completion that one is capable of stop-

ping the mind in all other places so that it operates only at the heart, and 

then one is able to use that mind to cultivate the path to realize empti-

ness, and so forth. There are only two occasions on which the mind stops 

in, or withdraws from, all places and dwells only inside the heart: at a high 

level of the stage of completion and when one abides in the subtle mind of 

death. 

Question: b-

iding in the subtle mind of death? 

Answer: No. Although the person has not yet died, anyone in that state is 

definite to die. The subtle state that is being manifested is due to the pow-

er of karma, not to cultivation of the path. It is harmful to touch such a 

person only when she or he is in meditative stabilization. 

Question: Is there any harm if a person is handled at the point at which the 

outer breath ceases? 

Answer: I doubt that it matters for an ordinary person. 

Question: How does the white constituent account for the lack of pliancy 

in the brain? 

Answer: The predominantly white constituent in the form of an upside-

down haô is situated in the brain, and in order for physical pliancy to be 

generated with the mind that dwells inside it, practice of Highest Yoga 

Tantra is necessary. The method of generating calm abiding discussed here 

does not involve any practice of Highest Yoga Tantra; thus, it is not capa-

ble of affecting the area where this constituent abides. 

STAGES OF GENERATION AND CESSATION OF THE PLIANCIES AS 

PRESENTED IN ASAÃGA S GROUNDS OF HEARERS 

The topics about which we have eliminated qualms are (1) analysis of the 

n-

n-

na-

tions of qualms have all been done with respect to the literal or explicit 

Grounds of Hearers. 

 Now we begin elimination of qualms with respect to the stages of the 

Grounds of 

Hearers. We said that mental pliancy is generated first, then physical plian-
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cy, then the bliss of physical pliancy, and finally, the bliss of mental plian-

cy. The stages of cessation are (1) cessation of coarse physical pliancy and 

(2) cessation of the coarseness of the bliss of mental pliancy. That was how 

we delineated it (see p. 103). 

mental and physical pliancy are generated; it does not explicitly indicate 

that the bliss of physical pliancy is generated. However, the text explicitly 

states that just after the generation of physical pliancy, the bliss of mental 

pliancy is generated. 

Stages of Generation and Cessation of Pliancies 

Grounds of Hearers & Tibetan Commentaries 

Stages of Generation Stages of Cessation 

mental pliancy 

physical pliancy coarse physical pliancy 

(bliss of physical pliancy) (bliss of physical pliancy) 

bliss of mental pliancy [coarseness of] bliss of mental 

     pliancy 

 -ka- Great and Me-

dium Exposition(s) of the Stages of the Path to Enlightenment insert an expla-

nation of the generation of the bliss of physical pliancy, although it is not 

mentioned in Asaºga Grounds of Hearers; they explain that when physical 

pliancy ceases, the bliss of physical pliancy, which is caused by it, must also 

cease. The source for these commentaries is h -ka-

Great and Medium Exposition(s) of the Stages of the Path to Enlightenment, 

even though these texts themselves do not explicitly mention the genera-

tion of the bliss of physical pliancy. There is no other source for this ex-

-ka-

for this? 

 The words are 
1
 dawns in the 

feel-

ing is generated in the body. However, there is no definiteness that if a 

sense of bliss dawns in the body, a bliss has actually been generated. It is 

possible that even if an actual bliss has not been generated, a yogic practi-

tioner has a sense of bliss. In fact, texts sometimes say that the wo

sense 

been generated. For instance, let us consider the precursor of the feeling of 

bliss that is initially generated at the time of the mental contemplation of 
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joy-withdrawal.
1
 anif-

est Knowledge: 

At the time of the mental contemplation of joy-withdrawal, the 

feeling of bliss that accompanies a preparation is initially generat-

ed.
2
 

At the time of attaining the path of preparation, one attains a mental con-

templation called arisen from belief, which precedes the mental contem-

plation of joy-withdrawal; at that time, one has a sense of bliss but does not 

have bliss: 

At the time of the mental contemplation of belief, a sense of bliss 

dawns. From the viewpoint of progress on the path, attainment of 

the mental contemplation of belief and the path of preparation 

are simultaneous.
3
 

Thus, when the text says that a sense of bliss is generated at the time of the 

mental contemplation arisen from belief, it is saying that an actual feeling 

of bliss is not generated. Therefore, the later inter -

ka- ndicating that an actual bliss is generated in the body 

can be supported only through reasoning; there is no scriptural citation 

which says this, for, if there were such a scriptural proof, it would have to 

be from A Grounds of Hearers. This is not because all scriptural 

e-

rior to the Grounds of Hearers with regard to discussing the pliancies and 

other topics of calm abiding. There are many texts which explain how 

e-

tail the generation of the pliancies, the measure of having generated vari-

ous states, and so forth. Therefore, Asaºga himself says in his Compendium 

of Ascertainments
4
 that one should look in his Grounds of Hearers in con-

nection with these topics. This is because the topics are explained in detail 

there. 

 One cannot say that the later Tibetan commentaries are mistaken, for 

not just one but nearly all state that an actual bliss is generated in the 

body. -ka- Great and Me-
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dium Exposition(s) of the Stages of the Path, which state that a sense of bliss 

Grounds of Hearers Grounds of Hearers is the only source 

on which one could rely, it is necessary to establish this point through rea-

soning. The text one would depend on here should set forth the genera-

tion of physical pliancy, describing the wind that pervades the entire body, 

and so forth. That wind serves as an observed-object condition
1

that is, 

as a cause generating the physical feeling of bliss. 

 For example, in the systems that set forth external objects, colors
2
 and 

shapes
3
 are in a cause-and-effect relationship with the eye consciousness. 

(In the systems that do not assert external objects, it is said that the two

colors and shapes, on the one hand, and the consciousness which observes 

them, on the other are generated simultaneously.) In the systems of those 

who assert external objects, it is said that through the power of meditative 

stabilization, the wind pervading the body arises and serves as a cause of 

the body consciousness that experiences bliss

Grounds of Hearers that can be taken as proof of this, except that it says 

that such a wind pervades the body. If you look at these texts, you will un-

derstand the points I am making. 

 So far, we have eliminated qualms with respect to the stages of generat-

ing the pliancies, and so forth. This was done through discussion of the 

-ka- Great and Medium Exposition(s) of the Stages 

of the Path and the explanations of later Tibetan interpretations of this. I 

will now set forth qualms with respect to the stages of cessation of the 

pliancies.  

 Grounds of Hearers sets forth the stages of generation of the 

pliancies as mental pliancy, physical pliancy, and the bliss of mental plian-

cy. Immediately after this, he sets forth the cessation of physical pliancy, 

and then the cessation of the coarseness of the bliss of mental pliancy. He 

does not mention the bliss of physical pliancy in the stages of either gener-

ation or cessation. He speaks of the cessation of physical pliancy between 

the two pliancies, and he speaks of the cessation of the bliss of mental 

pliancy between the two blisses of pliancy. 

 It is important to know what i Grounds 

of Hearers -ka- Great and Medium Expo-
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sition(s) of the Stages of the Path to Enlightenment, and how later commenta-

s-

1
 In the first case the referent, or antecedent, of 

ration of the bliss of mental pliancy

the generation of calm abiding f-

2
that is, 

calm abiding. 

 This indicates that coarse physical pliancy has ceased, as has the coarse-

ness of the bliss of mental pliancy. When the yogi again makes the object 

of observation very steady, calm abiding is attained. It may wrongly seem 

cessation of the coarse physical pliancy and the coarse bliss of mental 

pliancy

However, what it actually means is that at the same time that the yogi again 

sets [the mind] very steadily on the object of observation, calm abiding is 

attained. This occurs just after attainment of the shadow-like pliancy; 

when the yogi then settles very steadily on the object of observation, calm 

abiding e-

-like pliancy

It is after this that the beginner yogi comes to possess a mental contempla-

tion
3

that is, calm abiding. The shadow-like pliancy is an uncommon di-

rect cooperative condition producing calm abiding. Because of the way the 

text unfolds, it is possible to misunderstand it as indicating that the yogi 

achieves calm abiding after setting the mind steadily on the object of ob-

servation once he or she has gained the shadow-like pliancy. The actual 

meaning is that just at that time when, after attainment of the shadow-like 

pliancy, the d-

ing is achieved. 

 This completes the third elimination of qualms. I think that even 

Grounds of Hearers on these 

topics, we probably have not missed even a syllable regarding the measure 

this out with material from other texts. We have also eliminated qualms 

with respect to the stages of generation and cessation of the pliancies.  
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QUALMS CONCERNING THE SIGNS OF CALM ABIDING 

==It is usually said that a yogic practitioner who has attained calm abiding 

can fly, and so forth. Some scholars say that someone who attains calm ab-

iding can pass unimpededly through a wall, and there are many accounts 

of such occurrences. Indeed, there must be such attainments with the 

 

 The yog  pro-

duced from past contaminated actions and afflictive emotions. Through 

the power of having cultivated meditative stabilization, the practitioner has 

made a form that is equal to the space of, and occupies the same area as, 

her or his obstructive body. Not only does the shadow-like pliancy pervade 

the entire body; it becomes of an undifferentiable entity with that body. 

Whatever potencies physical pliancy has arise for the body. 

 The form generated by meditative stabilization is also called a mental 

body,
1
 or an unimpeded mental body.

2
 t-

tained mastery
3
 It is not a body that has external matter as its basis of 

formation; rather, it is a form generated by internal meditative stabiliza-

tion. Thus, there is no reason for it to be obstructed or impeded. Moreo-

ver, once it is generated by meditative stabilization, it must be like a con-

sciousness. It pervades and is equal with the body, its entity being undiffe-

the iron become entirely undifferentiable; wherever the iron is touched, 

the potency of fire is there. It must be for this reason that such a yogic 

practitioner is able to pass through walls without obstruction. 

 

the other side of the wall as, indeed, pliancy is not generated in the brain, 

but because it is a form generated by meditative stabilization there must 

not be any such fault. 

 It is said, for instance, that through cultivating an actual first concentra-

tion and then engaging in the meditative stabilization of the inhalation 

and exhalation of the breath,  sages are able to live for eons. If 

there were no such special form generated by meditative stabilization, 

 produced 

through contaminated actions and afflictive emotions, in time that body 

would be overcome by some cause. However, even though the body arose 
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through contaminated actions and afflictive emotions, because the yogic 

practitioner has created such a form by meditative stabilization that form 

being one with the body the contaminated actions and afflictive emo-

tions cannot, for the time being, affect it. By the power of this form, such 

a sage can live for an eon. 

 In meditative stabilization, it is through the power of the shadow-like 

pliancy that the body becomes unimpeded. There is another cause of be-

coming unimpeded: meditation on emptiness. It is said that a person who 

realizes emptiness even one who does not have a union of calm abiding 

and special insight
1

also has an unimpeded body. A person who realizes 

emptiness before achieving calm abiding realizes it by an inferential con-

sciousness
2
 and, thus, has a mind arisen from thinking,

3
 not arisen from 

meditation.
4
 For instance, we mentioned a person who seeks meditation 

based on the view. (See p. 15.) The unimpeded body of a person who has 

realized emptiness but has not attained calm abiding comes about not 

through the shadow-like pliancy but through an internal familiarization 

with this utter vacuity. Such a person has not achieved an exalted knower 

of all aspects an omniscient consciousness but has brought to comple-

tion familiarization with the utter vacuity. Such a person has a sense that if 

there were something that could impede, it would have to be truly exis-

tent. The very fulfillment of familiarity with searching for objects through 

analysis and then not finding them is the realization of emptiness. Since 

the seeking for and not finding objects has been brought to completion, 

whatever appears to the practitioner appears to be empty. Therefore, the 

reasons why the body of a person who has realized emptiness is unimpeded 

and why the body of a person who has achieved calm abiding is unim-

peded are different. 

DISCUSSION 

Question: Can it be said that the continuum of a body produced by con-

taminated actions ceases when one attains calm abiding and that it is re-

placed by a continuum of a body produced by meditation? 

Answer: The body produced by contaminated actions and afflictive emo-

tions has not ceased, and the person has not assumed a new body. Howev-
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er, even though the former body remains, certain of its functions cease 

g cultivated me-

ditative stabilization; these are its function of being impeded which is 

due to past contaminated actions and afflictive emotions and its func-

tions of pain

true suffering. 

 In a similar case, a person who attains the first Bodhisattva ground
1
 is 

included in the same physical basis as that same person who was formerly 

on the path of preparation and whose body is impelled by contaminated 

actions and afflictive emotions. Even though the first-ground
2
 Bodhisattva 

still has a body impelled by contaminated actions and afflictive emotions, 

these functionings completely stop. 

Question: -ka- Great Exposition of the Stages of the Path says that 

it is a mistake to consider impedance to be the object of negation
3
 of emp-

tiness. How can this be? 

Answer: Impedance, or obstructiveness, is coarser than inherent existence, 

which is the subtle meaning of the object of negation. It is inherent exis-

tence, not impedance, that is being refuted. However, if the person does 

not first understand an absence of impedance, it is doubtful that she or he 

could understand the absence of inherent existence. 

Question: -ka- Medium Exposition of the Stages of the Path says 

that the four mental engagements are also involved in the cultivation of 

special insight. If that is so, then would not the first of the four mental en-

gagements, called forcible engagement,
4
 be involved? But, why would it be 

needed at the time of cultivating special insight when calm abiding has al-

ready been achieved? 

Answer: These four mental engagements are different from the four at the 

time of developing calm abiding. They have the same names, but the sense 

is different. We will discuss this topic later.  

Question: Then why are the nine mental abidings not present again, with a 

different sense? 

Answer: If you want to designate them as being present at that time, it is 

suitable to do so. However, that terminology is not used, whereas the ter-
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minology of the four mental engagements is. 

Question: The fourth of the four mental engagements is spontaneous en-

gagement.
1
 Is that present with calm abiding? 

Answer: That verbal convention is not used. Thus, all four precede calm 

ngagement of the object of observation without 

any exertion, and so forth. When calm abiding is achieved, not only does 

one have such lack of exertion; one also has pliancy. [Hence, there is no 

eous engagement  

As was mentioned earlier (p. 117), the body of a person who has attained 

physical pliancy is like a mental body.
2
 

3
 can refer either to the state of meditative stabi-

lization or to the person who has it. 

 When one directly realizes emptiness, a mental body is achieved. The 

body of a Foe Destroyer in a non-  is also a mental body. 

The body of a Bodhisattva on one of the pure grounds eighth through 

tenth is a mental body. However, the Form Bodies of a Buddha do not 

states preceding the attainment of Buddhahood. 

 

mind; it means a body which, like the mind, is unimpeded. The body of a 

being in the intermediate state,
4
 therefore, is also called a mental body. All 

these various mental bodies are different; they are not the same. They are, 

however, similar in that at their own time they are unimpeded. 

 There are also bodies which are imperceptible by others. Their imper-

ceptibility depends on the degree of realization possessed by a person with 

meditative stabilization. 

Question: Is it the case that our mind and body are of one entity but then 

become different entities at the time of death? 

Answer: 

of support and supported. At death these become separate. Nihilists say 

that mind and body are of one entity because the mind has a nature of the 

four elements. Thus, they maintain that without depending on a similar 

                                                                                                                                                                                                                                                                                                             

1
  

2
 yid lus. 

3
  

4
  



ACHIEVING CALM ABIDING    121 

type of consciousness that precedes it, a consciousness can be produced in 

dependence on the elements. The Buddhist meaning of mind and body 

being of one entity includes that consciousness must depend on a former 

moment of similar type that is, a former consciousness. 

Question: If mind and body are of one entity, are they like the iron and fire 

which become of one entity, since before birth and after death they are sep-

arate? 

Answer: They are not of one entity like iron and fire; their relationship is 

just that of the support body and that which is supported

consciousness. 

Question: If the body of someone who has achieved calm abiding, for in-

If not, is it the case that one can control the degree of unimpededness one 

has? Also, if there is nothing obstructive, it would seem that the body no 

longer has any mass, in which case it would also seem that gravity would 

no longer affect the body and one would float away. 

Answer: Your clothes are not left behind when you pass through a wall. 

There is also no need to take them off, since passing through a wall occurs 

through the power of meditative stabilization. If you want to be perceived 

as impeding for example, if you wish to shake hands with someone you 

can do so. However, I do not think that a person who has achieved calm 

abiding can be unimpeded whenever he or she wishes. It is necessary for 

such a person to enter into meditative stabilization and, while in that state, 

would be able to pass through walls, and so forth. It is not something one 

could do at all times, for such a person still has coarse exertion. Outside of 

actualized meditative equipoise, this person would not be unimpeded. 

Question: In order for a beginner to establish that there are former and lat-

er rebirths, it is necessary to establish that the substantial causes of mind 

and body are necessarily different. However, since mind and body are of 

one entity and we experience them as of one entity, it would seem to be 

very difficult for a beginner to understand their substantial causes as differ-

ent. 

Answer: Pot and thing are of one entity. The continuum of thing always 

remains; if a pot breaks, the continuum of thing is not ended. Thing and 

pot are different in that the pervasion of the former is greater than the per-

vasion of the latter. Nevertheless, these two are said to be of one entity. 

While a pot exists, it is said that it is of one entity with thing, but after it 
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disintegrates, it is not. The continuum
1
 of the substantial entity of the 

mind continues, but bodies are changed. It is from the viewpoint of this 

temporary state that mind and body are said to be of one entity. 

Question: Is it possible to identify mind and body as different in terms of 

erience? 

Answer:  of con-

sciousness. We also speak of the aggregate of form. A person is something 

that is imputed or designated to the five aggregates. 

 We are born into realms that have form and into the Formless Realm. In 

the latter, there is no form among the bases of designation of the person. 

From this point of view, it can be established that at some time there is a 

separation of mind and body. When one is born in the Formless Realm, 

one has already been separated from the former body. Hence, there is a 

time when mind and body are separate. This is a coarse example of the fact 

that separation of mind and body occurs. 
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6 SIGNS OF CALM ABIDING 

I have explained the preparation for calm abiding the nine mental abid-

ings

that is, the type of capacity possessed by someone who has calm abiding. A 

yogic practitioner, having attained calm abiding, has special abilities such 

as the capacity to fly and a special type of body. These can be applied to 

the previous discussion of the elimination of qualms. (See pp. 117-118.) 

Now we will also discuss the signs of having achieved calm abiding, but we 

do not need to hold that the discus

mutually exclusive. 

INCREASE OF MEDITATIVE STABILIZATION DUE TO PLIANCY 

A sign of having achieved calm abiding is the increase of meditative stabili-

zation, which is due to the fact that pliancy and meditative stabilization as-

sist each other. At this point, one has attained mental pliancy and brought 

its capacity to fulfillment. One has also attained physical pliancy and 

brought its capacity to fulfillment. Thus, these pliancies are capable of 

serving as special aids to meditative stabilization. 

VANISHING OF ALL COARSE APPEARANCES 

A second sign of calm abiding is that, when the yogic practitioner sets the 

mind in meditative equipoise, all coarse appearances vanish. Most texts re-

fer to this but do not specify clearly just which coarse appearances have 

vanished. Because the texts do not have any clear statement on what sorts 

of appearance cease when calm abiding is attained, we must infer these on 

the basis of the entity and signs of calm abiding. 

 In general, there are several types. Coarse appearances to the sense con-

sciousnesses cease. Another type of cessation of coarse appearance consists 

of the stopping of manifest coarse afflictive emotions.
1
 Beyond this, there 

is a cessation of the manifest operative consciousnesses.
2
 These are called 

operative consciousnesses because they operate on the six types of object; 
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the reference here is to cessation of the coarser forms of these. There is also 

a stoppage of the subtle operative consciousnesses. 

 Thus far we have mentioned stoppage of sense consciousnesses, manifest 

coarse afflictive emotions, coarse operative consciousnesses,
1
 and subtle 

operative consciousnesses.
2
 There are also very subtle operative conscious-

nesses.
3
 The next-to-last type is subtle from within the division of opera-

tive consciousnesses into very subtle and subtle; however, there is no stop-

page of the very subtle. 

STOPPAGE OF THE SENSE CONSCIOUSNESSES 

When one sets the mind in a meditative equipoise of calm abiding, the 

sense consciousnesses necessarily stop. A sign of this is that when one is in 

a deep meditative equipoise of calm abiding, a great deal of saliva flows. 

Because consciousness is not holding on to that spot, without any choice 

on the part of the practitioner, a great deal of saliva flows naturally. Since, 

in meditative equipoise, one withdraws all sense consciousnesses, it is as 

though the sense consciousnesses cannot hold on to the body, or as though 

one has forgotten about the body, inasmuch as one is incapable of being 

mindful of it. 

STOPPAGE OF THE MANIFEST COARSE AFFLICTIVE EMOTIONS 

Furthermore, while in meditative equipoise, one is able to stop the manif-

est coarse afflictive emotions. There are two reasons for this. The first is 

that afflictive emotions are operative consciousnesses, and a mind of calm 

abiding is also an operative consciousness. It is a fact that two conscious-

nesses which are different substantial entities and of the same type such 

as two mental consciousnesses or two eye consciousnesses cannot operate 

t the same time. Thus, two mental conscious-

nesses which are different substantial entities cannot operate simultaneous-

ly. Hence, there are three parts to the reason why the manifest coarse af-

flictive emotions cannot operate during meditative equipoise: (a) coarse af-

flictive emotions are mental consciousnesses; (b) they are of similar type 

with that of meditative stabilization; and (c) they are different substantial 

entities from meditative stabilization. Two such consciousnesses cannot 

operate in one individual continuum at the same time; there is no sentient 

being in whom two of these can operate simultaneously. This is the first 
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reason why manifest coarse afflictive emotions cannot be present in person 

who has a mind of calm abiding. However, this is not an especially won-

derful reason. 

 Whether by means of a path that is common to Buddhists and non-

Buddhists or in conjunction with the thought definitely to leave cyclic ex-

istence, and so forth, a person cultivates calm abiding within viewing the 

afflictive emotions pertaining to the Desire Realm
1
 as faulty and for the 

purpose of stopping them. Even if it is merely the Desire Realm that is 

seen as faulty, the meditator will be able to suppress afflictive emotions of 

similar type pertaining to the upper realms the Form and Formless 

Realms. This ability comes from the fact that she or he is viewing that type 

of afflictive emotion pertaining to the Desire Realm as faulty and, there-

fore, wishes to be rid of it; for the functioning of afflictive emotions per-

taining to the Desire, Form, and Formless Realms is similar. Thus, even 

though only Desire Realm afflictive emotions are explicitly viewed as faul-

ty, whereas those of the Form and Formless Realms are not, the medita-

tion extends to other afflictive emotions of similar type pertaining to the 

Form and Formless Realms, and the meditator is able to correct them as 

well. This is the main reason why a person who has achieved calm abiding 

does not have any manifest coarse afflictive emotions. Moreover, for such a 

person the coarse Desire Realm afflictive emotions also do not become 

manifest in states subsequent to meditative equipoise, when the function-

ing of the meditative stabilization has ceased. 

 A mind of calm abiding can suppress afflictive emotions but cannot ab-

andon any. Asaºga Grounds of Hearers says that for a person who has at-

tained calm abiding, a covetous or harmful mind for the most part does 

not occur: such manifest coarse afflictive emotions pertaining to the Desire 

Realm
2
 tend not to occur for such people. This does not mean that they 

have been abandoned, however, or that they will not arise in the future. 

 What is the difference between calm abiding and a mundane type of 

special insight? With mundane special insight, one is able to stop the af-

flictive emotions even more forcefully. It is necessary to distinguish be-

tween suppression and separation from attachment that is, the freedom 

from attachment which is generated by mundane paths of special insight. 

Having suppressed afflictive emotions through calm abiding, one is still 

ready to generate them very quickly when the appropriate circumstances 
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arise. One has not yet abandoned them from the root, as one does with the 

achievement of a supramundane path. 

 Through cultivation of the fourth, fifth, and seventh of the seven prepa-

rations for a concentration, it is possible to achieve a separation from at-

tachment; this is achieved through a mundane path. Like suppression of 

the afflictive emotions through calm abiding, such separation is to be dis-

tinguished from the abandonment from the root that is achieved through a 

supramundane path; even when one attains such separation from attach-

ment, one is still ready to generate the afflictive emotions. Nevertheless, 

there is a great difference between suppression of an afflictive emotion 

through calm abiding and separation from attachment by way of a mun-

dane path. In the latter case, one attains a situation in which, temporarily, 

the afflictive emotions cannot be generated. A mundane path has an unin-

terrupted path and a path of release
1

a true cessation of afflictive emo-

tions, temporarily. In the case of suppression, however, the afflictive emo-

tions are not generated when one is in meditative equipoise, but when one 

rises from that state and becomes distracted, the afflictive emotions are 

ready to be generated. 

 There are texts which say that one cannot suppress afflictive emotions 

through calm abiding. This is said to prevent error; someone who newly 

attains calm abiding has the feature of having attained meditative stabiliza-

tion, and the mind is conjoined with physical and mental pliancy; one has 

a mind of an upper realm, not the type of disturbed or unpeaceful mind of 

the Desire Realm. Therefore, it is possible to err in identifying the state at-

tained. When some people achieve calm abiding, they think they have at-

tained the stage of completion in Highest Yoga Tantra. The sense con-

sciousnesses have stopped; the manifest afflictive emotions have temporari-

ly ceased, and there is a special sense of physical and mental bliss.
2
 De-

scriptions of the stage of completion say that the winds enter, dissolve, and 

remain in the central channel and also set forth features that have some 

similarity with the state of calm abiding; thus, some mistakenly think that 

the stage of completion has been attained. Others, because their mental 

continuums have become peaceful, think they have separated from at-

tachment. The texts which say that calm abiding cannot suppress afflictive 

emotions indicate that the meditator not only has not attained the com-

pletion stage of Highest Yoga Tantra but has not attained even a 
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; not only that, but one has not attained a path of any type. 

Not only has one not abandoned even a single afflictive emotion; one has 

not even separated from attachment to a single afflictive emotion. 

 To abandon an afflictive emotion from the root, it is necessary to attain 

a supramundane path. To separate completely from attachment to Desire 

Realm afflictive emotions, it is necessary to attain an actual first concentra-

tion. To attain that, it is necessary to have the seven preparations, the first 

of which is the mental contemplation of a mere beginner calm abiding. 

Thus, the point being made is that by achieving calm abiding one has not 

abandoned any afflictive emotions. Texts sometimes give coarse explana-

tions saying that one has abandoned distraction, excitement, and so 

forth that are not detailed. 

 p-

pears frequently in the Tibetan commentaries. In Asaºga Grounds of 

Hearers n-

glements do not occur strongly and the obstructions do not course force-

1
 

 

elements among Desire Realm afflictive emotions that prevent meditative 

stabiliza  attitude, harmful intent, and 

desire 
2
 or associated with 

the Desire Realm. Thus, the thorough entanglements that Asaºga states do 

not occur strongly are proba

emotions. Even if one of the entanglements is about to arise, the yogic 

practitioner is able to suppress it immediately by relying on its antidote. 

 The word shas cher g-

that the manifest obstructions do not 

course or, if they do, are easily suppressed. Nevertheless, terms such as 

 do not appear 

explicitly in Asaºga Grounds of Hearers, although there are words that 

mean the same thing. 

 We must make fine distinctions with r

king about 

the attainment of pliancy, Asaºga Grounds of Hearers refers to the n-
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abandoned from the root but that, when their manifest form is about to be 

produced, one can suppress it temporarily through relying on the antidote. 

 When are assumptions of bad mental and physical states abandoned 

from the root? This does not occur when one attains calm abiding, or even 

when one attains Foe Destroyerhood. There are many texts, such as 

-ka-

ddle,
1
 which say that Foe Destroyers 

have in their continuums the assumption of bad physical and mental 

 system, a person whose lineage is defi-

na would begin abandoning these on the eighth Bodhi-

sattva ground. It is then be even more difficult, according to the 

s, to abandon from the root the assumptions of bad mental and 

physical states than to abandon the obstructions to liberation.
2
 

 Similarly, the texts speak of an abandonment, on the path of prepara-

tion, of those afflictive emotions which are to be abandoned by a path of 

seeing, these being divided into the four levels of the path of prepara-

tion namely heat,
3
 peak,

4
 forbearance,

5
 and supreme mundane qualities. 

However, these are not actually abandoned at that time. What such state-

ments mean is that over the series of the four levels of the path of prepara-

tion the coarsest of these afflictive emotions are first suppressed on the lev-

el of heat and the more subtle are suppressed or diminished over the other 

levels of the path of preparation. Not one type of afflictive emotion is ac-

tually abandoned before the attainment of a supramundane path. 

 The texts also say that when one attains a concentration there is an ab-

andonment of the afflictive emotions pertaining to the lower level. For ex-

ample, it is said that when one attains the first concentration one aban-

dons or separates from attachment to the nine cycles of afflictive emotions 

pertaining to the Desire Realm. n-

manifest form of these afflictive emotions. The temporary separation from 

attachment is merely called abandonment; it is not an actual abandon-

ment. The Indian texts speak only of abandon -ka-
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Golden Rosary of Eloquence,
1
 having given an extensive explanation 

that the references to abandonment are not to actual abandonments be-

cause, in order to abandon the seeds of these afflictive emotions, one must 

become a Foe Destroyer, says that, except for the use of the verbal conven-

fine distinction with respect to abandonments by a member of the spiritual 

community
2
 who proceeds in the manner of leapover

3
 The leapover 

practitioners are those who have previously separated from attachment; for 

example, a Once Returner
4
 who has previously separated from attach-

ment
5

that is, who has separated from six of the nine cycles of afflictive 

emotions pertaining to the Desire Realm. This type of fine distinction

that such a person, who had previously separated from attachment, has on-

ly temporarily suppressed or diminished the manifest form of the first six 

of the nine cycles of afflictive emotions pertaining to the Desire Realm

should be made with respect to th n-

ment  

STOPPAGE OF THE COARSE OPERATIVE CONSCIOUSNESSES 

Next, let us consider the stoppage of the coarse operative consciousnesses. 

It is impossible for this to be accomplished through calm abiding. Such 

cessation occurs only through the attainment of the supramundane paths, 

and it occurs at the time of an exalted wisdom of meditative equipoise. At 

this time all coarse operative consciousnesses stop. Thus, even if there is an 

operative consciousness at that time, it is only a subtle one. For example, 

in the continuum of a person on the uninterrupted path 

path of seeing, there is a conventional altruistic mind generation,
6
 but this 

is a subtle consciousness. At that time, the minds of compassion, the 

thought definitely to leave cyclic existence,
7
 and so forth, exist, but in a 
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subtle way. The exalted wisdom of meditative equipoise itself is an opera-

tive consciousness and is coarse, but it is the only one that is manifest. 

Question: With respect to the stoppage of the coarse operative conscious-

nesses, if, during that time, the exalted wisdom of meditative equipoise

which is said to be coarse occurs, then everything except meditative 

equipoise has stopped. In calm abiding, there is a stoppage of the sense 

consciousnesses, which are coarse, and the only operative consciousness 

that remains is the mind of calm abiding. Since the mind of calm abiding 

itself is coarse, why cannot the attainment of calm abiding be referred to as 

a stopping of coarse operative consciousnesses? 

Answer: 

ay that, at the time of the stoppage of 

the coarse manifest consciousnesses, a coarse manifest consciousness re-

mains namely, the wisdom of meditative equipoise. However, if you 

 sense, the wisdom of meditative equipoise 

would not be coarse, but subtle. Thus, there is a difference between the 

stoppage of sense consciousnesses and of coarse operative consciousnesses. 

However, when I said that, at the time of meditative equipoise of a person 

on the uninterrupted path eing, there is a 

coarse consciousness present, I meant that there is a manifest conscious-

ness. 

STOPPAGE OF THE SUBTLE OPERATIVE CONSCIOUSNESSES 

With regard to the stoppage of subtle operative consciousnesses, the al-

truistic mind generation, and so forth, in the continuum of a person on an 

uninterrupted path  are subtle operative con-

sciousnesses. In some cases, these subtle ones stop and only very subtle 

ones remain. This occurs only in Highest Yoga Tantra

refers to the four subtle minds, among which, again, there are levels of sub-

tlety. When we speak of the sense consciousnesses r-

ring only to certain members within the class of operative consciousnesses. 

 At the time of the meditative equipoise of the uninterrupted path of a 

the time of directly realizing emptiness there 

is a conventional mind generation existing in a subtle way. However, 

many texts say that the conventional mind of enlightenment does not exist 

at that time. They say that it exists only in the manner of non-

degeneration meaning that it itself is not present. Others say that at the 
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path of seeing, there is an altruistic mind generation but it exists in a subtle 

equipoise is necessarily an exalted wisdom of medita

good assertion and that it accords with tantra. 

 It appears that their thought is this. No matter what is said in the sÒtra 

system on whether or not an altruistic mind generation exists during the 

exalted wisdom of meditative equipoise on emptiness, or whether it is sub-

tle or not, in tantra there is great meaning in asserting that it does not oc-

cur during meditative equipoise, for at that time all that exists is the mind 

of clear light, which itself is the exalted wisdom of meditative equipoise. 

All other manifest and non-manifest minds have ceased. There are no 

minds such as the altruistic mind generation, and so forth, in the conti-

nuum of a person who has just attained the first of the ten Bodhisattva 

grounds according to the tantra system. There is no mind other than this 

mind of clear light. This is why some people say that in the continuum of 

a person still on the path of training no altruistic mind generation exists at 

the time of meditative equipoise on emptiness. They point to the tantric 

explanation as the reason why this has a great deal of meaning. 

 However, when I think about it, it does not seem to be very sensible to 

say that a statement is meaningful just because it accords with Highest Yo-

ga Tantra, for it is by the power of having attained the stage of completion 

through depending on the stage of generation in Highest Yoga Tantra that 

one is capable of stopping all other consciousnesses. According to the sÒtra 

system, far from stopping other consciousnesses, one is not capable even of 

abandoning any of the innate afflictive emotions at the time of achieving 

the first ground. There is a tremendous difference with regard to coarse-

ness and subtlety between the exalted wisdom of meditative equipoise as 

explained in sÒtra and as explained in Highest Yoga Tantra. 

 The exalted wisdom of meditative equipoise of the first Bodhisattva 

ground as generated in the sÒtra system is something that is stopped before 

the generation of the exalted wisdom of meditative equipoise on the first 

Bodhisattva ground in the system of Highest Yoga Tantra. Thus, I think, 

the fact that in Highest Yoga Tantra all other consciousnesses can be 

stopped at the time of the exalted wisdom of meditative equipoise is due 

to the great difference of subtlety and power between this exalted wisdom 

and that of the sÒtra system. Therefore, it is not reasonable to say that the 

as ditative equipoise in the sÒtra 
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system ecause it accords 

with Highest Yoga Tantra. 

 To give an example from the viewpoint of the abandonment of afflictive 

 lineage who enters the path 

for the sake of abandoning artificial and innate afflictive emotions must 

abandon them over the first seven of the ten Bodhisattva grounds. They 

are abandoned gradually, by degrees, over these grounds. The afflictive 

emotions are divided into coarse, middling, and subtle according to the 

 assertions on the sÒtra system. However, in Highest Yoga Tan-

tra, a person abandons all afflictive emotions right at the first Bodhisattva 

ground. There is no need to divide them into artificial and innate afflictive 

emotions, coarse, subtle, and so forth; they are all abandoned simulta-

neously. This is due to the difference in the subtlety and power of the con-

sciousnesses. 

 There are some who say that the uninterrupted path 

path of seeing is a manifest coarse operative consciousness, whereas others 

say it is a manifest subtle operative consciousness, but these propounders 

b  

TURNING SLEEP INTO MEDITATIVE STABILIZATION 

A sign of having achieved calm abiding is that sleep turns into meditative 

stabilization. How does one have this capacity? There is no way to go to 

sleep except for the mind to be withdrawn inside. A person who has at-

tained calm abiding is so familiar with meditative stabilization that when 

he or she withdraws the mind inside, sleep becomes of the entity of medit-

ative stabilization. Does this mean that sleep has become calm abiding? 

No. 

 There are, in general, three types of sleep: virtuous, non-virtuous, and 

neutral. These types are determined by the motivation a person has before 

going to sleep; if a person goes to sleep with a non-virtuous motivation 

and the sleep is conjoined with the force of that motivation, then the sleep 

itself will be non-virtuous. Similarly, if one goes to sleep within a state 

conjoined with a neutral or virtuous motivation, the sleep itself becomes 

neutral or virtuous. From within these three, a person who has attained 

calm abiding has achieved a virtuous motivation namely a state arisen 

from meditation which is such that it affects any type of behavior. Thus, 

whenever this person withdraws the mind, it becomes an entity of medita-

tive stabilization. There are, in general, the three ways already mentioned 

by which sleep becomes virtuous, non-virtuous, or neutral, and for a per-
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son who has calm abiding, this is even stronger. Such a person has the ca-

pacity to awaken sleep into meditative stabilization.
1
 

 Why is it that sleep is not calm abiding? What would be the fault if it 

were? Sleep can serve as an entity of meditative stabilization, but it cannot 

be a calm abiding because calm abiding is a state arisen from meditation 

which must be a continuation of the substantial entity of a state arisen 

from hearing, from thinking, and from meditation. Sleep, however, is not 

such a state. One does not meditatively cultivate sleep. The sleep of a per-

son who has calm abiding is a meditative stabilization but not a calm abid-

ing. It is of the same entity as the mental factor of stabilization
2
 that ac-

companies it and thus is an entity of meditative stabilization, but that is 

just the stabilization factor that accompanies a virtuous mind and is not a 

state arisen from meditation. 

 In general, when the texts speak of the attainment of meditative stabili-

zation, they are indeed referring to the attainment of calm abiding. How-

ever, we also speak of a meditative stabilization of any of the nine mental 

abidings. All nine are meditative stabilizations, and the cultivation of these 

is called a cultivation of meditative stabilization. It is necessary to look at 

a-

tive stabiliza

                                                                                                                                                                                                                                                                                                             

1
 Gedün Lodrö gives another example of the mind automatically becoming an entity of 

meditative stabilization. It is so involved that it is a digression from the main topic: 

It is said that in the Form and Formless Realms there are no states arisen from 

thinking but only states arisen from hearing ( ) or arisen 

from meditation. In the Form Realm there are states arisen from hearing and 

meditation, but not states arisen form thinking. In the Formless Realm, there 

are only states arisen from meditation. Why is this? If a Form Realm being hears 

something that she or he wishes to think about, just that intention to think 

about it will cause the mind to turn into an entity of meditative stabilization. It 

because the continuum is moistened with calm abiding. How, then, does one 

posit the mental contemplation of individual knowledge of the character, the 

second of the preparatory mental contemplations, for a person in an upper 

realm? In the Form Realm it is a state arisen from hearing. In the Formless 

Realm there are no states arisen from hearing, and, since it is also not possible to 

accomplish individual knowledge of the character from within a state arisen 

-ka-

Notes on the Concentrations and Formless Absorptions (bsam gzugs zin bris). 

2
 . See Jeffrey Hopkins, Meditation on Emptiness, 246 and 247; 

also, Lati Rinbochay and Elizabeth Napper, Mind in Tibetan Buddhism, 144. 
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has attained the nine mental abidings has attained meditative stabilization 

or not, this refers to the attainment of calm abiding. 

 Similarly, the word yid la byed pa
1

a mental engagement, mental con-

templation, or taking to mind is a mental factor, but when Asaºga

Grounds of Hearers mentions the attainment of a mental contemplation, 

this also refers to calm abiding

that point has a mental contempla

s-

tood only as calm abiding. This word has another meaning when we speak 

of the seven mental contemplations and the preparations for the concen-

trations. Thus, one must look at the context to determine which of the dif-

ferent meanings of a term is being indicated. 

Question: 

mean that the yogic practitioner can at that time see his or her object of 

observation? 

Answer: It is possible for a yogic practitioner meditating on, for example, 

the body of a Buddha, to see the body of a Buddha in that sleep state of 

meditative stabilization. There is no definiteness. Usually, at the time of 

sleep, we see what we are most used to. For example, if you are thinking 

very strongly about a passage in a book, you tend to dream about it. 

Question: An ordinary person might think of something virtuous while 

falling asleep a visualization or mantra, for example but later in the 

night might have a distinctly non-virtuous dream. How would this be clas-

sified? 

Answer: That virtuous attitude preceding sleep sets up a period of sleep 

that is virtuous, but it is only a period. Later, something non-virtuous aris-

es. The sleeper does not have this under control and cannot determine 

what comes after the initial period of sleep. 

SENSE OF HAVING ADVENTITIOUSLY ACQUIRED A BODY 

The next sign of calm abiding is that, when one rises, it is as though one 

 to our gross body, 

but there is no clear explanation for this in any Indian or Tibetan com-

mentary. There are, however, many explanations of the powers of medita-

tive stabilization; these can be used as means of illustrating this capacity. 

For instance, when a person with calm abiding withdraws the mind and 

goes to sleep, that sleep turns into an entity of meditative stabilization. All 

                                                                                                                                                                                                                                                                                                             

1
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that is manifest to this person is sleep; only the sleep consciousness is ma-

nifest. When one awakens, the sense consciousnesses become manifest, at 

which time the places where the sense consciousnesses reside also become 

manifest. The person then has a sense of acquiring a new body and feels 

that it is not just the body that he or she had formerly. This happens be-

cause, when the mind becomes of the entity of meditative stabilization in 

sleep, it is as though the body has ceased or has become of the entity of 

consciousness. Similarly, when a person who has attained the shadow-like 

pliancy sets up a situation of walking through walls, and so forth, and then 

returns, the reappearance of the gross body is like the attainment of a new 

body. While that person is moving about unimpededly, the body is unim-

body appears. Similarly, when sleep becomes manifest, all appearances are 

only unimpeded. When the sense consciousnesses become manifest, their 

bases also become manifest, and the person has an uncomfortable sense of 

acquiring a new gross body. This sense of adventitiously acquiring a body 

 thus have the 

same reason as their basis. 

DAWNING OF MANY PURE APPEARANCES 

It is said that many pure appearances dawn when calm abiding has been 

attained. It is not necessarily the case, however, that when pure appear-

ances occur they do so by the power of meditative stabilization. Thus, it is 

necessary to analyze the various types of pure appearance. 

 In general, there are three different types. 

1  entering into channels in which 

they usually do not course, appearances arise that do not occur other-

wise. There are various good and bad appearances. Some people have 

dawning for such people. 

2 There is a dawning to the mind of meditative visions.
1
 Earlier (p. 113), 

we spoke of , the dawning of a sense of bliss; there, nyams 

it is more like a spiritual vision. This 

might consist of the natural appearance of a Buddha field,
2
 for example, 

to a person who has attained calm abiding; such an appearance would be 

h meditative stabilization. 

It would occur not only during the session but outside it also, without 
                                                                                                                                                                                                                                                                                                             

1
  

2
 sangs rgyas kyi zhing, buddhakøetra. 
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; however, if the 

person wanted to think about a Buddha field, it might not appear very 

well. Such appearances are spontaneous. They are innate and like our 

usual appearances, but are such that they would start to disappear upon 

analysis, whereas, without too much attention, they are very clear. Such 

appearances oc

usual activities. 

3 The third type of pure appearance is of a sense consciousness actually 

perceiving pure appearances. For example, people speak of seeing the 

face of a deity; this means that they see the deity, not just the face. It 

might be said that a certain person has seen the face of the goddess Sa-

rasvat¦. This is a case of her or his directly seeing the deity with the eye 

consciousness. 

The type of pure appearance that is being referred to here regarding a per-

son who has attained calm abiding is the second, the dawning to the mind 

of meditative visions. 

DISCUSSION 

Question: Which of the three types of visions would include the person 

who has not attained calm abiding and who has a vision of a Buddha? 

Answer:  this can be 

a case of the second type that is, of meditative vision dawning to the 

mind. 

Question: What about a person who has not been cultivating meditative 

stabilization at all? 

Answer: This would be a case of someone who, in a former lifetime, medi-

tated on the body of a Buddha. There are two kinds of virtue: virtues 

which arise from training in this life
1
 

having become conditioned to them in a past lifetime.
2
  

Question: Would it be possible for a person who practiced deity yoga and 

had not first attained calm abiding to achieve the appearance of a deity? 

Answer: This would be the second type, that of a meditative vision dawn-

ing to the mind because of its cultivation in meditation. 

Question: Then why is this type of vision a sign of calm abiding? 

Answer: There is a difference in the strength of the meditative vision when 

                                                                                                                                                                                                                                                                                                             

1
 sbyor byung gi dge ba. 

2
 skyes stobs kyi dge ba. 
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it dawns to the mind through the achievement of calm abiding. It is very 

important to make these distinctions. There could indeed be cases of me-

ditative visions dawning to the mind before calm abiding. 

Question: It seems that these three types of vision are hierarchical. The 

second type, which appears to the mind, cannot be subjected to analysis, 

but in the third type the deity is seen directly; this seems to indicate that it 

could be analyzed. Is that correct? 

Answer: Yes, the third is probably stronger than the other two. The first 

coursing in 

channels which they usually do not enter, occurs only in states unrelated to 

meditation. Although, on the stage of completion of Highest Yoga Tantra, 

one purposely causes winds to enter channels in which they usually do not 

go, visions occurring at that time would be cases of meditative visions 

dawning to the mind the second type. Thus, the first occurs only in the 

ordinary context. 

 The three ways in which pure appearances can arise are set forth in ref-

erence to a beginner who has newly attained calm abiding. Such a begin-

ner can be someone who is about to attain calm abiding, someone who has 

attained it, and so forth. However, pure appearances that arise for a person 

on the stage of completion of Highest Yoga Tantra occur in dependence 

on the power of meditation, which causes the winds to enter and dissolve 

into the central channel. 

 With regard to the immaculate vacuity that appears to a subtle mind of 

death, there are two types: (1) an immaculate vacuity that appears through 

the force of karma and (2) another that appears through the power of me-

ditation. The first of these is not an actual emptiness but a general type of 

vacuity that appears ordinarily at death. The immaculate vacuity that ap-

pears through the force of meditation is the actual emptiness; it arises 

 having entered, dissolved into, and re-

mained in the central channel by the power of meditation. Thus, this state 

 en-

tering into and coursing in unusual channels. 

Question: In what sense and in what manner does meditative equipoise de-

generate at the time subsequent to meditative equipoise? 

Answer: With respect to the meditative equipoise of, for example, a person 

who has attained calm abiding, it is definite that its functioning will not 

have degenerated when that person is in a state subsequent to meditative 
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equipoise. Nevertheless, this state is a conventional mind. The person who 

 that the person has to stand up, 

and so forth; it means that the meditator has left that particular meditative 

equipoise and has a conventional mindfulness. The person is now mindful 

of something else. 

 Whatever is an actual meditative equipoise is a meditative equipoise on 

emptiness  assertion. In a state subsequent to medit-

ative equipoise, whatever appears seems to be empty. During meditative 

-  appears; this means that the meditator is 

concentrating one-pointedly on just emptiness. In a state subsequent to 

meditative equipoise, conventional things appear. Nevertheless, they do 

not appear in their ordinary way but from within a non-diminishment of 

that emptiness. Thus, when one sees a conventional phenomenon from 

within a state subsequent to meditative equipoise, one indeed sees a con-

ventional phenomenon. A person who has not realized emptiness also sees 

conventional phenomena. The difference between them is that the first 

person, through the essential of having become familiar with emptiness of 

everything at the time of meditative equipoise, automatically ascertains 

during the state subsequent to meditative equipoise that whatever pheno-

mena appear are empty. This is like what happens when one is initially 

taught the connection between a name and an object. For example, if you 

This occurs through the power of your having made the original connec-

 Similarly, when one rises from medita-

tive equipoise, no matter what kind of conventional phenomenon is seen, 

what i-

 

actual state subsequent to meditative equipoise. 

 A state similar to this occurs for a person who has newly attained calm 

abiding; although it is not a real state subsequent to meditative equipoise, 

it is designated by that name. At the time of a state subsequent to medita-

tive equipoise, there is no deterioration of the meditative equipoise that 

preceded it. This is because the force of the meditative equipoise has re-

mained without diminishment. When one passes beyond the state subse-
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quent to meditative equipoise and engages in some other activity, the state 

subsequent to meditative equipoise no longer remains. This is the case for 

most ordinary people; however, it is possible to engage in activities with-

out losing that state. If the meditative equipoise is very strong, then mov-

ing about and doing various things will not harm its force. The strength of 

the state subsequent to meditative equipoise depends mainly on the 

strength of the meditative equipoise. Therefore, when one engages in an 

ordinary activity, it is entirely possible that the functioning of the medita-

tive equipoise will degenerate. 

 There are many different types of Desire Realm afflictive emotions and 

many differences in their strength. However, if we consider an ordinary 

being who has newly attained calm abiding, such a person has not aban-

doned harmful intent,
1
 which is a mind of the Desire Realm; because this 

 is still greater than his or her fami-

liarity with meditative equipoise, that attitude of harmful intent will be 

generated outside of meditative equipoise. Thus, far from abandoning 

harmful intent, such a person has not even separated from attachment to 

it, and therefore, when, after the state subsequent to meditative equipoise, 

she or he meets with conditions for its generation, it will be generated. If, 

when harmful intent is about to become manifest, one is capable of relying 

on its antidote, then not much fault will come from it, but if, as it is about 

to be produced, one is unable to rely on its antidote, it will become manif-

est, and at that point it is said the functioning of calm abiding has deteri-

orated. 

 What is the functioning of calm abiding that deteriorates? Calm abiding 

has one-pointed engagement in the object of observation, clarity of the ob-

ject, spontaneous engagement in the object of observation, and the servi-

ceability of mental and physical pliancy. When the mind of harmful intent 

becomes manifest, these functionings shrivel. In the beginning they are 

very vibrant, but they wilt like a plant in the hot sun. If one is still incapa-

ble of relying on the antidote, then the afflictive emotion will flourish, and 

calm abiding will become weaker and weaker until it finally disappears. At 

this point its continuum is severed. When the afflictive emotion first be-

comes manifest, one still has a chance to prevent such deterioration by re-

lying on the appropriate antidote. Calm abiding will not be as vital as it 

was, but it can be refurbished. No matter what type of afflictive emotion 

one has, even if it is of a peaceful type, its functioning will continue to in-

                                                                                                                                                                                                                                                                                                             

1
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crease unless, at that point, one relies on an antidote. Its increase eventual-

ly causes the continuum of calm abiding to be severed. 

 very 

broadly to refer only to some state that occurs after meditative equipoise. 

The actual state subsequent to meditative equipoise, however, must be one 

that is induced by meditative equipoise itself. Thus, at the time of a state 

subsequent to meditative equipoise, the functioning of meditative equi-

poise has not deteriorated. 

 We usually refer to the space-like meditative equipoise
1
 and the illusion-

like state subsequent to meditative equipoise.
2
 The space-like meditative 

equipoise is so named because, during it, whatever appears is necessarily 

just this immaculate vacuity. At the time of the state subsequent to medit-

ative equipoise, things appear as like illusions and as capable of performing 

functions, even though they are empty of true existence. During the state 

subsequent to meditative equipoise, one is able to induce ascertainment 

with respect to this fact. 

 Generation of an afflictive emotion is one way in which the functioning 

of calm abiding can deteriorate. It can also deteriorate through the process 

of death and rebirth. If someone who has attained calm abiding is an ordi-

nary person who has not attained the independence through which birth 

t-

tachment and grasping for the next lifetime necessarily become manifest. 

Since attachment and grasping which are included within the Desire 

Realm must be generated, one powerlessly comes under their influence. 

This, in turn, necessitates that the functioning of attachment and grasping 

become manifest. At that time, calm abiding will degenerate. Therefore, 

since the calm abiding attained in this lifetime through cultivating the 

path is subject to deterioration through the process of death and rebirth, it 

is said that we must attain power over death and birth. These must come 

 

 How is it that calm abiding or another path will not deteriorate for 

someone who has attained control over death and birth? When such a per-

son is about to die, when the signs of death appear, the practitioner effec-

tively stops attachment and grasping and instead manifests path states. Be-

cause the continuum of those paths is not cut, one is able to take rebirth 

without the substantial continuum of those states being severed. Even if 

                                                                                                                                                                                                                                                                                                             

1
  

2
 rjes thob sgyu ma lta bu. 
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one cannot maintain the state consciously, one can carry a healthy seed for 

the generation of that particular path. Then, in a future lifetime, when one 

meets with conditions suitable for the generation of that state, it is ready to 

be produced. 

 This entire discussion is still within the framework of taking rebirth in 

cyclic existence. Birth and deat

being reborn in cyclic existence by the power of karma; this process can 

take place without manifest attachment and grasping, but even if the usual 

coarse attachment and grasping are not present, some type of attachment 

and grasping is there. However, this is not of a faulty type and cannot 

bring harm to oneself. 

Question: If you do not have control over death and rebirth, and the path 

does deteriorate, what does it take to generate that path again in the next 

life? 

Answer: There is no definiteness that the path will become manifest again 

in the next lifetime. One does not know where the next rebirth will be. 

Until one attains the forbearance level of the path of preparation, it is still 

possible to be reborn in a hell. Thus, there are people who have attained 

the path of accumulation and then been reborn in a hell. However, if we 

take as an example someone who has attained a path, does not have con-

trol over birth and death, and is reborn as a human, the necessary concor-

dant circumstances for achieving the path again would arise through wish-

es made in the previous lifetime. To accomplish this, it will be necessary to 

engage in hearing, thinking, and meditating and to develop the power of 

wishes for the path. 

 Many external and internal conditions must come together. One inter-

nal condition is the attainment of a path in the past. Unlike a person who 

had never attained calm abiding, someone who had attained it in a pre-

vious lifetime would have the seed for generating it, which would make its 

cultivation easier. However, one must also have hearing, thinking, and so 

forth. 

 It is not necessary to be a Superior  One 

probably does not even need to have attained a path. For example, some-

one who cultivates love, compassion, or the altruistic mind of enlighten-

ment
1
 can eventually manifest this cultivated attitude no matter what type 

of afflictive emotion is about to be generated. Such a pe ation 

would even become stronger in the midst of severe pain due to sickness. 
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 byang chub kyi sems, bodhicitta. 
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Although an ordinary meditator would give up the meditation at that 

time, the more developed meditator attains a confidence such that the at-

tachment and grasping which manifest at the time of death do not over-

come her or him. When the signs of death are about to appear, the medi-

tator manifests the mind to which he or she has become accustomed 

through long cultivation, and even though attachment and grasping be-

come manifest in some form, the mind is not carried away by this attach-

ment and grasping as an or  

 If the meditator is capable of manifesting the cultivated mind at that 

time, then the subtle mind of death will be conjoined with it. The type of 

rebirth depends on what affects the subtle mind of death. Thus, if one has 

manifest afflictive emotions before death, the subtle mind of death will be 

conjoined with those afflictive emotions. If one can stop the gross manife-

station of attachment and grasping and is capable of manifesting a mind of 

love or compassion or the altruistic mind of enlightenment, then when 

one becomes unconscious in the subtle mind of death, that subtle mind is 

affected by one of those minds. 

Question: Does this mean that one of those minds is manifest at that time? 

Answer: No. Rather, it is as though its shadow, or its scent, is there. In the 

process of death the coarse consciousnesses cease, and gradually the more 

subtle ones also cease. They stop within the manifest mind of, for example, 

compassion, whereby the functioning of compassion remains. This is what 

is left. If attachment and grasping become uncontrollably manifest, then 

the mind stops within that, and it is the functioning of attachment and 

grasping that remains. Thus, one needs the confidence, built on expe-

rience, that one could manifest a mind of, for example, compassion at the 

time of death. There are people who die very gently or slowly, and this 

makes it easier to manifest a mind of meditation such as compassion or 

love. Some people die with great pain from disease; unless such a person 

has great familiarity with meditation, the mind will become attached to 

the pain, and one will die within that attachment. If, when you have such 

a painful feeling, you have an attachment to your body such that you do 

not want that pain, attachment to the body increases. Within the non-

deterioration of the functioning of that attachment, the various minds 

cease and the subtle mind of death becomes manifest. For this reason, we 

usually make wishes that severe pain may not occur at the time of death. 

When you have strong pain, then whatever your practice is, it usually falls 

apart it gets lost.  
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Question: What occurs as a result of the functioning of love, and so forth, 

affecting the subtle mind of death? 

Answer: One will still be reborn by the power of karma but will be able to 

carry over to the next lifetime whatever one has meditated. This is all with-

in the context of being reborn in cyclic existence. It is not necessary to 

have a Superior path or even a path of a common being
1
 to have such con-

trol over death. There are also cases of being reborn in a pure land
2
 

through the power of wishes, but this is not what we are talking about. We 

are referring only to an ordinary person who is taking rebirth as, for in-

stance, a human. 

Question: What is a pure land? 

Answer: For instance, according to the texts there is a place called the 

Joyous,
3
 which is one of the six areas of Desire Realm gods. There is in the 

Joyous a pure land called the Pleasant Doctrine-Bearing Joyous Place.
4
 

The protector Maitreya lives there. The Joyous itself is contained within 

cyclic existence because it is one of the six areas of gods of the Desire 

Realm; it is not a pure land. However, the Pleasant Doctrine-Bearing 

Joyous Place is a pure land. It is in the Joyous but away from it, just as 

monasteries are within cities but at a distance from them. The Pleasant 

Doctrine-Bearing Joyous Place is not contained within cyclic existence. 

 Another pure land is the Blissful Place,
5
 x-

plain these pure lands as having a definite location. However, I doubt that 

people who are to be reborn there all go to one place, like going to New 

York. I think that someone is reborn there as a result of having thought 

about it greatly and that the place itself is an appearance factor
6
 of that 

ctice and 

meditation. The type of resources that one uses in such a land, and so 

could be the case that everyone meditating on, for example, A , 

could be going to a single place; rather, the appearance factor of their own 

minds would produce such a place. 

 There is great purpose in being born in a pure land. One is never after-
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ward reborn in a bad transmigration because, having been born in a pure 

land, one listens to doctrine
1
 and practices it, so that one is only reborn 

from one pure land to another. Even though the land is produced from the 

appearance factor of the mind, one listens to doctrine coming from the 

 says, there 

are hells

mind. I think it must be the same with pure lands. It is difficult to explain 

because it depends on the structure of the mind and on karma, which are 

two very difficult topics. 

Question: If the subtle mind of death is conjoined with compassion, is it 

definite that one will be reborn in a happy transmigration? My doubt 

comes because it is possible to generate compassion in a hell. 

Answer: There are very many karmas in the continuum of a given person. 

Each person has hundreds of thousands of karmas that would cause rebirth 

in a hell, hundreds of thousands that would cause rebirth as a human. Re-

birth in a hell by the power of karma cannot occur under the influence of 

compassion. Persons who have death under their control can usually bring 

it about that they will not be born in a bad transmigration. Such persons 

would have countless karmas for being reborn as a human and could bring 

it about that they are reborn as a human. 

 less 

karmas impels the next rebirth. One way in which rebirth takes place is 

that the earlier actions fructify first. Another is according to which is 

strongest. Rebirth due to the strength of actions has precedence over re-

birth due to temporal proximity of actions. Thus, if all the strengths of the 

i-

est. There are exceptions, however. For example, a person who has accu-

mulated a strong action for rebirth in a hell can stop that through medita-

tion. Meditation on the mind of compassion stops the generation of the 

gross minds of attachment and grasping that would cause rebirth in a hell. 

Such meditation is virtuous and nourishes a karma that accords with it. 

The person would take rebirth by its power of that. It is probably entailed 

that if the subtle mind of death is conjoined with a mind of compassion, 

and so forth, there will not be rebirth in a bad transmigration. 
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7 RISING FROM MEDITATIVE 

EQUIPOISE 

Our discussion of the deterioration or non-deterioration of the function-

ing of calm abiding (see pp. 137-141) was subsidiary to the topic of the 

signs of calm abiding. Now I will explain the mode of rising from medita-

tive equipoise. It should be thought about this way: A person is set in the 

meditative equipoise of calm abiding; rising from that is like awakening 

from sleep ather, it is the 

end of a period of being in meditative equipoise on, for example, empti-

ness. During this meditative equipoise, nothing appears except emptiness, 

and it comes to an end after a predetermined amount of time. Thus, rising 

from meditative equipoise does not mean that one rises and engages in 

conventional activities. 

 no matter 

what object it is considering remains conjoined with the force of calm 

abiding. There are persons who rise from a meditative equipoise of calm 

abiding that observes one of the varieties of conventional phenomena; oth-

ers rise from the meditative equipoise of a calm abiding observing the 

mode, emptiness. Still others initially cultivate and achieve a calm abiding 

observing one of the varieties but have as their final intention meditation 

on emptiness; even though such persons have not realized emptiness, they 

have some understanding of it. Our discussion of rising from meditative 

equipoise mostly has to do with this third type of person. 

 When such a person rises from meditative equipoise and conventional 

phenomena appear to the mental consciousness or the sense conscious-

nesses, they appear as produced from causes and conditions. One contem-

plates that these have been produced through the aggregation of many 

causes and conditions and that for this reason they are appearing to one-

self. This is a contemplation of dependent-arising; therefore, it is a con-

templation of freedom from the extreme of annihilation.
1
 One then con-
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templates the fact that, although these phenomena appear in various ways 

to various sentient beings through the power of causes and conditions, 

they do not have even a particle of inherent existence. One reflects that all 

phenomena abide in the middle way, free from the extremes of perma-

nence
1
 and annihilation. Within that contemplation, one rests a little. 

 Although phenomena do not inherently exist, persons who lack the eye 

of wisdom which sees the absence of inherent existence conceive the oppo-

site inherent existence and thereby travel in cyclic existence. One rests 

a little, contemplating the way in which beings travel in cyclic existence. 

One then contemplates the fact that people who are stuck in cyclic exis-

tence and wish to get out of it sometimes seek this escape for their own 

sake and thereby fall into the attitude of Hearers and Solitary Realizers. 

Bodhisattvas, who possess in their continuums paths that stop both the ex-

treme of cyclic existence
2
 and the extreme of solitary peace,

3
 contemplate 

and abide in the Bodhisattva deeds the six perfections,
4
 and so forth. 

They reflect on the fact that the Buddhas of the ten directions became fa-

miliar with these Bodhisattva deeds at the time of the paths of learning 

and, having brought them to completion, are now engaged in activities for 

the sake of setting sentient beings in the non- .
5
 The medi-

tator rests a little in that contemplation. 

  

paths of calm abiding and special insight in order to attain the highest ob-

ject of attainment Buddhahood  The 

meditator has this motivation and rests a little in that thought. 

 All this is within the state subsequent to meditative equipoise, and this is 

how you should consider this state to be. This is the real state subsequent 

to meditative equipoise. 

Question: It seems that this is an analytical meditation? 

Answer: It could be posited as an analytical meditation. 

These are all the modes of thinking or contemplation during the state sub-

sequent to meditative equipoise. First, the yogic practitioner is set in a me-

ditative equipoise of calm abiding for perhaps an hour. Or, if the length of 

the session is an hour, a half-hour would be spent in meditative equipoise 
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and a half-hour in the state subsequent to meditative equipoise. This is an 

example. 

 When the contemplation is finished, the person gently frees himself or 

herself from the meditative posture. One does not just jump up and run 

about immediately. It is said that the practitioner then bows down to the 

Buddhas of the ten directions. The period of freeing oneself from the 

cross-legged posture is the rising from the state subsequent to meditative 

equipoise, but some refer to the state subsequent to meditative equipoise 

much more loosely as involving everything that happens after meditative 

equipoise. 

 I have been explaining the rising from meditative equipoise of the third 

type of person, someone who deeply wants to attain a union of calm abid-

ing and special insight realizing emptiness, who has not yet realized emp-

tiness, but who has an understanding of it. There are other presentations 

of rising from meditative equipoise based on the various system of tenets. 

There is no definiteness of its being only the way I have explained. 



 

 

 

 

 

 

 

 

 

PART TWO: 

EXPANSION 



 

8 TEXTBOOKS AND DEBATE 

Question: You have referred a great deal to Asaºga

topic would be taught in Tibet? Would the students already have read the 

Grounds of Hearers, or is it merely st

out quotations from it? 

Answer: I would lecture on these topics within citing Asaºga

source. Each of the monastic colleges has its own textbooks;
1
 however, all 

the textbooks derive from Indian texts. It is in terms of the Indian com-

own college, however, it is not necessary to debate on that basis; it is possi-

ble to de  textbook. However, even though, 

when we go to the great debates set up by the Tibetan government, our 

minds might reflect on our own textbooks, we cannot debate from them. 

It is necessary to cite the generally accepted Indian texts. Thus, the Indian 

texts are taken by everyone as the basis. Everyone has the words, but when 

they get together to debate, they do not agree at all on the meaning of the 

Indian texts. 

 As I mentioned earlier in connection with calm abiding and special in-

sight (p. 114), there is nothing on these topics that surpasses Asaºga

Grounds of Hearers. One must consult that text. Our Go-mang
2
 College 

has a bit of an advantage with regard to the Indian texts because many of 

these are cited in the Go-mang literature more so than in the writings of 

other monastic colleges. The Go-mang texts are filled with quotations 

from Indian commentaries. Although both challenger and defender must 

know the various Indian citations involved, whether the challenger is fa-

miliar with them or not does not make much difference; for the defender, 

however, such familiarity makes a great deal of difference; he profits great-

ly. Something that does not appear in an Indian commentary is not ac-

ceptable. 
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Question: ng-ka- ? 

Answer: When people of the different orders debate, it is not possible to 

-ka- . Within the Ge-luk-
1
 -ka-

. 

 If, inappropriately citing a passa ecause 

such-and- b-

2
 

3
 it would mean that you 

yourself had a different interpretation. To answer here that the reason is 

not established really does not mean that the person quoted did not make 

the statement attributed to him but that one does not accept that state-

ment as authoritative. You would think that the answer here would be, 

 

 If, in a debate, a defender says something that contradicts his own text-

book, the challenger can point out that he is contradicting his own text-

book. There are times when such can be said. If it is an important issue, 

the challenger 

 

Question: Can you disagree with your own textbook? 

Answer: There are many cases of internal contradictions within our own 

textbook. The better ge-Ôhays know what positions there are on topics 

such as whether or not there are actual minds which are non-manifest. If I, 

being from Go-mang, said that there was no such thing, everyone would 

be amazed. The people from Go-mang would also be amazed. If I said, 

y-

one would be amazed because I would have given up my textbook. On 

smaller points, however, there are cases of people who do not know their 

 

Question: Does everyone agree on what the original authentic text is? 

Answer: Often different Indian sources are cited. Both challenger and de-

fender must know the Indian citations involved and be able to interpret 

them. 

Question: But would it be the case that you would accept everything stated 
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by any Indian writer? 

Answer: No. For example, with regard to the topics of the Perfections,
1
 we 

mainly follow Haribhadra and Vimuktasena. These are the main Indian 

commentators for that topic. Also, Dharmamitra Clear Words
2
 is some-

times used, but not very much. Its assertions are sometimes stated and re-

futed. 

Question: To what class of commentary do monastic textbooks belong? 

Answer: There are two main types of monastic literature, or textbook:
3
 

those that set forth the general meaning
4
 and those that engage in final 

analyses.
5
 The general-meaning type sets forth definitions, divisions, and 

so forth. The section of final decisions is mainly concerned with eliminat-

ing qualms. Thus it is not definite that everything would be discussed; on-

ly important points of difference would be. 
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9 HÈNAYÞNA AND MAHÞYÞNA 

n-

 and or to a person 

 and or to a person 

sentient beings in Buddhahood. 

 There is further danger of confusion because 

themselves explain ways of achieving calm abiding and special insight by 

and 

and 

insight. 

                         Mahåyåna

System
System

Person Person

 

This is a basis of error nowadays, both for those who have not studied and 

for those who have studied somewhat but without becoming acquainted 

with the breadth of Buddhist texts. Even in Tibet, because of such error 

some people made the foll

Hearers;
1
  with Solitary Realizers;

2
 onents 
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ations is 

that t

Hearers; which, in presenting Solitary Realizers, primarily discuss such 

 topics as the lack of a difference of entity between subjects 

scuss the 

direct realization of emptiness, a topic mainly but not exclusively asso-

 

  ka 

 n-

lightened, he set forth, in general, three turnings of the wheel of doctrine. 

The sÒtras spoken during the first stage of his teaching are included within 

  

because they derive their presentations of the bases, paths, and fruits from 

the sÒtras taught during the first stage. They are also known as the two 

schools of Hearers because, when one practices the paths as presented in 

 and Solitary Realiz-

ers. Hearers are slightly lower than Solitary Realizers, but the scriptural 

sources for both are the 

- - , Hearers and Solitary Realizers do not 

differ in their type of realization; they differ in their mode of amassing the 

collections of merit.
1
 is 

 

 It is possib i-

Bodhisattva known as Proponent of One Consciousness, and he is said to 

be . 

Question: 

who has an altruistic aspiration to achieve enlightenment for the sake of all 

sentient beings but does not have  

Answer: t-

ing the altruistic aspiration to the enlightenment of a Buddha for the sake 

d-

hisattvas were posited by way of view, it would be impossible for a single 

. 

 There are, however, roughly three types of Bodhisattvas dull Bodhi-
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very sharp Bodhisattvas. A very sharp Bodhisattva could not also be a fol-

efore generating an aspiration to attain 

the enlightenment of a Buddha for the sake of all beings, she or he has two 

valid cognitions. To explain this, let us consider what, in ordinary lan-

guage, the nature or entity of this aspiring to enlightenment is. It is the at-

ill attain highest enlightenment for the sake of all other sen-

n-

, is called the exchange 

of self and other; another, from Chandrak¦rti, is known as the seven cause-

and-effect quintessential instructions. n
1
 

is the name designated to an attitude in which one seeks Buddhahood one-

self in order that others may attain Buddhahood. 

 
2
 is one who enters the 

na paths. Very sharp Bodhisattvas engage in two types of analy-

sis before actually generating the altruistic aspiration. First, they consider 

whether or not it is possible for all sentient beings to attain Buddhahood; 

this must be investigated with reasoning. They must also analyze whether, 

even if such might be possible, it could actually happen. By using reason-

ing, very sharp Bodhisattvas come to understand that all persons can attain 

Buddhahood and that they are definite to do so. These are the two valid 

cognitions that necessarily precede the actual intention of very sharp Bod-

hisattvas to achieve Buddhahood for the sake of others. 

 On what types of reasons do these valid cognitions depend? They de-

pend on two facts: (1) that the nature of the mind is clear light and (2) 

that all defilements of the mind are adventitious, or temporary. Sentient 

beings abide in a state of being obscured by defilements. A very sharp 

Bodhisattva engages in a great deal of analysis to discover whether or not it 

is possible to separate the mind from its defilements. If the possibility of 

separation from these obstructive defilements did not exist for all sentient 

beings, the wish to attain Buddhahood so that others might attain it would 

be a fruitless meditation. 

 In dependence on reasonings set forth in texts of valid cognition
3
 and 

, the practitioner realizes that the nature of the mind is clear 

light and that its defilements are temporary. Realizing that defilements do 
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not abide in the nature of the mind, he or she realizes that even though the 

mind is defiled by the conception of true existence, that conception is 

merely adventitious, for at that time the meditator realizes that the concep-

tion of true existence does not accord with the actual nature of things. See-

ing that defilements do not abide in the nature of the mind is itself the 

realization of truthlessness, or emptiness. To put it another way, seeing 

that what is conceived by the conception of true existence is not estab-

lished or substantiated in accordance with its mode of apprehension is it-

self the realization of selflessness.
1
 When the Bodhisattva realizes that it is 

possible, at some time, to separate from the conception of self, or of true 

existence, she or he recognizes that the conception of self does not inhere 

in the nature of the mind. The sign that this is so is the fact that, in time, 

the conception of a self of persons, or of true existence, can be separated 

from the mind. If the conception of self inhered in the nature of the mind, 

getting rid of that conception would mean getting rid of the mind. They 

could not become separate. For example, there is no way to separate fire 

and heat, or air and lightness. 

 The realization that what is conceived by the conception of true exis-

tence, or the conception of self, does not exist in accordance with the way 

it is conceived is a realization of selflessness, or truthlessness. That very 

non-existence in accordance with the way it is conceived is the emptiness 

of the mind. It is this emptiness which the very sharp Bodhisattva who is 

s-

tic mind of enlightenment. It would not be sufficient to realize the empti-

ness of a pot or a pillar at this time. This is why the texts explain that a 

very sharp Bodhisattva must realize emptiness before generating the mind 

of enlightenment. 

 , 

and yet is a Bodhisattva must be either a dull Bodhisattva or a person who 

the latter is usually posited as an example of someone who, though a Bod-

stem. Such a person first trains in 

H¦nay

n-

structions on generating the altruistic aspiration to enlightenment, and 

thereby generates it. This has been a brief explanation of how there can be 

nets. 
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Question: What would you consider a Bodhisattva who himself or herself 

disciples for whom this was most helpful? 

Answer: Such a Bodhisattva does this only for the sake of taking care of 

 system; yet, in or-

der to take care of various types of disciples, Buddha set forth the paths of 

the three types of persons Hearers, Solitary Realizers, and Bodhisattvas

as well as the four schools of tenets. 

 Bodhisattva Superiors still training in the path are persons who have di-

rectly realized emptiness and who frequently engage in direct cognition of 

it. They have no need to meditate on impermanence or on coarse selfless-

ness because they have already directly realized the subtle selflessness, and 

when there is a subtle realization, the coarser misconceptions are aban-

doned along the way. Nevertheless, even though such Bodhisattvas would 

not take impermanence or coarse selflessness as their main object of medi-

tation, it is said that they mainly meditate on impermanence, coarse sel-

flessness, the four truths, and so forth. They do this not for their own 

sakes their own path is only to meditate on emptiness but in order to 

be able to care for and teach Hearers and Solitary Realizers. 

 Bodhisattva Superiors must generate two types of paths of seeing: (1) the 

means of passage which is the wisdom directly realizing emptiness and (2) 

that which is passed beyond the wisdoms realizing coarser topics such as 

impermanence. The reason is that, when a Bodhisattva becomes a Buddha, 

she or he must teach all three types of sentient beings and, to be able to 

teach them, must generate their type of realization in his or her own con-

tinuum. The necessity for this is set forth in the second chapter of Dhar-

mak¦rti

 He sets forth these topics loosely without formally applying 

them to the path. 

Question: When on the five paths do sharp Bodhisattvas have their two va-

lid cognitions? 

Answer: Realization comes before the first path the path of accumula-

tion; one becomes a Bodhisattva at the beginning of that path. One initial-

ly achieves this path upon generation of the altruistic mind of enlighten-

ment, and these two valid cognitions precede the generation of that mind. 



HÊNAYÞNA AND MAHÞYÞNA    157 

They occur at the time of the unusual attitude,
1
 the high resolve. 

 When the altruistic aspiration is generated through the seven cause-and-

effect quintessential instructions,
2
 the first six occur when the person has 

seventh the altruistic aspiration itself the meditator achieves the 

e-

n-

he gen-

i-

tude, which must be forsaken before the unusual attitude can be generat-

path, do this type of investigation and analysis at the point of the sixth of 

the seven quintessential instructions. 

 Your question touches on a difficult point. Those who engage in these 

analyses and achieve these two cognitions are included within the sphere of 

his is because one who has generated the sixth 

ineage has been 

awakened.
3
 Even Hearers and Solitary Realizers can have mere great com-

passion, but in generating the sixth quintessential instruction one has the 

great compassion in which one takes upon oneself the burden of freeing all 

sentient beings. This sixth step, called the unusual attitude, is of two types: 

unusual compassion and unusual love. This compassion is called unusual, 

or special, because it exceeds great compassion. Similarly, this type of love 

is unusual, or special, because it exceeds even the great love that Hearers 

and Solitary Realizers can possess. 

 Love is the wish that all sentient beings have happiness and the causes of 

happiness. Compassion is the wish that they be free from suffering and its 

 first has a sense of how 

nice it would be if sentient beings were free from suffering and its causes 

and were joined with happiness and its causes. Then, at the point of gene-

must come to possess happiness and must come to be free from suffering, 

and I myself 

then analyzes whether or not he or she, and all sentient beings, have the 
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possibility of becoming free from all defilements. This is where the two 

cognitions come. 

  who is at the point of 

the sixth of the seven quintessential instructions has no path at all. She or 

i-

neage has been awakened. 

 The generation of the altruistic mind of enlightenment is very impor-

tant. The intention to gain highest enlightenment for the sake of others is 

included within the factor of method, but when one searches for its root, 

or that from which it derives, one finds that it derives from the view of 

emptiness.
1
 

                                                                                                                                                                                                                                                                                                             

1
 To summarize: Those who have an altruistic intention to become enlightened are 

ation; 

they could 

leave cyclic existence. In the context of the two ways of presenting calm abiding and 

stems and not to 

categories of persons as determined by motivation. For more on this topic, see Jeffrey 

-ka-pa, and Jeffrey Hopkins, 

Tantra in Tibet (London: George Allen and Unwin, 1977; reprint Ithaca: Snow Lion, 

1987), 173-179. 



 

10 ORDER AND BENEFITS OF 

CULTIVATING CALM ABIDING 

AND SPECIAL INSIGHT 

ORDER OF CULTIVATION 

We have discussed the objects of observation of calm abiding, how to 

search for and find the object of observation, and the suitability or unsui-

tability of changing it. The next topic is the cultivation of calm abiding 

and special insight while observing an object of observation. 

 Calm abiding must be achieved before special insight. This being so, 

why do some texts seem to say that special insight comes first? In terms of 

the order of practice, calm abiding comes first, and in terms of their gener-

ation in the mental continuum calm abiding is also first. Some topics, 

however, can be presented in more than one order. For example, when the 

four noble truths are explained, true sufferings are discussed first, then true 

origins. This is because a yogic practitioner must see the faults of suffering 

and then search for its causes; the practitioner must then find out whether 

there are true cessations
1
 of suffering, whereupon he or she will practice 

the path leading to those cessations. SÒtra, however, contains explanations 

of the four truths in which true origins are explained first and the actual 

sufferings second, in accordance with the sequence of cause and effect, 

since ignorance precedes suffering and leads to suffering as its impelled ef-

fect. However, there is no such variety of explanation in relation to calm 

abiding and special insight because, whether one considers them from the 

n-

tinuum, calm abiding comes first and then special insight. Thus, it is ne-

cessary to achieve calm abiding before special insight. 

 Consequently, when Asaºga Summary of Manifest Knowledge says, 

alm abiding; some have 
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achieved calm abiding but not special in

d-

ing but not sp

d-

e-

gard to actual and imputed calm abiding and special insight. The referent 

here is a person who has one of the five predominant afflictive emotions 

and, therefore, is not able to achieve calm abiding simply through meditat-

ing on the body of a Buddha by proceeding through the nine mental abid-

ings up to calm abiding but must break down some hatred, for instance, 

before being able achieve calm abiding. Such a person wishes to achieve 

calm abiding using the body of a Buddha as the object of observation but 

is prevented from doing so by a predominance of hatred. To break down 

hatred, this practitioner must achieve experience on the level of analytical 

meditation with regard to hatred. Once this is achieved, it is possible to 

pass through the nine mental abidings leading to calm abiding. Without 

engaging in such analytical meditation, this person might achieve even the 

ninth mental abiding but would not be able to attain calm abiding. This is 

because, before achieving calm abiding, many types of mental and physical 

pliancy
1
 must be attained; many winds must be purified, and this cannot 

be done by a person dominated by hatred. No matter how much progress 

is made, she or he would get no farther than the ninth mental abiding. 

 The above is a case of achieving an imputed calm abiding based on an 

imputed special insight

the ninth mental abiding nce 

of analytical meditation used to break down hatred. Following this, the 

person will indeed achieve actual calm abiding. The analytical meditation 

engaged in before the ninth mental abiding is included within the class of 

special insight but is not actual special insight. Achievement of the ninth 

mental abiding based on such analytical meditation is included in the class 

of calm abiding but is not actual calm abiding. Indeed, the final achieve-

ment in this series will be actual calm abiding, but the ninth mental abid-

ing is achieved on the basis of an imputed special insight. 

 I shall now speak about achievement of an actual calm abiding in de-

pendence on an actual special insight. For example, let us consider a per-

son who has already attained the meditative stabilization which is a union 
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of calm abiding and special insight and then achieves an actual first con-

centration in dependence on the seven mental contemplations. This 

achievement of the first concentration is a time of achieving an actual calm 

abiding in dependence on an actual special insight. However, this is not a 

case of newly achieving calm abiding. The meditator has already achieved 

calm abiding, and at this time his or her goal is the attainment of the first 

concentration. 

 Thus, when Asaºga Summary of Manifest Knowledge states that there 

are cases in which calm abiding is achieved in dependence on special in-

sight, it refers either to the achievement of an imputed calm abiding in de-

pendence on an imputed special insight or to the attainment of an actual 

calm abiding in dependence on an actual special insight this latter not 

being a new achievement of calm abiding. The point is that one must in-

itially achieve calm abiding before achieving special insight and that, when 

Asaºga  

 Is it necessary to achieve a calm abiding observing emptiness before one 

can achieve a special insight observing emptiness? Yes. Not only is it defi-

nite that one must, in general, achieve calm abiding before achieving spe-

cial insight, one must also have a calm abiding observing emptiness before 

one can have a special insight observing emptiness. This, however, does 

not mean that it is necessary, before this special insight, to have a calm ab-

iding in which all nine mental abidings have observed emptiness. Since, 

indeed, it is impossible to achieve calm abiding without the nine mental 

abidings, one might wonder how the special insight observing emptiness 

abidings observing emptiness. What happens is this: first the meditator 

achieves a calm abiding that observes one of the varieties of phenomena, 

not emptiness. Having done this, he or she works at the first of the seven 

mental contemplations a-

1
 This is an analytical meditation on emptiness; in dependence on 

such analysis, special insight is achieved. The meditator thus uses the mind 

of calm abiding as a mental basis
2
 for engaging in analysis on emptiness. 

At the end of a period of analytical meditation, she or he again sets the 

mind in stabilizing meditation. At that time, the practitioner has a mind 

of calm abiding that observes emptiness without having gone through the 

nine mental abidings with emptiness as the object of observation. 
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 Because this person has already achieved calm abiding, the many physi-

cal and mental pliancies that accompany calm abiding have already been 

generated. Thus, when the meditator again sets the mind in meditative 

stabilization after completing analytical meditation through the mental 

contemplation called thorough knowledge of the character, the pliancies 

easily reappear. They now occur automatically, by their own force. 

 There are two ways of achieving calm abiding observing emptiness. In 

the first, an initial attainment of calm abiding gained through observing 

emptiness, one relies on scriptures that set forth the modes of correct and 

fallacious reasonings and engages in hearing, thinking, and meditating, 

thereby coming to understand what emptiness is and passing through the 

nine mental abidings observing it. In the second, a person who has 

achieved calm abiding observing one of the varieties uses this special mind 

as a mental basis and, with the force of that meditative stabilization, ana-

lyzes with respect to emptiness by using minds of hearing and thinking. 

Because of this special type of mind, he or she does not have to depend on 

the processes of reasoning in the way in which they are usually laid out

using proof statements,
1
 and so forth. Most cases of a realization of empti-

ness are of this second type. 

 Thus it is definite that before achieving special insight, one must have 

calm abiding, and, similarly, before one can have special insight observing 

emptiness, one must have calm abiding observing emptiness. This is true 

in all forms of sÒtra and the three lower tantra sets. In Highest Yoga Tan-

tra, however, there are cases of achieving calm abiding and special insight 

simultaneously. Jam-Âang-shay- Great Exposition of the Concentrations 

and Formless Absorptions and other texts state that in Highest Yoga Tantra 

there are cases of achieving calm abiding and special insight simultaneously 

through the force of the blessed empowerment of various special objects of 

observation and the force of special meditative stabilizations. Jam-Âang-

shay- text on the concentrations and formless absorptions does not give 

a clear explanation of how this takes place because he explains it in detail 

elsewhere in relation to Highest Yoga Tantra, but we can explain it here in 

a rough way. 

 At the beginning of the stage of completion
2
 in Highest Yoga Tantra, a 

yogic practitioner definitely must have the ability to take as an object of 
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observation that which is a composite of an ascertainment factor
1

an ab-

sence of inherent existence and an appearance factor
2

a divine body. 

These are not two different consciousnesses but a single consciousness that 

is described as having two factors, ascertainment and appearance. For this 

type of yoga to be generated, all coarse conceptions
3
 must be stopped, and 

this necessitates the stopping of all winds that serve as the mounts of such 

conceptions. Before the stage of completion, during the stage of genera-

tion, the yogic practitioner stops these winds of coarse conceptions. 

 When the yogic practitioner has achieved either the eighth or ninth 

mental abiding preceding calm abiding, she or he meditates on empti-

ness on the lack of inherent existence of object, agent, and action.
4
 

Then, from within a meditative equipoise on emptiness, the practitioner 

emanates and withdraws a mandala. This emanation and withdrawal is 

done with the seal
5
 of emptiness that is, it is done while sustaining the 

c-

tice, the eighty coarse conceptual thoughts are naturally stopped. Not only 

do the many types of coarse conceptions described in sÒtra cease through 

this practice of emanating and withdrawing the mandala; even the altruis-

tic mind of enlightenment ceases at that time. 

 As for the attainment of calm abiding and special insight, the main ob-

stacles to it are two types of wind, one that interferes with analysis and 

another that interferes with stabilization. This practice purifies both of 

these winds simultaneously. Since these two winds are the chief obstacles 

to the attainment of calm abiding and special insight and since this yogic 

practitioner abiding in the eighth or ninth mental abiding preceding calm 

abiding engages in the emanation and withdrawal of the mandala, thereby 

purifying these winds, there is no reason why he or she should not attain 

special insight. Thus, in Highest Yoga Tantra, there is no need to engage 

in the additional preparatory practices explained in sÒtra, nor is it neces-

sary to achieve calm abiding specifically in order to calm and purify the 

winds. 

 The purpose in practicing the emanation and withdrawal of a mandala 

is to achieve the stage of completion and not mainly to purify the winds. 
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Nevertheless, the winds are automatically purified by this practice. Thus, 

for this practitioner, the attainment of calm abiding and special insight is 

also simultaneous with the attainment of the stage of completion. In all 

probability, this attainment is also simultaneous with that of the mantric 

path of preparation, but this point is not clearly stated in the texts; in the 

sÒtra system, the attainment of a union of calm abiding and special insight 

observing emptiness is simultaneous with the attainment of the path of 

preparation. 

BENEFITS OF CULTIVATION 

I will briefly mention the benefits of cultivating calm abiding and special 

insight. The SÒtra Unraveling the Thought states that all good qualities of 

the three vehicles Hearer, Solitary Realizer, and Bodhisattva are fruits 

of calm abiding and special insight. This is said from the viewpoint of the 

types of meditation: there is no practice of meditation that is not included 

within analytical or stabilizing meditation. 

 If persons who have attained calm abiding keep their minds in calm ab-

iding, not only does the force of their meditative stabilization remain but 

their other good qualities increase and do not degenerate. Similarly, per-

sons who have achieved special insight have clear perception not only with 

respect to the object of observation on which they have been meditating 

but also with respect to any other object to which they turn their minds. 

Persons who cultivate calm abiding but not special insight will gain the 

factor of stability but not that of an intense clarity; they will not be able to 

manifest any antidote to the afflictive emotions. One must achieve an in-

tensity of clarity in order for anything to serve as an antidote to ignorance, 

and to achieve that clarity one must cultivate special insight. 

 The first of the actual antidotes of any vehicle is an uninterrupted path. 

The uncommon direct cause of an uninterrupted path is a meditative sta-

bilization which is a union of calm abiding and special insight. Therefore, 

it is definite that one must cultivate special insight. If someone cultivated 

special insight without calm abiding if we pretend that there is such a 

possibility then even if that person achieved intense clarity, she or he 

would not have the factor of stability and would come under the influence 

of excitement, thereby eliminating the possibility of developing calm abid-

ing. 

 These are, in brief, the benefits and purposes of cultivating calm abiding 

and special insight. I have mentioned them in accordance with the Tibetan 

tradition of explaining these topics. In India this topic was not set forth 
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separately but was included in the explanation of how to achieve calm ab-

iding and special insight. 

DISCUSSION 

Question: Since practitioners of Highest Yoga Tantra automatically purify 

the winds that are obstacles to calm abiding and special insight through 

practice aimed at attaining the stage of completion, do they not need to 

use the nine mental abidings in order to achieve calm abiding? It was 

stated that practitioners engaging in emanation and withdrawal abide in 

the eighth or ninth mental abiding; did they have to pass through the pre-

vious mental abidings to reach that point? 

Answer: Yes. Persons practicing Highest Yoga Tantra pass through the first 

eight or nine mental abidings just as in the sÒtra system. However, the 

power of mind is completely different. The order of the mental abidings is 

the same, but the mode of generating the object of observation is different. 

 In general a person who is a special trainee of tantra is sharper than one 

of sÒtra; within the four tantra sets, a special trainee of Highest Yoga Tan-

tra is very sharp, but there are differences even within this group of very 

sharp trainees. The sharpest among them will practice the emanation and 

withdrawal of the mandala at the eighth mental abiding rather than the 

ninth. Highest Yoga Tantra does not have a separate description of how to 

achieve calm abiding and special insight because, through the practices of 

Highest Yoga Tantra, the obstacles to achieving calm abiding and special 

insight are removed along the way. 

Question: A person cultivating calm abiding through observing emptiness 

does so by observing a generic image of emptiness. What does this image 

consist of? What is it like? 

Answer: It is difficult to talk about such a generic image, or meaning gene-

rality

generality
1
 appears to the mind, not a meaning generality. For a person 

who has done a great deal of hearing about emptiness and has engaged in 

thinking based on what has been heard, something that accords with emp-

tiness appears to the mind. That which appears to such a person is the 

meaning generality, or generic image, of emptiness. When one first hears 

or thinks about emptiness, only a coarse type of thought arises and proba-

bly all that appears to the mind is a sound generality. When one gets a lit-
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tle closer to the meaning of emptiness through thinking about what has 

been heard, and so forth one comes closer to the appearance of a generic 

image of emptiness. A person to whom a meaning generality of emptiness 

has appeared is necessarily one who has formed an understanding of emp-

tiness. For example, when a meaning generality of a pot appears, an image 

concordant with a pot appears to the mind. For a meaning generality of 

emptiness to appear, a person must have engaged in a good deal of 

thought based on correct reasoning about emptiness, even if he or she has 

not gone so far as to realize emptiness with valid cognition.
1
 

Question: When a person who has achieved calm abiding does analysis on 

emptiness in dependence on the mental contemplation of individual 

knowledge of the character and again achieves calm abiding, is that latter 

calm abiding achieved during the mental contemplation of individual 

knowledge of the character? 

Answer: No, it is not. The calm abiding observing emptiness is not in-

cluded among the seven mental contemplations. More specifically, it is not 

individual knowledge of the character because that mental contemplation 

is a mind of hearing or thinking of analysis. The calm abiding observing 

emptiness cannot be any of the higher mental contemplations either, nor is 

it an actual first concentration.
2
 

 There is a great difference between achieving calm abiding when one 

sets the mind in stabilizing meditation after analyzing [with respect to 

emptiness] by means of the first mental contemplation that is, after indi-

vidual knowledge of the character and the topic of Asaºga

attaining actual calm abiding based on actual special insight. This latter 

b ncentration. 

 The initial achievement of the first concentration is the first achieve-

ment of an object the joy
3
 and bliss

4
 of the first concentration for 

which one hopes and wishes. That is why Asaºga mentions that an actual 

calm abiding is achieved in dependence on an actual special insight. 

Question: Does one go through the nine mental abidings in order to 

achieve imputed calm abiding based on imputed special insight? If so, 
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what is the difference between this and achieving actual calm abiding 

based on actual special insight? 

Answer: Earlier, we eliminated qualms concerning whether calm abiding or 

special insight is achieved first. (See pp. 159-164.) It was explained that 

there are two ways of interpreting Asaºga Summary of 

Manifest Knowledge that calm abiding can be achieved in dependence on 

special insight. One interpretation is that this refers to attainment of an 

imputed calm abiding in dependence on an imputed special insight, and 

the other considers these to be actual.
1
 I identified the latter interpretation 

as referring to a situation in which a meditator achieves calm abiding, then 

the special insight which is a union of calm abiding and special insight, 

and after that, works at cultivating a meditative stabilization which is a un-

ion of calm abiding and special insight for the sake of attaining the first 

concentration. The stage of working toward that goal is called special in-

sight, and actual attainment of the first concentration is again calm abid-

ing. 

 When persons cultivating a mundane path attain the first concentration 

of a mundane path, the final object sought has been attained. Their hope 

itial attainment of calm abiding is 

simultaneous with the attainment of a mind included within the level of 

an upper realm here, the Form Realm. Their attainment of the first con-

centration is by no means a new attainment of calm abiding, but it is a 

new attainment of a special calm abiding endowed with joy and bliss. 

 There was also a question in connection with the first of the seven men-

tal contemplations, individual, or thorough, knowledge of the character. 

This is an entirely different subject and should not be confused with the 

above discussion. In general, in order to attain special insight one must 

first attain calm abiding. Also, in order to attain a special insight observing 

emptiness it is necessary first to attain a calm abiding with respect to emp-

tiness. However, there is the difference that, to attain a calm abiding ob-

serving emptiness, it is not necessary to achieve a calm abiding that is pre-
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the achievement of the ninth mental abiding by means of the type of analytical medita-

tion that is begun at the third mental abiding for the purpose of eliminating a predomi-

nant afflictive emotion such as hatred. The imputed calm abiding is the ninth mental 

abiding, and the imputed special insight is simply the analysis used to overcome hatred, 

for instance. In the other interpretation as actual rather than imputed, calm abiding ob-

serving emptiness is achieved based on the analytical meditation of the first of the seven 

mental contemplations individual knowledge of the character. 
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ceded by the nine mental abidings observing emptiness. The meditator be-

gins this process by attaining calm abiding through observing one of the 

varieties of conventional phenomena, not emptiness. Then, within the 

non-deterioration of the calm abiding observing the varieties, she or he en-

gages in the analysis called thorough knowledge of the character. The me-

ditator does this because of not yet having realized emptiness and needing 

to realize it. At the end of this analysis, the meditator sets the mind in me-

ditative stabilization; at this time, he or she has a calm abiding observing 

emptiness. 

 Thus, these are two very different topics. The former has to do with an 

actual first concentration, whereas the latter refers to an achievement of 

calm abiding observing emptiness that follows the mental contemplation 

of thorough knowledge of the character. The achievement of calm abiding 

observing emptiness as just explained is a case of seeking out the view of 

emptiness within a meditative state because one has already attained calm 

abiding. This is different from seeking out calm abiding from within the 

view. It cannot be included within the mental contemplation of thorough 

knowledge of the character because it is a state arisen from meditation. 

Nor is it a case of special insight; thus, it cannot be a case of the second 

mental contemplation, known as arisen from belief.
1
 

 Jam-Âang-shay-  has given a very good explanation of this namely, 

that a person who has already achieved calm abiding does not need to 

progress through the nine mental abidings observing emptiness in order to 

achieve the calm abiding that takes emptiness as its object of observation. 

This calm abiding is achieved automatically through the investigation and 

analysis that takes place during the mental contemplation of thorough 

knowledge of the character. He does not explicitly state the reasons for 

this, but we can easily understand them, for, before achieving calm abid-

ing, one must achieve physical and mental pliancy. In order to do that, 

one must stop all unfavorable physical and mental states which prevent 

this pliancy. The person engaging in analysis has already achieved calm ab-

iding observing the varieties and, therefore, has already eliminated the sit-

uations unfavorable to mind and body. Since the meditator is merely 

changing the object of observation, it is not necessary to eliminate states or 

conditions that prevent calm abiding. These are the reasons why it is un-

necessary to progress through the nine mental abidings at this time. In ad-

dition, it is also unnecessary again to achieve physical and mental pliancy. 
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11 PHYSICAL BASIS 

I will now discuss the physical basis
1

that is, beings who can and cannot 

achieve calm abiding. Two types of activity are involved: newly cultivating 

calm abiding and maintaining possession of the calm abiding that has al-

ready been achieved. Beings in the hells
2
 can do neither of these, nor can 

hungry ghosts.
3
 Demigods

4
 are also unable either newly to develop calm 

abiding or to maintain possession of it. Among humans,
5
 those on the 

northern continent,
6
 known as Unpleasant Sound,

7
 can neither newly de-

velop calm abiding nor maintain possession of it. Animals
8
 cannot do 

these either. Among gods,
9
 some can and some cannot; we will leave them 

aside for the time being. These are the six types of physical bases that one 

can have; with five of these, one is unable to engage in either of the two ac-

tivities relating to calm abiding, and humans on one of the four continents 

where humans live cannot do these either. 

 The reason hell beings can neither newly cultivate nor maintain posses-

sion of calm abiding is that they are troubled by both physical and mental 

suffering to such a degree that they have no chance to think of calm abid-

ing. In considering who is able to achieve calm abiding, one must take 

note of both the physical basis and the type of mind. Hell beings not only 

have physical suffering but are particularly tormented by mental suffering; 

their physical suffering is great, but their mental suffering is even greater. 

Therefore, they have no opportunity to focus the mind on an object of ob-
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servation. 

 Similarly, hungry ghosts can neither newly attain calm abiding nor 

maintain possession of it because they are troubled by the sufferings of 

hunger and thirst. Besides this great suffering, they are tremendously af-

flicted with jealousy of those who have food and drink. Therefore, they are 

unable to practice calm abiding; they have both physical and mental suf-

fering in strong force. 

 Animals are unable to engage in either of the activities involved in calm 

abiding because, although they do not have as great physical and mental 

suffering as hungry ghosts, they are so stupid that they have no basis for 

focusing on objects or for the operation of discriminative wisdom. The fa-

culties of hell beings and hungry ghosts are sharper than those of animals. 

 Demigods are unable either newly to generate or to maintain possession 

of calm abiding because their rebirths as demigods are impelled by an ac-

tion conjoined with a mind of jealousy regarding the wealth and resources 

of the gods. While they accumulated the karma that caused their rebirth as 

demigods, they were overcome by jealousy and hatred of the gods and, as a 

fruition of this, are now continually troubled by the mental suffering of 

jealousy. 

 Among the four continents where humans live, there is neither new gen-

eration nor maintaining possession of calm abiding on the continent of 

Unpleasant Sound. This is because, even though the beings there do not 

have the suffering of physical or mental pain, they do not have any strong 

force of thought to engage in either virtue or non-virtue. The commenta-

ries on Vasubandhu Treasury of Manifest Knowledge state that such per-

sons are without capacity because they do not have sufficient force of 

thought to carry anything through. 

 On the other three continents inhabited by humans, there exist new 

generation and maintaining possession of calm abiding. Gods are also able 

to engage in these activities, although among both gods and humans there 

are exceptions, beings who cannot newly achieve or maintain calm abid-

ing. The main human exceptions are those who are insane, those whose 

elements are physically disturbed, and beings emanated by another being. 

Beings of this last type are incapable of deciding to generate calm abiding 

because they depend on the mind of the emanator. Another exception 

among humans is someone overpowered by poison; this also probably 

means someone who is crazy. The difference between the two types of in-

sane or crazy persons is that the first is naturally crazy, whereas the one 
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overpowered by poison is someone whose mind has been affected by cer-

tain substances. 

normal state. These people not only cannot generate calm abiding or an 

actual absorption
1
 of a concentration, they also cannot generate a vow of 

individual liberation,
2
 a Bodhisattva vow, or a tantric vow. 

 Other humans who cannot cultivate calm abiding are those who lack 

normative maleness
3
 or who are neuter

4
 or are androgynous;

5
 this last 

means that they change from one gender to another without the interven-

tion of an operation. Neuter beings, like those in the northern continent, 

are unable to carry anything through to a conclusion. They do not have 

sufficiently strong force of thought. Androgynous humans, those who have 

both male and female signs, have the afflictive emotions of both male and 

female and thus have too many afflictive emotions to be able to generate 

calm abiding. 

 It is said that hungry ghosts and demigods have too great a fruitional ob-

struction to work at calm abiding. This means that the actions, or karmas, 

that caused such persons to be reborn as hungry ghosts or demigods were 

such that their mere fruition prevents them from engaging in virtuous ac-

tivity. Hell beings, of course, have a fruitional obstruction inasmuch as 

they have been born as hell beings and are undergoing tremendous suffer-

ing. The fruition of the action that impels birth as a hungry ghost or de-

migod causes that very type of mind to be continually manifest, and hun-

gry ghosts and demigods continue to engage in this type of activity even 

within the awareness that such a non-virtuous mind is manifest. 

 A difference between hell beings and animals is that even though ani-

mals have a fruitional obstruction the maturation or fruition of the kar-

ma that caused them to be born that way they do not know that this suf-

fering is due to a given action whereas hell beings do.  

 These are the main types of beings who can neither newly develop calm 

abiding nor maintain possession of it. A secondary group of those unable 

to engage in these activities are humans or gods at a time of sleeping, faint-
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ing, the meditative absorption of cessation,
1
 or the meditative equipoise of 

non-discrimination.
2
 For example, there are gods dwelling in areas of non-

discrimination. They cannot newly generate that meditative equipoise 

which would be necessary for taking rebirth in the next lifetime in a higher 

realm of cyclic existence. 

INVESTIGATION OF QUALMS 

Now let us consider some objections to what I have just said. 

Objection: You say that hell beings cannot newly develop calm abiding. 

Yet, the 
3
 says that there are cases of hell beings who 

the path of seeing, and in order to achieve that path it is necessary to 

achieve the path of preparation, the sign of which is the attainment of the 

meditative stabilization which is a union of calm abiding and special in-

sight. Thus, before that path one must have achieved a full-fledged calm 

abiding. 

Answer: Some textbooks of the monastic universities in Tibet give the an-

refer to the path of seeing but to the generation of the altruistic mind of 

enlightenment. Indeed, many sÒtras say that there are cases of hell beings, 

hungry ghosts
4
 who newly generate the mind of enlightenment 

during that lifetime and become Bodhisattvas. 

Another answer: 

seeing, and the moment such a person attains the path of seeing, she or he 

ceases to be a hungry ghost or a hell being. 

Objection: How could one be able to newly generate the altruistic mind of 

enlightenment and yet be unable to generate calm abiding? 

Answer: In order to generate calm abiding, one must be able from the 

viewpoint of both the physical basis and the type of mind to analyze ob-

jects of observation, subjective aspects,
5
 and so forth. Although texts some-

times say that one can have special insight before achieving calm abiding, 

this does not refer to actual special insight but only to the analytical facul-

                                                                                                                                                                                                                                                                                                             

1
 , . 

2
 , . 

3
 -

 P784, vol. 30. 

4
 klu. 

5
  



PHYSICAL BASIS    173 

ty of searching out an object. One must have not only an interest in the 

object but also a strong factor of wisdom
1
 with respect to it. This latter is 

the wisdom analyzing the object. With regard to the altruistic mind of en-

lightenment, it is sufficient to have great faithful interest and aspiration. 

Although one does not engage in a great deal of analysis during the culti-

vation of calm abiding, being told about an object by someone else is not 

sufficient to cause that object to appear to your own mind; you yourself 

must investigate it carefully. For the generation of an altruistic mind of en-

lightenment, however, it is enough to be told that there is such a thing as 

Buddhahood, and if you come to believe this and can thereby generate 

great effort, the altruistic mind of enlightenment can be attained. As 

Asaºga says, a stage of something called special insight precedes the process 

of developing calm abiding. This is not really special insight, but it in-

volves the minds of hearing and thinking that research an object. 

 A spiritual guide can identify what the object should be, but that is not 

sufficient. One must engage in hearing, thinking, reading texts, and so 

forth, in order to figure out what the object is. Having researched the ob-

ject, one is said to find, or gain, the object, and then it is taken as the con-

tinual basis. One settles on just that object with stabilizing meditation, no 

longer engaging in analytical meditation. After calm abiding is achieved, 

one works at achieving actual special insight. 

 In the case of the altruistic mind of enlightenment, it is sufficient to gain 

belief in the existence of Buddhahood 

hat to engage in great effort for the 

sake of generating the mind of enlightenment. Of course, it is all the better 

if one also engages in analysis. When non-artificial, spontaneous expe-

rience arises regarding the wish to attain highest enlightenment for the 

-

to enlightenment is as strong during any of the four types of behavior

walking about, sitting down, lying down, and eating as it is during an 

actual strong session of meditation; the experience is equally strong both in 

and out of meditation. 

DISCUSSION 

Question: I had the impression that hungry ghosts could see only other 

hungry ghosts, but the fact that they are said to have jealousy for those 
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with food and drink seems to indicate that they can see other types of be-

ings. 

Answer: Hungry ghosts have the sharpest faculties of beings who cannot 

generate calm abiding; thus, they n e-

cause of their own karma, also know about what others have. 

Question: It was said that one cannot develop calm abiding from within 

the meditative absorption of cessation or that of non-discrimination. 

Might one have attained calm abiding before achieving either of those 

states? 

Answer: Whether one is talking about achieving a meditative absorption as 

a human or about a god who is born into that area, there indeed is no 

need to newly generate calm abiding. What I meant, however, was that 

such persons cannot begin to cultivate the new meditative stabilizations 

that are needed in order to be reborn into a higher state. 

Question: Would people who take marijuana, and so forth, be included 

among those who are crazy because of a poison? 

Answer: Yes. There are grasses such as the da-du-ra,
1
 but there are also 

drugs that can be manufactured [according to the Tibetan system]. These 

would prevent cultivation of calm abiding. They cause temporary interfe-

rence; when their force is dispelled, the interference is no longer there. 

Question: What is the difference in afflictive emotions possessed by male 

and female? 

Answer: In general, we refer to the three poisons, the six root afflictive 

emotions,
2
 and the twenty secondary afflictive emotions.

3
 Both males and 

females have all these. The male and female afflictive emotions that I was 

referring to are the desire each has for the other. Males have an attraction 

to females, and females, to males. A person who had both types of desire 

would have a great deal. There are cases of such people. 

 Nowadays a fetus is photographed in order to discover whether it is 

male or female. In the past there were no such devices, but people could 

 born as a 

male, its position in the womb would be that of having desire for the 
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mother; if as a female, it would be in a position of desire for the father

that is, facing outward. A mother knows which way the child faces and 

thus can tell its sex. This difference in position is due to the mode of entry 

to the womb. 

 There are two types of knowledge of this type of topic, that based on 

clairvoyance
1
 and that based on reasoning.

2
 Most of these matters can be 

determined through reasoning. Error seldom occurs because of the reason-

ing process, but it sometimes occurs in clairvoyance. For example, Asaºga 

predict what type of calf was about to be born to one of their cows. 

Asaºga, relying on the clairvoyance for which he was famous, answered 

that a calf with a white tail would be born. Vasubandhu, who gave an an-

swer based on reasoning, said that the calf would have either a white tail or 

a white mark on its forehead. Soon afterward, the calf was born with a 

white spot in its forehead. When a calf is in the womb, its tail is curled 

around so that the tip touches the center of its forehead. Asaºga directly 

perceived the white spot there. Vasubandhu, who was very skilled in the 

knowledge of phenomena, knew how calves were positioned in the womb 

and thus realized that the white spot Asaºga referred to could be either on 

the tip of the tail or on the forehead. Thus, reasoned knowledge is very 

important. We consider the coming to decisions based on textual sources 

to be of great significance. 

Question: With regard to eunuchs, neuter, and androgynous humans who 

cannot attain calm abiding, if someone has already attained calm abiding 

and then through accident or illness falls into one of these categories, 

would that person lose her or his attainment or would he or she be able to 

hold on to it by using what has already been understood? 

Answer: i-

orate. However, if the accident is very strong, it will deteriorate.  

Question: We know that the gods of no discrimination cannot cultivate 

calm abiding. Other than these, which gods can and cannot cultivate calm 

abiding? 

Answer: There are very few gods of the Desire Realm who can cultivate 

calm abiding. The six types of Desire Realm gods can be included in the 

two, those who depend on the earth and those who do not. I think that 
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the gods who depend on the earth can cultivate calm abiding and that the 

others, who are in the sky, cannot, for one cannot do this without seeing 

the faults of the Desire Realm. 

Question: What type of meditation did the gods of no discrimination cul-

tivate in order to be reborn as such? 

Answer: Such persons are concerned with overcoming coarse states of mind 

and, on the basis of that, achieve a meditative absorption.
1
 They mistake 

the factor which is pacification of coarse minds for liberation; thus, they 

view the meditative absorption of non-discrimination as being a path to 

liberation and see birth in that level as liberation. That is the main cause 

for birth as a god of no discrimination.
2
 Such persons must also achieve an 

absorption which is a concentration. 

Question: How does the meditative absorption of non-discrimination dif-

fer from the formless absorption of nothingness?
3
 

Answer: There is a great difference. In the level of Nothingness, there is no 

appearance of form,
4
 and one does not have the mistaken discrimination 

that the meditative absorption of non-discrimination is a path to liberation 

and that birth at that level is liberation. 
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12 MENTAL BASES 

The great texts have two ways of setting forth the mental basis
1
 of calm ab-

iding. One is simply to present it, and the other is first to explain two oth-

er meanings of basis that would be inappropriate in the context of the 

mental basis of calm abiding and then to give the appropriate meaning. I 

will use the latter method. 

 In general, bases, or supports, can be divided into two types, those prior 

to that which they support
2
 and those simultaneous with it.

3
 Prior bases 

-and- x-

plained in relation to the sense consciousnesses and the mental conscious-

ness. I will take one type of sense consciousness as an example. An eye con-

sciousness has three bases which are its causes. In relation to an eye con-

sciousness that apprehends form, these three are (1) the uncommon pro-

prietary condition
4

the eye sense power;
5
 (2) the immediately preceding 

condition
6

the immediately preceding moment of consciousness that 

ceases just before the first moment of an eye consciousness; (3) the ob-

served-object condition
7

the form which is the object of that eye con-

sciousness. The support, or basis, of calm abiding is not like any of these 

three types of prior basis. 

 What are the prior supports of a mental consciousness? In terms of a 

mental consciousness that knows a pot, the pot itself is the observed-object 

condition. The mind that induces the conceptual consciousness is its im-

mediately preceding condition. A conceptual consciousness that knows a 

 

a memory of a pot. 
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 In both of the examples above, the basis, or support, is involved in a 

temporal sequence; it precedes that which arises in dependence on it, and 

the two have a cause-and-effect relationship. The basis of calm abiding, 

however, is not like either of these. 

 A basis can also be simultaneous within being a different entity from the 

supported,
1
 like a table and a book. If I place this book on the table, the 

table acts as a basis of the book. They are simultaneous, but they are dif-

ferent entities. The basis of calm abiding is also not like this. Both this and 

the prior bases mentioned above are brought up for the sake of clarifying 

what the basis of calm abiding is not; it is not like the prior or the simulta-

neous bases, both of which involve support and supported being two sepa-

rate entities. These types of basis are objects to be negated in the course of 

finding out what the mental basis of calm abiding is. 

 What is the mental basis of calm abiding? It is of the same entity as calm 

abiding itself. When one cultivates the nine mental abidings that precede 

calm abiding, these nine are all minds included within the Desire Realm. 

When, however, after achieving these nine, one attains calm abiding, one 

has attained a mind that is included within an upper realm. The upper 

realms are the Form Realm and the Formless Realm. 

 This mind is of the same entity as calm abiding. The mind included 

within an upper realm is itself calm abiding, and calm abiding is a mind 

included within an upper realm. 

 a-

tive equipoise which is an actual concentration and on the basis of this cul-

tivates the path of preparation, at first the actual concentration and the 

path of preparation are different. However, when, within the mind of an 

actual concentration, one attains the path of preparation, then the concen-

tration and the path of preparation are of one entity. The mind of the ac-

tual concentration becomes of the entity of the mind of the path of prepa-

ration. At this point, the two cannot be separated; the one is the other. It is 

important that this should appear to your minds well. 

 There is also an example given in the texts. When a piece of iron is 

placed in fire, the iron becomes red hot; at that point, it is impossible to 

distinguish or separate the iron from the fire. However, when the iron has 

just been placed in the fire and is just becoming red, the two can be sepa-

rated. The texts do not spell out how this example applies to the exempli-

fied, but it is easy to understand. The fire is like the meditative equipoise 
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which is an actual concentration, and the iron is like the path of prepara-

the path of preparation, when the path of preparation is attained the men-

tal basis becomes the path of preparation just as the iron takes on the na-

ture of fire. 

 We are beings of the Desire Realm, and thus our minds are also in-

cluded within Desire Realm minds. If we cultivate great compassion, our 

own minds are the basis for great compassion. By contemplating countless 

sentient beings and meditating to develop great compassion, one eventual-

ly achieves great compassion. At that point, the mental basis

mind has become of the entity of great compassion. There is no distin-

guishing the two at that time. Meditating on great compassion does not 

mean taking compassion as an object and looking at it; it means taking 

ssion for them such 

that the mind comes to be of the nature of great compassion. 

 The texts frequently speak of different mental bases: the basis for calm 

abiding, the basis for meditative absorption, the basis for achieving a path. 

The way of understanding all of these is the same. You may wonder 

whether, when one cultivates a certain path, the mind becomes of the enti-

ty of that path. It is important to understand this question because that is, 

in fact, what occurs when one cultivates calm abiding. The mental basis 

becomes of the nature of calm abiding. Therefore, we can ask whether it is 

the case that when one cultivates any of the paths, such as the path of see-

ing and the path of meditation, or the altruistic aspiration to enlighten-

ment, the mental basis and the thing meditated on come to be one in enti-

ty. If the mind does not become of the entity of a path, and so forth, then 

how is that path produced? For example, when we speak of a Bodhisattva 

Superior meditating on emptiness, we do not mean that the Bodhisattva 

 here is in-

dicated as the apprehended object.
1
 However, when we speak of meditat-

ing on compassion and love, we mean that the mind becomes of the entity 

of these; meditating on love means taking sentient beings as the object and 

then developing experience with regard to them, thereby generating the 

mind into the entity of love. 

 

meditative stabilization of a first-ground Bodhisattva, she or he neither 

takes this path as the object nor generates his or her mind into the entity 
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of that path. Rather, he or she cultivates a subjective aspect which is an as-

pect of that meditative stabilization. The Bodhisattva on the path of ac-

cumulation comes to understand well the entity, subjective aspect, object 

of observation, and so forth, of the concentrations of a first-ground Bodhi-

sattva for instance, the going-as-a-hero meditative stabilization
1

and 

becomes very familiar with what that state is like and makes an aspiration 

to be able to generate it in her or his own mind. This process is known as 

generating a similitude of that concentration. There is no other way for 

such a person to meditate on a state that has not yet been achieved. It can-

not be taken as an object of observation, nor can the mind of a Bodhisatt-

va on the path of accumulation be generated into the entity of a first-

has not yet 

been developed. Thus, what is cultivated is a similitude of that meditative 

stabilization.  

 Similarly, you might ask how common beings

paths of accumulation or preparation, for example meditate on the three 

exalted knowers,
2
 these being the exalted knower of all aspects,

3
 the know-

er of paths,
4
 and the knower of bases.

5
 They cannot do it by way of taking 

the three exalted knowers as their apprehended object until they actually 

attain these knowers at the time of becoming Superiors, nor can they gen-

erate their minds into the entity of these exalted knowers. They cultivate 

the three exalted knowers by meditating on that which has a similar type 

of realization. For example, the exalted knower of bases is of the same type 

of realization as direct realization of the selflessness of persons.
6
 Thus, per-

sons on the path of accumulation can take as their object a mind that ex-

ists in their own mental continuums namely, their own [conceptual] rea-

lization of the selflessness of persons. Through meditating on this, they 

achieve the first moment of a continuum which later turns into the fruit of 

an actual exalted knower of bases. Similarly, by meditating with their own 

[conceptual] realization of emptiness as an object, they set in motion a 

continuum that will later become an exalted knower of paths and an ex-

alted knower of all aspects. This last is a direct perception of the aspects of 
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all phenomena and occurs only at Buddhahood.  

 In the continuum of a Buddha are inconceivable secret qualities. Only 

other Buddhas can understand them; even Bodhisattva Superiors cannot 

perceive them directly. How, then, can one meditate on these inconceiva-

ble hidden qualities? One can cultivate these through aspirational prayer.
1
 

Within an understanding of the characteristics and types of these special 

qualities, one makes an aspiration to achieve them quickly. 

 We can speak of four types of beings. The highest are Superiors, those 

who have attained at least the path of seeing. Next are common beings 

who have attained the paths of accumulation or preparation. Third are or-

dinary beings who know something about the paths but have not achieved 

any. Finally, there are commonplace ordinary beings who do not even 

know anything about the paths. 

 How would ordinary beings meditate on the eight categories
2

the three 

exalted knowers, the four trainings,
3
 and the fruit,

4
 the Wisdom Truth 

Body
5
 of a Buddha? Such persons can meditate on these by examining 

their definitions, characteristics, boundaries, and the means of attaining 

them. Even though one has not attained special insight, one can analyze 

these eight by means of a similitude of special insight. In this way one is 

able to meditate on the eight categories. 

DISCUSSION 

Question: In descriptions of the direct cognition of emptiness, it is said that 

emptiness and the mind cognizing it are like water poured into water. 

 

Answer:  as being like wa-

ter poured into water, it is not meant that the subject is generated into the 

entity of the object. Rather, it indicates that once the uninterrupted path is 

attained, all conventional appearances disappear for this mind. Only emp-

tiness appears, and thus it is said that the mind and emptiness are of one 

6
 of empti-

ness. This image exists between subject and object and, therefore, subject 

and object seem to be different. When the uninterrupted path of the path 
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of seeing is attained, only actual emptiness appears; thus, there is no longer 

a distinction between subject and object. 

Question: Why is it that compassion and the three exalted knowers,  can-

not be taken as objects of observation in meditation? 

Answer: Once something is the object of the mode of apprehension, it is 

own mind. For example, to set compassion up as an object of reflection 

and then to consider its qualities, and so forth, is a case of investigating 

compassion. It is not meditation of compassion [that is, meditative cultiva-

m-

passion. 

Question: It was said that all conventional appearances disappear when one 

attains the uninterrupted path of the path of seeing. After this, however, at 

the time of the wisdom subsequent to meditative equipoise,
1
 do conven-

tional appearances again appear? 

Answer: All conventional phenomena will again appear after you rise from 

meditation. However, there is a great difference in the way they appear to 

people like ourselves and to people who have actually cognized emptiness. 

The phenomena that appear are the same, but the way they appear is dif-

ferent. A person who has directly realized emptiness has a subsequent reali-

zation of phenomena as illusory. There are two types of emptiness being 

spoken of here. One is the emptiness of the space-like meditative equi-

poise; the other is the emptiness of the subsequent realization, which is like 

an illusion. The second is not an actual emptiness but is given that name. 

 During meditative equipoise directly realizing emptiness, only the non-

affirming negative
2
 which is a mere vacuity appears. When one rises after 

having attained the uninterrupted path and path of release of the path of 

seeing:, one has what is known as a subsequent realization.
3
 At that time, 

whatever appears is perceived as being like an illusion. This is because the 

subsequent realization is conjoined with the previous realization of empti-

ness, and thus all phenomena are seen as qualified by emptiness. 
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13 MORE TYPES OF OBJECTS OF 

OBSERVATION 

PERVASIVE OBJECTS OF OBSERVATION 

The first of the general categories, pervasive objects of observation, has 

four subdivisions: 

1 non-analytical image
1
 

2 analytical image
2
 

3 observing the limits of phenomena
3
 

4 thorough achievement of the purpose.
4
 

Regarding the order of these, there is a system explaining the second, the 

analytical image, first, and the non-analytical image second. The order 

above, however, is given in Kamalash¦la Stages of Meditation. 

 The names of the first two, non-analytical and analytical image, are po-

sited from the viewpoint of the subject. The names of the last two, observ-

ing the limits of phenomena and thorough achievement of the purpose, 

are posited from the viewpoint of the object. 

NON-ANALYTICAL AND ANALYTICAL IMAGE 

By conceptual
5
 and non-conceptual,

6
 we generally mean, for instance, the 

non-conceptuality of the non-conceptual exalted wisdom of meditative 

equipoise. Although the [Tibetan and Sanskrit] words are the same in both 

cases, the meaning is not. Non-conceptuality, or non-analysis, is so called 
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[in this context] because it does not analyze the mode
1
 of phenomena

their nature
2
 or emptiness but, rather, is a type of calm abiding that takes 

as its object of observation the varieties
3

that is, conventional phenome-

na without analyzing their nature. Thus, it is important to be very clear 

- - ecifically re-

fers to the fact that one is not analyzing or investigating the mode [of be-

ing] of phenomena, their emptiness. This explanation accords with Kama-

lash¦la Stages of Meditation, although other explanations exist. 

 This first of the pervasive objects of observation is also described as ob-

servation of the sign
4
 of a reflection,

5
 or image. The meaning in this con-

text is the same. The object itself is said to be an image because the varie-

ties of objects are not observed nakedly but are perceived by means of an 

image. Dharmak¦rti h-

specifically refers to this type of object as a gener-

ic image, but the higher systems do not use this term here. According to 

Dharmak¦rti sness is 

a generic image which that consciousness takes as its object. This generic 

image is said to be related to the actual object to which it corresponds. 

 When one begins to cultivate calm abiding, one has no direct perception 

of the object but is working with conceptuality in that an image of the ac-

tual thing is taken as the object of observation. This consciousness does 

not perceive objects nakedly; it operates by way of an image. In the SÒtra 

Unraveling the Thought and in Asaºga Grounds of Hearers, there is an ex-

planation of this image as being a likeness of that object. 

 The second of the four types of pervasive object of observation is an ana-

lytical image. According to Kamalash¦la Stages of Meditation, this is a case 

of special insight n-

volves special insight taking to mind (or analyzing) the nature of pheno-

mena. Since the nature of phenomena is being analyzed, this is said to be 

an analytical image. 

 Both of these objects of observation are discussed from the viewpoint of 

the subject, the viewing consciousness. The first, a non-analytical image, is 

posited according to how calm abiding observes phenomena; the second is 
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posited according to how special insight observes its object. Calm abiding 

is non-analytical in the sense that it does not analyze the mode, or final na-

ture, of phenomena. Since special insight analyzes the mode, the second 

type is analytical. 

Question: The first type has to do with how calm abiding observes pheno-

mena? 

Answer: Yes. Its objects of observation are always the varieties, not the 

mode. It does not matter which of the varieties (that is, which convention-

al phenomenon) is its object you could be meditating on the unpleasant, 

on love, and so forth. 

Question: -fledged calm abiding? 

Answer: Yes. Remember that all four here are called pervasive objects of 

observation. This category includes all objects of observation all the va-

rieties. Which varieties of objects should be meditated upon the unplea-

sant, and so forth

needs. 

Question: Would the body of a Buddha be an example of the first type of 

pervasive object of observation and would the sevenfold reasoning [estab-

lishing the selflessness of persons
1
] necessarily be indicated by the second 

type? 

Answer: The body of a Buddha would be included among objects of the 

first type. Since the reference here is to a general type of calm abiding, me-

ditation on the body of a Buddha, on love, on the unpleasant, and so 

forth, are all suitable to be included. There is no definiteness as to what 

the actual object of observation might be. Similarly, the second type of 

pervasive object of observation refers to special insight in general. Since the 

sevenfold reasoning relates to a specific type of special insight, there is no 

definiteness that it would be indicated as the second type of pervasive ob-

ject of observation. 

According to the order of the four pervasive objects of observation given in 

Asaºga Grounds of Hearers and the SÒtra Unraveling the Thought, the 

second type analytical, image is put first. The meaning there is also a 

little different from what has been explained so far. Nevertheless, there is 

no contradiction. According -

given because, for the most part, calm abiding involves stabilizing medita-
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tion, not analytical meditation. Asaºga SÒtra Unraveling the 

Thought do not classify the first two types of pervasive object of observa-

tion by making a division of phenomena into the mode and the varieties, 

or into ultimate and conventional truths.
1
 Rather, they say that because 

calm abiding is mainly a case of stabilizing meditation, it is non-analytical, 

and because special insight is mainly a case of analytical meditation, it is 

analytical. These two ways of interpreting the categories are not contradic-

tory. They are based on different reasons, for there are different things to 

be understood in relation to Kamalash¦la ations. 

 The reason Kamalash¦la the non-

analytical image a case of taking one of the varieties of conventional 

phenomena as the object of observation and the second the analytical 

image a case of taking to mind the mode of phenomena is that ordinary 

beings who are beginners at meditation must achieve calm abiding first 

and then special insight. There is almost no case of a beginner taking the 

mode [of being] of phenomena as the object of observation in developing 

calm abiding, although it could happen. A person who has attained calm 

abiding can then take the mode of phenomena as an object of observation 

and, in dependence on that, generate special insight. This is why Kama-

lash¦la Stages of Meditation distinguishes between non-analytical and ana-

lytical in this way. 

 Asaºga Grounds of Hearers and the SÒtra Unraveling the Thought set 

forth the first two pervasive objects of observation on the basis of a divi-

sion into analytical and stabilizing meditation without making a division 

into the mode and the varieties. Whether one is observing the mode or the 

varieties, as a beginner one first mainly practices stabilizing meditation and 

then, once calm abiding has been achieved, cultivates analytical meditation 

and thereby achieves special insight. 

Question: Would the seven cause-and-effect quintessential instructions
2
 for 

generating the altruistic mind of enlightenment be included within the 

category of the non-analytical image? 

Answer: Yes. However, if you are mainly doing this meditation by way of 

analytical meditation, using reasons, and so forth, then, since this is not 

primarily a stabilizing meditation, it would be included within the catego-

ry of analytical images. It is important to bear in mind that, according to 

Kamalash¦la
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nature of phenomena. In Asaºga

object either the mode or the varieties of conventional phenomena as 

long as it is an object of observation of analytical as opposed to stabilizing 

meditation. Thus, in Asaºga -and-effect 

quintessential instructions are mainly involved with analytical meditation, 

they would be included among analytical images. 

 Thus, it is important to be aware of what meaning is being given to the 

- to know whose sys-

tem is being applied. Sometimes, as with Kamalash¦la, non-analytical re-

fers only to taking the mode, emptiness, e-

fers to any object that is observed in analytical or investigative meditation. 

OBSERVING THE LIMITS OF PHENOMENA 

The third type of pervasive object of observation is called observing the 

limits of phenomena. This can be posited from the viewpoint of either the 

object or the subject. What would the limits of phenomena signify from 

the viewpoint of the object? The impermanence of sound
1
 is not a limit of 

phenomena. The limit of phenomena is their not existing from their own 

side, which is the mode of subsistence
2
 of all phenomena whatsoever. Ac-

 tenets, this is the limit of phenomena. 

 If the limit of phenomena is posited from the viewpoint of the subject, 

one is said to be observing the limit of phenomena only when emptiness is 

b-

servation, the limit of phenomena is not seen. Thus, if observing the limits 

of phenomena is understood as an object, it means observation of the final 

or ultimate mode of being
3
 of some phenomenon. If taken from the view-

point of the subject, it means nakedly observing that nature. For this rea-

son, the path of observing the limits of phenomena is simultaneous with 

attainment of the first Bodhisattva ground. This is the point at which 

there is no generic image intervening between the consciousness and its 

object of observation, emptiness, and thus the nature of phenomena is ob-

served nakedly. 

 What are the boundaries of observing the limits of phenomena accord-

ing to Kamalash¦la Stages of Meditation? A very important term relevant 

to this is khong du chud pa to internalize or realize. Kamalash¦la uses this 
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means either the attainment of enlightenment or the attainment of direct 

realization.
1
 Thus, it has two meanings: to attain and to realize directly. 

Therefore, from the viewpoint of the object, it is necessary to internalize 

the path of observing the limits of phenomena. It is because such internali-

zation involves direct perception of emptiness that Kamalash¦la asserts the 

path of observing the limits of phenomena to be simultaneous with attain-

ing the first Bodhisattva ground. 

DISCUSSION 

Question: Is the third pervasive object of observation, observing the limits 

of phenomena, being equated with attainment of the path of seeing? 

Answer: , attainment of 

this path is equated with attainment of the first Bodhisattva ground and, 

therefore, with the path of seeing. There is an explanation of how these 

four pervasive objects of observation are used in the context of achieving 

the five  in dependence on calm abiding and special in-

sight. That type of explanation belongs to the style of teaching known as 

instruction from experience.
2
 What I have been explaining on the basis of 

various texts is known in Tibet as textual instruction.
3
 This is a matter of 

explaining how things are set forth in the texts without relating them to 

the way in which one progresses along the stages of the path. Instruction 

from experience x-

perience; the yogi gives instruction on the basis of what appears to his or 

her mind through their own practice and experience of calm abiding or 

special insight. There is also a third type of instruction known as practical 

instruction,
4
 in which the teacher does not just state a presentation as it is 

given in the texts but sets it out so that it can be practiced. This type of in-

struction is done especially for the sake of the practice of the paths. Anoth-

er type of instruction is known as bare or naked instruction.
5
 Here the 

words of a text are explained in terms of what they actually refer to, not 

merely in terms of their literal meaning. 

Question: Would the third of the pervasive objects of observation, observ-

ing the limits of phenomena, necessarily be related to a supramundane 
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path? Would the first two pervasive objects of observation as presented by 

Kamalash¦la also necessarily be supramundane? 

Answer: Not necessarily. The non-analytical image can be related to the 

path of accumulation. The second the analytical image can be put with 

the path of preparation. Neither of these two paths which are, respective-

is [necessarily] su-

pramundane. The third pervasive object of observation is related to the 

paths of seeing and meditation

fourth type of pervasive object of observation, thorough achievement of 

purpose , that of no more learn-

ing the path of a Buddha. 

Question: Does this mean that the first two types of pervasive object of ob-

servation can also be observed on a mundane path
1
 of meditation? 

Answer: Yes. 

Question: Why are these called pervasive objects of observation? 

Answer: Because all objects are included among them (see p. 42). For ex-

ample, the first type includes all varieties of conventional phenomena

meditation on love, on the unpleasant, on the sevenfold reasoning, and so 

forth. The last three types of pervasive object of observation involve emp-

tiness; emptiness is also classified as an object of observation for purifying 

afflictive emotions. In general, therefore, all objects of observation are in-

cluded among what we call pervasive objects of observation. 

Question: Is there no contradiction in calling the latter two, which are ob-

jects of observation of a supramundane path, objects of observation for the 

development of calm abiding? There appears to be a contradiction because 

calm abiding has already been attained by the time one reaches a supra-

mundane path. 

Answer: This would be the case if you considered them in terms of their 

order and their relation to the five paths, but they need not be considered 

like that. This is not a laying out of a mode of progress by one individual; 

it is not the case that the same person attains the first, then the second, and 

so forth, and attains calm abiding only after completing the fourth. Ra-

ther, these are four types of objects of observation that four different 

people might take up at a time when they have not yet achieved calm abid-

ing or special insight. For example, persons who have already attained the 
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first Bodhisattva ground will have the third object of observation, observ-

ing the limits of phenomena, in their continuums. Persons who have at-

tained the path of preparation will have an analytical image in their conti-

nuums. Such persons do not need to go back and work with a non-

analytical image because they have already attained calm abiding. The ap-

 

should not be confused with the way in which they are set out as a classifi-

cation of objects of observation by which calm abiding can be achieved. 

 For example, when one attains the path of observing the limits of phe-

nomena, one also attains the first Bodhisattva ground. A person on the 

first Bodhisattva ground has already achieved calm abiding; however, it is 

suitable for [a beginner] to take the observation of the limits of phenome-

na as an object of observation for generating calm abiding at a time when 

calm abiding has not yet been attained. It can be used as an object of ob-

servation for cultivating calm abiding. 

Question: I do not understand how emptiness can be an object of observa-

tion in the development of calm abiding, since it is a slightly hidden phe-

nomenon
1
 and an object of analytical meditation.  

Answer: There is no definiteness concerning whether emptiness is an object 

of analytical meditation. People who generate calm abiding using empti-

ness as their object of observation are extremely rare; most achieve calm 

abiding through taking one of the varieties of conventional phenomena as 

an object of observation and will turn to emptiness and use analysis after 

calm abiding has been achieved. However, it is possible for those with 

sharp faculties and those with high realization to cultivate calm abiding by 

taking emptiness as their object of observation initially. 

 Most people who try to use emptiness as an object of observation in de-

veloping calm abiding encounter two difficulties, one in relation to the ob-

ject and one in relation to the subject. From the viewpoint of the object, 

because emptiness is profound and difficult to understand, most people 

lose the factor of stability
2
 of mind when they think about or contemplate 

it, and if they do not think about it, what they are doing cannot be called 

meditation. From the viewpoint of the subject, it is difficult for a person 

who is initially training in calm abiding to calm down and stop discursive-

ness. Therefore, most texts set forth the development of calm abiding 

through using one of the varieties of conventional phenomena as the ob-
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ject of observation. Once calm abiding is achieved, emptiness is taken as 

the object of observation in cultivating special insight.
1
 

  Most people start with some [easier] conventional object of observation 

when they first develop calm abiding and then change to another when 

they are working on special insight. There are, however, people who 

achieve calm abiding with emptiness as their object of observation and 

then, staying with that same object of observation, achieve special insight. 

 

THOROUGH ACHIEVEMENT OF THE PURPOSE 

The fourth pervasive object of observation, thorough achievement of the 

purpose, is actually a Buddh
2
 Therefore, those who ac-

path of tho-

 refers to something which exists only in 

the continuum of a Buddha Superior.
3
 All the same, it is possible to take a 

and achieve calm abiding. As an object of observation, thorough achieve-

ment of the purpose can be used in the development of both calm abiding 

and special insight. 

 The fourth of the pervasive objects of observation, thorough achieve-

ment of the purpose, is not a temporary purpose but the ultimate one; the 

final purpose of generating the paths and the grounds is to attain Budd-

hahood. The object observed when the purpose has been achieved is a 

- 

through tenth-ground Bodhisattva, and one who has actually achieved the 

purpose is a Buddha. 

 b-

person can attain calm abiding, special insight, and the first Bodhisattva 

ground e-

continuum and when it refers to observin i-

nuum. There are people who attain the first Bodhisattva ground and 

Buddhahood i-

nuum. A person who has generated the path observing the limits of phe-

nomena in his or her own continuum is a first-ground Bodhisattva; such a 
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person can take a Nature Body as an object of observation and thereby 

achieve Buddhahood. One should think carefully about the distinction be-

and about the fact that there are objects of observation included in the va-

rieties of conventional phenomena as well as in the mode of phenomena, 

their emptiness. 

DISCUSSION 

Question: Is it possible for someone who has not achieved the first Bodhi-

sattva ground to take the Nature Body as an object of observation? 

Answer: Yes, it is possible. Even someone who has not entered any path 

can take it as an object of observation. One can also take observing the 

limits of phenomena as an object of observation before entering the path, 

but it is not said that one has generated the path of observing the limits of 

phenomena until one achieves the path of seeing and, simultaneously, the 

first Bodhisattva ground. Similarly, one can begin to achieve thorough 

achievement of the purpose even before entering the path, but a person 

who has thoroughly achieved the purpose is a Buddha. 

Question: What is the difference between the middle two pervasive objects 

of observation the analytical image and observing the limits of pheno-

mena. It would seem that both are observing the mode of phenomena; is 

there a difference in what is appearing to the mind? 

Answer: The object of observation is emptiness in both cases, but there is a 

difference in how it appears to the mind. In talking about a path observing 

the limits of phenomena we are referring to the clear appearance
1
 of emp-

tiness. This means there is direct perception in which there is no generic 

image between subject and object. 

 When observing an analytical image, one has overcome the coarse type 

of generic image, but a subtle type remains. At this point, one is on the 

path of preparation and has achieved a union of calm abiding and special 

insight; a subtle appearance of duality is still present. This is, however, a 

realization arisen from meditation, a high state of mind.  

OBJECTS OF OBSERVATION FOR DEVELOPING SKILL 

AGGREGATES 

Objects of observation for [developing] skill
2
 are objects with respect to 
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which a yogic practitioner becomes skilled. A yogic practitioner who de-

sires to become skilled with respect to the nature of compounded pheno-

mena must know the entity,
1
 divisions,

2
 definition,

3
 enumeration,

4
 and 

mode of production
5
 of the aggregates. For example, to know the mode of 

production of the form aggregate, which is an instance of coarse form, is to 

know it arises from or is compounded from an aggregation of minute par-

ticles and to know that when it disintegrates there is a dissolution of those 

particles. 

 It is particularly difficult to understand the mode of production of feel-

ings. How are the feelings of pleasure, pain, and neutrality produced? 

Someone skilled in the feeling aggregate would know what causes bring 

about each of these and would also understand how each of the three dis-

integrates. 

 Someone skilled in knowledge of the aggregate of discriminations under-

stands that, in general, discrimination accompanies every main mind. We 

say that persons without discrimination do not know anything, that they 

are as though crazy. To have discrimination means that one can think. 

This does not mean merely to see something or to have thought but refers 

to discrimination in the sense of motivation. For example, someone who 

speaks harshly may have a purpose in doing so, or the words may have 

simply rushed out without prior consideration. Harsh words spoken with-

out prior thought are said to be without motivation and without discrimi-

nation. If the harsh words were said intentionally and unmistakenly, the 

speaker is said to have motivation or discrimination; she or he has spoken 

exactly in accordance with their own thought. Thus, discrimination comes 

about because of the presence of intention and lack of error. 

 The fourth aggregate, compositional factors, is a making of effort at ac-

tivity. The generation of an altruistic mind of enlightenment can serve as 

an example. There are two types of altruistic mind of enlightenment an 

aspirational like to attain Budd-

hahood  one, which is not merely a thought or wish but 

involves actually making effort at the practices leading to the attainment of 

Buddhahood Engaging in the Bodhisattva Deeds gives the fol-
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lowing example: a person who wishes to go somewhere is like someone 

who has the aspirational mind of enlightenment, and a person actually 

traveling toward that place is like someone who has the practical mind of 

enlightenment. The latter does not merely want to attain Buddhahood but 

is actually making effort toward it by practicing the six perfections

giving, ethics, patience, effort, concentration, and wisdom. s-

crimination c-

tors involves actually making effort. 

 The aggregate of consciousness is the basis of everything. With regard to 

the form aggregate, for example, the activities of the body depend on con-

sciousness. The activity of experiencing pleasant, unpleasant, and neutral 

feelings also has consciousness as its basis. Discrimination is the mental 

factor of taking up a motivation and, therefore, has a consciousness as its 

main mind. Finally, with respect to the compositional factors, if there were 

no consciousness there would be no basis of making effort. The assertion 

of many schools of tenets that the person
1
 is the continuum of conscious-

ness derives from just this fact that the aggregate of consciousness is the ba-

sis of the others. 

 How is the continuum of consciousness asserted to be the person? This 

is the person in relation to whom there is a going from a past life to the 

present one and from there to a future life. It is in relation to the person 

that deeds are accumulated, and so forth. 

CONSTITUENTS 

What would a yogic practitioner who wished to become skilled in the na-

ture of causes do? Every compounded phenomenon has both a substantial 

cause
2
 and a cooperative condition.

3
 The yogic practitioner analyzes the 

mode of arising of constituents.
4
 For example, he or she would examine 

the substantial cause and cooperative condition of a particular form consti-

tuen
5
 has many different meanings. It can mean 
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cause, mode of being,
1
 nature,

2
 or a potency

3
 for the arising of something. 

When the meaning behind any of these terms is sought, however, one 

finds a casual activity. 

 Even in relation to the final nature of phenomena, emptiness which is 

permanent it is very suitable to reflect on causes. Chandrak¦rti Supple-

d  says that in the end all arise 

from emptiness. This means that all causes and effects operate within the 

context of emptiness; it also signifies that for those with high realization 

emptiness itself appears as cause and effect. This does not mean that emp-

tiness is a functioning thing,
4
 or is impermanent, or is a cause from which 

things arise. To those whose understanding is well formed, emptiness ap-

pears as cause and effect because they understand that all phenomena are 

empty in the same way and that cause and effect operate with the context 

of emptiness.
5
 They understand that if all phenomena were not of one 

taste with emptiness, cause and effect could not operate. Thus, saying that 

all arise in the end from emptiness does not mean that causes and effects 

arise from emptiness.  comes to mean cause, final 

nature, nature, or potency. Thus, not only the eighteen constituents but 

any compounded product whatsoever can be analyzed endlessly. 

TWELVE SENSE-SPHERES 

A person wishing to become skilled in conditions must be skilled in the 

presentation of the twelve sense-spheres.
6
 For example, the mental sense-

sphere, which is one of the internal sense-spheres, arises from three condi-

tions: an object-of-observation condition, an immediately preceding con-

dition, and an uncommon proprietary condition. Each of the twelve sense-

spheres can be taken as a continuum requiring these three conditions. A 

person who is skilled in how one of the twelve sense-spheres arises from 

the three conditions is said to be skilled in conditions. 

TWELVE-LINKED DEPENDENT-ARISING 

One who wishes to become skilled in the twelve-linked dependent-arising 

                                                                                                                                                                                                                                                                                                             

1
 yin lugs. 

2
 rang bzhin, s  

3
 nus pa. 

4
  

5
  

6
  The twelve sense-spheres are the six objects (forms, sounds, 

odors, tastes, tangible objects, and other phenomena) and the six sense powers (eye, ear, 

nose, tongue, body, and mental sense powers). 



196    CALM ABIDING AND SPECIAL INSIGHT 

must meditate on either the forward or reverse progression of the twelve. 

There are many different ways of explaining how one person cycles in cyc-

lic existence by way of the twelve-linked dependent-arising.
1
 

The Twelve-Linked Dependent-Arising
2
 

 1 ignorance
3
 

 2 compositional action
4
 

 3 consciousness
5
 

   a. cause consciousness 

   b. effect consciousness 

 4 name and form
6
 

 5 sense-spheres
7
 

 6 contact
8
 

 7 feeling
9
 

 8 attachment
10

 

 9 grasping
11

 

 10 existence
12

 

 11 birth
13

 

 12 aging and death
14

 

How are the twelve presented in terms of the lives of a single person? First, 

the natures, entities, and divisions of the twelve links individually must be 

explained. This is the basis for understanding how one person travels in 

cyclic existence by way of these twelve. Does a person achieve the twelve 

simultaneously or serially? We need not discuss the many different ways in 
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which the twelve are presented in Vasubandhu Treasury of Manifest 

Knowledge but will take the u  

 Let us say that a person accumulates in her or his present life an action 

that will cause rebirth as a god in the future. Once an action has been 

committed, there are said to be twelve links of dependent-arising which 

are of one completion
1
 with it. Thus, the twelve links related to a particu-

lar virtuous action are a different group from the twelve related to a par-

ticular non-virtuous one. The rebirth someone takes as a god is the pro-

jected effect
2
 of a virtuous action. How many of the twelve links con-

nected with that action arise in this lifetime and how many in a future life-

time? How many would have arisen in a past life? 

 As soon as an action has been completed, the second link, compositional 

action, is established. This action was preceded by the motivation of be-

ginningless ignorance. The action arises immediately after the ignorance; 

there is no interruption between them. The action itself is the mental fac-

tor of intention.
3
 As the intention is approaching its cessation, it comes to 

abide in the entity of a potency.
4
 Once the intention has become a poten-

cy, consciousness the third link of dependent-arising is established, for, 

as the compositional action deposits a potency on the consciousness, it be-

comes of the nature of consciousness. 

 The accumulation of an action and the compositional action occur in 

the same instant. There are two different systems concerning the arising of 

the remaining nine links of dependent-arising. It can happen that a person 

who accumulates an action that would cause future rebirth as a god is in 

the very next life reborn as a god. It can also happen that one or many lives 

intervene between the lifetime during which the action is performed and 

that in which the person is reborn as a god. 

 When a person who will immediately be reborn as a god is about to die, 

the eighth, ninth, and tenth links attachment, grasping, and existence

arise. Grasping is appropriation of the next rebirth. Existence is a potency 

or latency. We have said that when an action is about to cease, it deposits a 

potency on the third link, consciousness

name given to that potency when it has been nurtured by the eighth and 

ninth links, attachment and grasping. When the potency is first produced, 
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it does not have the ability to produce a new life, but once it has been nur-

tured by attachment and grasping it is able to function as an entity capable 

of taking up a new life. Thus, these are the five links which occur in the 

same life in which the action was committed: ignorance, compositional ac-

tion, consciousness, attachment, and grasping. 

 The third link, consciousness, is really two consciousnesses, the cause 

consciousness and the effect consciousness. Because only the first of these 

is a projecting cause, there are said to be five and one-half projectors
1

the 

first, second, and half the third, as well as the eighth, ninth, and tenth of 

the twelve links of dependent-arising. 

 The remaining six and one-half links are all projected effects.
2
 Before re-

birth as a god, the person is in the intermediate state, or bar-do. The pro-

jected effects arise after the intermediate state at the time of birth
3
 as a 

god; five and one-half of them are simultaneous with that rebirth. The 

twelfth link, aging and death, is established in the second moment after 

taking rebirth.
4
 There is no certainty whether that second moment will be 

a case of aging or death since there are, for example, humans who are born 

and then die in the very next moment. This never happens with gods. 

[Thus, for them, the second moment after taking rebirth is always a time 

of aging.] 

 How many of the twelve arise when a human is to be reborn as a human 

without having another type of rebirth between those two? In this life 

there are five and one-half links; in the next life there are said to be seven 

and one-half; the halves are not counted, however, because there is only 

one consciousness. The division of the third link, consciousness, is made 

 or an effect. 

In this case, the twelve links of dependent-arising are complete in two life-

times.
5
 

MEANING OF DEPENDENT-ARISING 

In the Tibetan word -

to be commented on are rten e-

pended on) and  
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words are very important. SÒtras, and so forth, use the long form of this 

term, ndently and relatedly 

 e-

1
 

 

link depends on the preceding one. For example, if there is no ignorance, 

action will not arise; in this way, action is dependent on ignorance. 

 If ignorance does not precede action as a cause, the action will not arise. 

Thus, we can establish that there is a relationship between ignorance and 

action within the context of their being different entities. That is why they 

 

 ther in order to 

eliminate the misconception that the twelve links are unrelated and inde-

- . Many Ti-

betan texts comment on three aspects of this term: the arising dependently, 

the dependent relationship, and the establishment of dependence. In gen-

eral, these three are equivalent, but they have different potencies
2
 or con-

v-

alent but have different potencies. 

 -

s take this as the king of reasonings that 

analyze the ultimate. This is the most extensive of such reasonings. 

THE TWELVE LINKS INDIVIDUALLY 

The above has been an explanation of the meaning of dependent-arising in 

general. Now I will explain each of the twelve links individually. It is ne-

cessary to know the nature of these to ascertain their order and to know 

which are afflicted
3
 and which are not. 

 The first link, ignorance, is the motivation. Ignorance is a factor of ob-

scuration, of which there are two modes: (1) with respect to actions and 

their effects and (2) with respect to suchness but not actions and their ef-

fects. To be obscured with respect to actions and their effects means not to 

understand what kinds of fruition happiness, suffering, and so forth

will result from a particular action that has been committed. For example, 

a person engaged in killing may not understand that it is a non-virtuous 

activity; or, even if the person sees it as non-virtuous and a cause of future 
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suffering, she or he engages in killing anyway because of not fully believing 

that suffering will result. This latter is also actually a case of not knowing 

that killing is a non-virtue because, even though the person has heard that 

it is non-virtuous and a cause of suffering, he or she has not realized it with 

valid cognition and does not believe it. From this point of view, the per-

 in killing is ignorance. Because this motivation is not 

merely present but also manifest, the person either directly engages in kill-

ing or has someone else do it for him or her. 

 When the life-faculty
1
 of the victim ceases, the murderer accumulates 

the second of the twelve links, action. There are two aspects to this action, 

that of intention and the physical deed of killing. The latter is accumu-

-faculty ceases. This is 

true regardless of whether the perpetrator does the killing her- or himself 

or orders another person to do it. 

Question: Then ignorance is the motivation for non-virtuous actions? 

Answer: Yes, and the same principle can be applied to virtuous actions. An 

action is virtuous, non-virtuous, or neutral in dependence on its motiva-

tion. With regard to virtuous action, if one is going to meditate, for exam-

of this motivation, one engages in meditation, one accumulates a virtuous 

activity. 

Question: How is it that a person who sends another to commit murder 

will generate the third link of dependent-arising the cause conscious-

ness when that murder is effected? 

Answer: The first two of the three types of physical non-virtue, killing and 

stealing, can be delegated to someone else. One can send someone to kill 

another per -faculty 

is cut off, a complete path of action i-

nuum. This is the time of acquiring the second link, action. After sending 

off the actual murderer, the person who gave the order may engage in a 

virtuous activity while the murder is being committed. Even so, when the 

-force ends, the path of action for the one who initiated the 

murder becomes complete. How can this occur? No new consciousness 

arises in the person who is back home engaging in a virtuous activity. 

What, then, is the nature of the action that is actualized? Is it of the entity 
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of consciousness, matter,
1
 or non-associated compositional factors?

2
 The 

four schools of tenets have different answers to this question. 

  - s, this ac-

tion becomes of the nature of a potency and is deposited in the conscious-

ness. According to most other proponents of tenets, it becomes a non-

revelatory form;
3
 a bodily action can be either a revelatory form

4
 or a non-

revelatory form, which is not a potency but an entity of an action that will 

later turn into the entity of the tenth link of dependent-arising, known as 

existence. Thus, even though the person who gave the order is engaging in 

a virtuous activity, the fruition of his or her non-virtuous activity in in-

itiating the murder will not be wasted. She or he will have to undergo the 

effect of that action. The same is true of a virtuous action initiated by one 

person and carried out by another, such as when someone makes a charit-

able donation through an agent. 

 Ignorance in general is a little different from the ignorance which is the 

first of the twelve links of dependent-arising, for the latter is either non-

virtuous or neutral. The ignorance that motivates an action impelling re-

birth in a bad transmigration cannot be neutral but must be non-virtuous 

and must be a case of obscuration with respect to actions and their effects. 

Such obscuration is necessarily non-virtuous. The ignorance that serves as 

the motivator for taking rebirth in the upper realms [that is, the Form and 

Formless Realms] or in happy transmigrations [in the Desire Realm] can-

not be virtuous; rather, it is neutral because it is not a case of being ob-

scured with respect to the fact that pleasure is produced in dependence on 

a virtuous action and that pain is produced in dependence on a non-

virtuous one. Someone who has such a neutral ignorance not only is un-

obscured with respect to these facts but also has belief in them. Such a per-

son engages in actions within a belief in the relationship of actions and 

their effects; therefore, he or she engages in an action in order to take re-

birth in a happy transmigration. Although such a person has a mistaken 

conception of the self,
5
 because she or he engages in an action believing in 

the cause and effect of actions and out of fear of a bad rebirth, the ignor-

ance that motivates the action is neutral. 
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 This motivation has two parts. Not wanting to be reborn in a bad 

transmigration has a factor of ignorance the misconception of the nature 

of the I.
1
 This is an ignorance which is an obscuration with respect to 

suchness. The other factor of motivation is that which draws the person 

into doing a virtuous action out of concern for avoiding rebirth in a bad 

transmigration. This part of the motivation is virtuous. 

 The second of the twelve links of dependent-arising is compositional ac-

tion. Although action, or karma, in general can be virtuous, non-virtuous, 

or neutral, the compositional action that is the second link of dependent-

arising must be either virtuous or non-virtuous because it brings about re-

birth. This is because it functions as the cause of either a happy or bad 

transmigration, and these rebirths must have, respectively, a virtuous or 

non-virtuous action as their cause. This distinction is very important be-

cause the actions included in the twelve are actualizers of a rebirth. 

 According to the upper systems, but not Vasubandhu Treasury, there 

are three exceptions to this: the action which brings about Foe De-

stroyerhood, an act of confession
2
 which destroys a previously accumulated 

projecting action, and an action projecting rebirth in a pure land.
3
 Except 

for these three, all actions will definitely cause rebirth. This is the assertion 

of the higher tenet systems; it is not asserted by Vasubandhu, for he states 

in the Treasury that any action will have a rebirth as its projected effect. 

 An action that impels rebirth in one of the upper realms Form Realm 

or Formless Realm is an unfluctuating
4
 action, and one that impels a 

happy transmigration [in the Desire Realm] is called a meritorious
5
 action. 

Both of these must be virtuous. For someone to be impelled into a bad 

transmigration there must be a non-virtuous, or non-meritorious,
6
 action. 

In chart form: 
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Types of Rebirth 

Rebirth Impeller Type 

Formless Realm unfluctuating action virtuous 

Form Realm unfluctuating action virtuous 

Happy transmigrations  in Desire 

Realm 

meritorious action virtuous 

Bad transmigrations non-virtuous actions non-virtuous 

 Because of ignorance, an action is accumulated, and in the next moment 

there is consciousness, the third of the twelve links of dependent-arising. 

This means that as an action approaches cessation it deposits a potency on 

the consciousness. Actualization of the third link consciousness and 

cessation of the second action are simultaneous. At this time, the ac-

tion has become of the entity of a potency that remains with the con-

sciousness. Since the second link action cannot remain permanently, 

what can remain, and how, until its effect ripens in another rebirth, possi-

bly far in the future? This question is much debated, and all four schools 

of tenets have different answers. (See p. 202.) 

 The third link, consciousness, has two factors, the consciousness at the 

time of the cause and the consciousness at the time of the effect. The first 

refers to the consciousness that exists at the time of the action, until the 

new consciousness impelled by that potency is appropriated that is, until 

the rebirth which is an effect of that action takes place. 

 

feeling, discrimination, 

compositional factors, and consciousnesses are called the name basis.
1
 

ggregate. This link is to be understood as 

m-

less Realm, there are only the four name-basis aggregates; the form aggre-

gate is absent. Thus, the person is designated just in dependence on the 

four name aggregates. 

 The fifth link, sense-spheres, refers to the twelve sense-spheres, which are 

actualized simultaneously with assuming a new rebirth. 

 The sixth, contact, refers to the ability of the body consciousness to 

make contact with tangible objects. 

 The seventh, feeling, means the ability to know which of the three feel-

ings pleasure, pain, or neutrality is arising. 

 The eighth, attachment, refers to the desire for taking rebirth. This 
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could mean wanting to be reborn as a god or some type of attachment re-

lated to the rebirth one will take. For example, if at the time of death one 

attachment but an uncommon form of it that has bearing on the type of 

rebirth one will take. 

 The ninth link, grasping, is also a case of attachment but is distinguished 

by the fact that, whereas the attachment previously discussed is a mere as-

piration, this link refers to the actual taking up of the next life. 

 The tenth, existence, is really similar to action but, as was already men-

tioned, the action has ceased and become of the nature of consciousness; 

until the occurrence of the birth of which that action is the cause, the la-

tency or potency s-

when it has been nurtured by at-

tachment and grasping and thereby becomes able to produce the effect of 

taking up the new life. 

 The eleventh link, birth, refers to the actual taking of rebirth through 

the power of that action. 

 The twelfth is either aging or death. In the first moment, rebirth is tak-

ecause there are cases of taking rebirth and dying in the very next 

moment, without aging. 

 This is a rough explanation of the names of the twelve links of depen-

dent-arising. Are the twelve actualized in this order? No, this is not the or-

der of their actualization but the order in which they are taught. 

ORDER OF ACTUALIZATION 

Let us take an example. If someone newly accumulates an impelling ac-

tion, motivated by ignorance, that would bring about rebirth as a human, 

which of the twelve links are included in the present life? Ignorance is ac-

tualized, and in the next moment, action is actualized. When that action is 

approaching cessation, consciousness is actualized. At this point, two and 

one-half links have been actualized, and the action has become of one enti-

ty with consciousness. In order for this action which is to impel a human 

rebirth actually to cause rebirth as a human, three other links the eighth, 

ninth, and tenth must be actualized when the person is about to die. The 

attachment involved here is a taking pleasure in rebirth; in the very next 

moment, without any further exertion, this attachment becomes grasp-

ing an actual exertion of effort toward taking rebirth. Once the potency 

has been nurtured by this attachment and grasping, it becomes strong, 



MORE TYPES OF OBJECTS OF OBSERVATION    205 

much as a seed nurtured by water becomes able to grow. This strengthened 

state is what is meant by existence; it would be a great mistake to think 

that the tenth link, existence, signified something new, for this potency has 

existed since the time of the third link, consciousness. Now, nurtured by 

the eighth and ninth links, it has the power to ripen into an effect. 

 After the person dies, the eleventh link, birth, is actualized when he or 

she takes rebirth. The fourth, fifth, sixth, and seventh links either name 

or form, sense-spheres, contact, and feeling are also simultaneously actu-

alized at birth. In the next moment the twelfth link, either aging or death, 

is actualized. 

 The consciousness at the time of the effect is also actualized simulta-

neously with the fourth, fifth, sixth, and seventh links at the time of birth. 

This consciousness is known as a cause consciousness before rebirth and as 

an effect consciousness after rebirth. The former is a case of abiding as a la-

tency; because it ripens and attains the power to bring about its effect at 

the time of the tenth link, existence, it is then no longer a cause but an ef-

fect consciousness. 

 
1
 that refers to the 

tenth link with the more common meaning of that word namely, cyclic 

2
 is a name that applies to all true sufferings

3
 

and true origins
4
 h is the tenth link of 

dependent-arising refers specifically to a latency that has become qualified 

by the ability to bring about its effect. 

 eing 

complete in two lifetimes. The first lifetime was the time of accumulating 

the action. The first, second, half of the third, and the eighth, ninth, and 

tenth links are all established in relation to the support that does the ac-

tion. The others are all established in the subsequent lifetime. 

 The twelve can also be completed in three lifetimes. As before, an action 

motivated by ignorance is done, actualizing the cause consciousness. This 

is not different from the above. If the lifetime immediately following is not 

impelled by that particular action, it is possible for an eon
5
 or more to in-

tervene before the rebirth impelled by that action occurs. There is no cer-
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tainty of the amount of time here. Let us say that five lives intervene be-

tween the commission of an action and the taking of the rebirth impelled 

by it. If the sixth life is to be taken up through that action, then at the end 

of the fifth life, as the person is about to die, the eighth, ninth, and tenth 

links of the dependent-arising related to that particular action will become 

manifest. The taking of rebirth in the sixth life will be the eleventh link, 

birth; the way the others are actualized is as before. The five intervening 

rebirths are the results of actions other than the one which gives rise to the 

sixth rebirth; they constitute different series of dependent-arisings. It 

might happen that a hundred thousand years intervene between a certain 

action and the rebirth that results from it. People have amassed countless 

actions. No matter how long the process takes, the twelve links are com-

pleted over three lifetimes; at the very least they will be completed within 

two lifetimes. 

Question: Can they ever be completed in one lifetime? 

Answer: No, because one will take birth through the power of that action, 

and taking rebirth involves a new life. 

This ordering of the twelve links of dependent-arising is how they are pre-

sented in the texts and in sÒtra. As I have explained, their order of actual-

ization is that the first three ignorance, action, and the cause arise; 

then attachment, grasping, and existence; and finally, there is the simulta-

neous arising of birth, effect consciousness, name and/or form, sense-

spheres, contact, and feeling, which are immediately followed by aging 

and/or death. 

 When the twelve links are complete in three lifetimes, ignorance, action, 

and the cause consciousness are known as the two and one-half projectors.
1
 

The eighth, ninth, and tenth links are called the three actualizing causes.
2
 

The rest are known as the six and one-half projected effects.
3
 

 This has been a general explanation. There is no case in which, when the 

three actualizing causes attachment, grasping, and existence arise, 

another life intervenes between them and the rebirth that they actualize. 

Generally speaking, it is impossible not to take rebirth once these three 

have become manifest. However, according to Asaºga Summary of Ma-

nifest Knowledge, there can be exceptions. It is possible for the eighth, 
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ninth, tenth links to be actualized and for the person to die and enter the 

intermediate state without then having to take rebirth. 

 In general, the second and tenth links action and existence are dif-

ferent, but if one commits a very strong virtuous or non-virtuous action it 

immediately becomes of the nature of the tenth link. 

I have explained a little about how the twelve links of dependent-arising 

are actualized because this is one of the topics in which one may become 

skilled. Buddha first set forth the SÒtra on Dependent-Arising
1
 in the coun-

try of Magadha using a certain rice seedling as an example and speaking 

 wrote a commentary on this, as did Vasu-

bandhu. Many of these teachings were also set forth in the SÒtra of Teach-

ing to Nanda on Entry to the Womb.
2
 

APPROPRIATE AND INAPPROPRIATE 

The next object of observation in which one can become skilled is that of 

actions and their effects. This means understanding that virtue is a cause 

giving rise to happiness and that non-virtue is a cause giving rise to suffer-

ing. It also involves an understanding of what constitutes a complete ac-

tion. There are actions which are accumulated but not committed; there 

are also actions which are committed but not accumulated. For example, if 

one has the motivation to do an action but does not act on it, the action is 

accumulated but not committed. An action done accidentally or in a 

dream is committed but not accumulated. In this case, there is no motiva-

tion for the action; it comes about unintentionally. Actions that are both 

accumulated and committed are complete activities. 

 A complete action is one in which the preparation, carrying out, and 

conclusion of the activity are complete. In the case of a virtuous action, the 

motivation consists of a wish to do it; the action itself consists of carrying 

out that wish, and the conclusion or culmination is to feel happy afterward 

that one has done a given virtuous activity. 

 This is the fifth of the five objects of observation that make one skilled. 

3
 the appro-

priate being virtues and the inappropriate, non-virtues. 

Question: Since the objects of observation that make one skilled involve so 
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much analysis, how can they be used to develop calm abiding? 

Answer: These objects of observation are used by someone who has already 

achieved calm abiding in order to extend and strengthen it. It is indeed 

possible initially to achieve calm abiding with these objects of observation 

but, as with emptiness, it would be very difficult for a beginner to do so. 

OBJECTS OF OBSERVATION FOR PURIFYING AFFLICTIVE 

EMOTIONS 

The fourth category of objects of observation is of two types. One object is 

to view a lower level (such as the Desire Realm) as gross
1
 and an upper lev-

el (such as the First Concentration) as peaceful.
2
 At this time, the practi-

tioner has achieved calm abiding and, in dependence on the analysis that 

takes place during the mental contemplation of individual knowledge of 

the character,
3
 achieves a mundane path. 

 Once calm abiding has been achieved, there are two paths that one can 

take, mundane and supramundane. I will later explain these extensively. 

(See pp. 216-237.) 
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14 PATH OF SEEING AND 

RELATED QUESTIONS 

Question: What types of bases are used for attaining the path of seeing? 

Answer: There are H¦n -unable
1
 preparation as a 

mental basis for the path of seeing specifically, Stream Enterers who pro-

ceed in a simultaneous
2
 manner. Such persons will not attain the first con-

centration; they have nothing better than the not-unable. However, those 

 attain all four concentrations; thus, 

of course, those persons would use a better type of mind as the basis

specifically, the fourth concentration. There is nothing better than using 

the fourth concentration as a basis for the path of seeing. 

 In dependence on the not-unable preparation, one can abandon all the 

afflictive emotions, and this preparation can serve as the basis for either 

-unable 

 is used for all the preparations for the first concentration. All 

of them can be considered not-unable preparations, but the three actual 

uncontaminated ones are the mental contemplations of individual know-

ledge of the character, thorough isolation, and final training. 

 ercome not only the afflictive emo-

tions but also the obstructions to omniscience. Although there is no clear 

statement to this effect, I believe that in order to overcome the artificial 

obstructions to omniscience it would not be sufficient to have just a prepa-

ration; an actual concentration would be necessary. A person on the 

 and must get rid of the 

artificial obstructions to omniscience. If, however, you said that it does not 

to omniscience the basis would necessarily have to be an actual concentra-

tion, that would be correct. A preparation, and even a mind of the Desire 

Realm, can act as a mental basis. This is not contradictory because these 
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latter cases occur when someone has achieved a high Bodhisattva ground. 

Thus, there are the three possible types of mental basis a preparation, an 

actual concentration, or even a mind of the Desire Re -ka-

Great Exposition of the Stages of the Path refers to the fact that a Desire 

Realm mind can act as a mental basis. u-

 

 The fourth concentration referred to here is also called a final concentra-

tion.
1
 If a mind of the Desire Realm is added to the eight meditative ab-

sorptions and if the meditator passes through these in the forward and re-

verse process in meditative equipoise, then at the end she or he sets the 

mind in the fourth concentration. This is the final concentration. The 

meditator begins with a mind of the Desire Realm, proceeds up to the 

eighth absorption, then back down to the mind of the Desire Realm, and 

then up again to the fourth concentration. That fourth concentration rece-

 

 Another way of positing this concentration is that one goes from a mind 

of the Desire Realm, up through the eight absorptions, and on to the me-

ditative absorption of cessation; then back down through all of them to 

the Desire Realm mind, and then back up to the fourth concentration. 

Mostly, however, it is the first method that is done. 

 In the systems of the higher schools of tenets, all four concentrations re-

with the Desire Realm mind, progress up to an absorption of the peak of 

cyclic existence or on to the meditative absorption of cessation, go back 

down to the mind of the Desire Realm, and then up to any of the four 

concentrations, any of which could be called a final concentration. How-

 Treasury of Manifest Knowledge only 

s-

tems, the fourth is still the best of the final concentrations, although all 

four are final in the sense that they are at the end of this process of pro-

gressing up and down the levels. 

Question: Why is the fourth concentration best? 

Answer: In the first concentration, one has separated from attachment with 

respect to painful feelings. In the second concentration, there is not much 

fluctuation of investigation
2
 or analysis.

3
 However, in the first two concen-
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trations, one assumes bliss. In the third concentration, even though one 

voluntarily assumes bliss, it is not assumed in so strong a manner as in the 

first two. In the fourth concentration, one has separated from attachment 

not only with respect to suffering but also with respect to pleasure. If one 

voluntarily assumed bliss, it would harm o ation. 

These reasons also probably explain why it was previously necessary to di-

minish strong bliss and joy. 

 The word chags bral h-

ained thus: chags pa, like sred pa, means attachment. In this 

case, one voluntarily assumes bliss in the first three concentrations, but in 

the fourth one leaves bliss; one has separated from attachment to it. 

Question: How can you speak of separation from attachment with respect 

to the feeling of suffering? No one is attached to suffering. 

Answer: One separates from attachment with respect to suffering in the 

sense of becoming free from the afflictive emotions that produce it. 

Question: Why is a concentration a better mental basis than a formless ab-

sorption? 

Answer: In the formless absorptions, there is a predominance of calm abid-

ing. One is as though dissolved into the factor of calm abiding. The mean-

inant is probably that the mind is 

not very clear. 

Question: Are concentrations themselves unions of calm abiding and spe-

cial insight? For example, the fourth concentration. 

Answer: 

meditative stabilization which is a union of calm abiding and special in-

al. However, the fourth concentration can 

be said to accompany a union of calm abiding and special insight. If you 

stated that the fourth concentration is a meditative stabilization, that 

would be unsuitable. The fourth concentration is many things main 

mind, mental factors, and so forth. You could speak of the factor of me-

ditative stabilization that accompanies the fourth concentration, or of the 

wisdom that accompanies the fourth concentration, and so forth. 

Question: Does special insight turn into some other consciousness on the 

path, or is the mind of special insight realizing emptiness over the ten 

Bodhisattva grounds, also a case of special insight? 

Answer: h-



212    CALM ABIDING AND SPECIAL INSIGHT 

ood ecial 

its own states as it advances are given different names the path of prepa-

ration, the path of seeing, and so forth. Thus, there is a great difference be-

tween the terms imputed to certain entities and those imputed to certain 

states. If you speak of the special insight directly realizing emptiness, it is 

not a reference to a certain level of the path because that entity exists at 

many places along the path. However, if you speak of an uninterrupted 

path which is a special insight directly realizing emptiness, the conscious-

ness of a specific state is designated. The five paths are posited from the 

posited by way of wisdom but by way of method. 

 How is it that the five paths are posited by way of wisdom? The wisdom 

realizing emptiness can be posited as the general entity that exists over all 

five paths. From the viewpoint of how much familiarity one has with it, 

the states are designated as the paths of accumulation, preparation, and so 

forth. 

of preparation it is necessary to attain all four concentrations, since there is 

a difference between attaining the four concentrations at the time of the 

path of preparation and their attainment by a person on the path of prepa-

ration. It is definite that the four concentrations will be attained by the 

time of the path of preparation, but not necessarily by someone on the 

path of preparation. One could easily make the mistake, on the basis of the 

words, that since the four concentrations are achieved at the time of the 

path of preparation they are necessarily achieved by someone on the path 

of preparation. 

 How is it that there could be a person on the path of preparation who 

has not attained the four concentrations? Take the example of a person 

 and has attained a calm abiding 

observing emptiness befo

the supramundane path, that person is someone who, when he or she at-

tains the path of preparation, will necessarily simultaneously attain a me-

ditative stabilization which is a union of calm abiding and special insight 

observing emptiness. On the path of accumulation, that person would at-

tain the mental contemplation of individual knowledge of the character 

and, before that, calm abiding. From that point, the person will pass on to 

the path of preparation, at which time there is simultaneous attainment of 
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belief, and a union of calm abiding and special insight. This means that 

the person at this point is at the third preparation. The rest of the prepara-

tions are yet to be achieved; therefore, the person has not yet achieved any 

actual concentration. This explains how there can be a person on the 

ncentrations. 

 Why is it said that one must attain the four concentrations at the time of 

the path of preparation? This is because the first of the achievings through 

engagement
1
 are attained at the path of preparation. There is no clear 

statement on this, but it can be virtually settled by reasoning. Achieving 

through engagement, or entry into the concentrations and formless ab-

sorptions, is attained from the path of preparation. The path of prepara-

tion is extremely long, and before the path of seeing it is necessary to attain 

the achieving of entry into the concentrations and formless absorptions. 

Even though there is no clear statement on why the four concentrations 

must be attained on the path of preparation, I think it is because of the 

achieving of entry into the concentrations and absorptions. 
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PART THREE: 

SPECIAL INSIGHT 



 

15 MODES OF PROCEDURE 

MUNDANE AND SUPRAMUNDANE PATHS 

There are only two modes of procedure for progressing through the re-

maining paths in dependence on calm abiding. One progresses in depen-

dence on either a mundane path or a supramundane path. How do these 

differ? 

 To understand these two modes of procedure, it is necessary to under-

stand the presentation of the three realms and the nine levels
1
 (see chart). 

The Three Realms and the Nine Levels 

(Read from bottom to top.)
2
 

p eak of cy clic ex isten ce 
 
n othing n ess 
 
in finite co n scio u sness 
 
in finite sp ace 
 
fo u rth  co n centratio n 
 
th ird con cen tratio n  
 
seco nd  co n cen tratio n 
 
first con cen tratio n  
 

fo rmless realm

fo rm realm

d esire realm

n in th  lev el 
 
eig h th  lev el 
 
sev enth lev el 
 
six th  level 
 
fifth  level 
 
fo u rth  level 
 
th ird lev el 
 
seco nd  level 
 
first lev el

 

The three realms are the Desire Realm, the Form Realm, and the Formless 
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 For more detail see the chart in Geshe Lhundup Sopa and Jeffrey Hopkins, Cutting 

Through Appearances: The Practice and Theory of Tibetan Buddhism (Ithaca: Snow Lion, 

1990), 213. 
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Realm. The nine levels are the Desire Realm, the First Concentration,
1
 the 

Second Concentration,
2
 the Third Concentration,

3
 the Fourth Concentra-

tion,
4
 Limitless Space,

5
 Limitless Consciousness,

6
 Nothingness,

7
 and the 

Peak of Cyclic Existence.
8
 Someone who wishes to separate temporarily 

from attachment to afflictive emotions pertaining to the Nothingness lev-

el that is, the eighth level and below, can do so by depending on a 

mundane path. Someone who wishes to get rid of the afflictive emotions 

pertaining to the Peak of Cyclic Existence must definitely depend on a su-

pramundane path. Asaºga Grounds of Hearers says that there is no third 

category of path other than the mundane and the supramundane. Howev-

er, whether one progresses through the remaining paths in dependence on 

a mundane or a supramundane path, it is necessary to depend on prepara-

tory training
9

even though it is said that there is no third path. 

FOUR ATTRIBUTES OF PREPARATORY TRAINING 

If a person who has achieved calm abiding wishes to proceed over some of 

the remaining paths for example, if she or he wishes to progress over the 

rest of the supramundane paths that person must consider what prepara-

tory trainings are necessary. Similarly, a person who wishes to progress 

over the remaining paths in dependence on a mundane path must work on 

the preparatory trainings for a mundane path. What are the preparatory 

trainings? The practitioner must cultivate again and again the calm abiding 

and physical [and mental] pliancy that have already been attained. It is ne-

cessary, according to Asaºga Grounds of Hearers

that is, a great deal of time in this endeavor. The practition

meditation must come to have the four attributes of preparatory train-

ing.
10
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The Four Attributes of Preparatory Training 

1 first attribute 

a advancing the entity 

b increase 

c breadth 

2 second attribute 

a tightness 

b steadiness 

c hardness 

3 third attribute: aspiration toward a true object of observation and en-

gagement in it 

4 fourth attribute: skill in the causes of calm abiding and special insight 

(For detail, see chart, p. 220.) 

 The first attribute has three aspects: advancing the entity,
1
 increase,

2
 and 

breadth.
3
 The first of these is that the entity of the calm abiding and phys-

ical [and mental] pliancy advances. The relevant passage of Asaºga  

Grounds of Hearers -ka- Great Exposition of the Stag-

es of the Path to Highest Enlightenment but is not explained there. There-

c-

ing the entity of calm abiding and physical [and mental

making their continuum steady, such that it will not be interrupted. The 

second aspect, increase, means that the entity not only continues but be-

 refers to the continuation of the substantial 

continuum of calm abiding and physical [and mental] pliancy, whereas 

stronger. The third aspect, breadth, is extremely important and was men-

tioned earlier at the time of discussing the object of observation of calm 

ging in 

many objects of observation. Most beginners must observe only one object 

of observation before achieving calm abiding. It is said that if, instead of 

observing one object, a meditator changes objects and observes many, it 

will be impossible to achieve calm abiding. After achieving it, however, 

observation. Thus, the statement that one should make the object of ob-

servation broader refers to the time after achievement of calm abiding. 
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There are many different interpretations of At¦sha

one 

a single object until calm abiding is achieved. Some say that this particular 

passage means that one may choose any object of observation; [this posi-

tion is refuted on p. 35]. 

 The three aspects of the second attribute are tightness,
1
 steadiness,

2
 and 

hardness.
3
  subject, 

the mind of calm abiding, being stuck together such that they cannot be 

separated. For example, when we tie things together well, they cannot be 

separated.  refers to the fact that the mind at this point cannot 

 is not to be unders-

tood as a coarse or gross quality; rather, it indicates that this is not a medi-

tation whose capacities have not been fulfilled but one that is developed. 

 The third attribute is the aspiring toward a true or correct object of ob-

servation and engagement in it.
4
 mos pa, 

 does here. It 

, as when you think 

you are something you are not, or that something is what it is not. For ex-

ample, the word mos pa is used in the instruction to think that an area is 

filled with water; the area is not filled with water, but there is a meditation 

in which one imagines that it is. In this case, the word has nothing to do 

with belief, or faith. Therefore, it cannot be said one-pointedly that the 

word mos pa has only a single meaning; the meaning depends on the con-

text. 

 What is a correct object of observation? There are some people who, al-

though they achieve calm abiding and have the breadth of being able to 

engage in many objects of observation, are unable to engage in a certain 

does not mean that such an object must necessarily be emptiness. It could 

be a phenomenon other than the profound emptiness, such as an exalted 

knower of all aspects.
5
 To have the third attribute is to have the aspiration 

to observe a special object of observation and, furthermore, to be able to 

                                                                                                                                                                                                                                                                                                             

1
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2
 brtan pa. 

3
 sra ba. 

4
  

5
 It seems, then, simply to indicate an exalted object of observation. 
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engage in observing such an object. 

 The fourth attribute is skill in the causes of calm abiding and special in-

sight.
1
 

Skill in Causes of Calm Abiding and Special Insight 

2
 refers to the ability to do whatever is necessary for 

a particular practice at that time. This applies to both calm abiding and 

special insight. As it applies to the topic of calm abiding, there are two 

subtopics: the cause
3
 of calm abiding and the time

4
 of calm abiding. The 

cause of calm abiding is also divided into two: the causal object of observa-

tion
5
 and the cause of the basis.

6
 Training at the time of special insight

7
 

has a similar set of subdivisions, which are not discussed here. 

 With regard to training at the time of calm abiding,
8
 what is the causal 

object of observation? It is the main object of observation itself. In depen-

dence on the object of observation, the mind becomes pacified. Thus, pa-

cification of the mind is a fruit, or effect, of the object of observation, and 

for this reason the object of observation is called a cause of calm abiding. 

                                                                                                                                                                                                                                                                                                             

1
 zhi gnas dang lhag mthong gi mtshan ma la mkhas pa. 

2
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3
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7
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8
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Here the word mtshan ma 

m-

puted but not an actual cause of the pacification of the mind. Therefore, it 

should be understood as a causal object of observation. The object of ob-

servation is a cause in the sense that in dependence on it the mind be-

comes pacified. 

 In order to purify or advance calm abiding, one engages in training in 

special insight. The
1
 efers 

to the purification of calm abiding, or the advance of calm abiding. The 

cause of this is engagement in training in special insight. When does one 

have the purification of calm abiding? It is attained when one achieves the 

meditative stabilization which is a union of calm abiding and special in-

sight. Therefore, in order to achieve the purification of calm abiding, one 

engages in the training in special insight which will act as the cause of the 

purification of calm abiding or, in other words, the cause of the basis. 

One cultivates special insight in order to purify calm abiding. If, when one 

cultivates special insight, the calm abiding is ruined, it is necessary to begin 

training from the beginning. If, however, when one cultivates special in-

sight for the sake of calm abiding, the calm abiding not only does not de-

teriorate but advances because of this practice, then one is well along in 

preparation for the higher paths. 

 The topic of training at the time of calm abiding is divided into two 

parts: cause, which has just been discussed, and time. (See chart, p. 220.) 

b-

servation either when excitement arises or when one has a sense that it is 

about to arise. 

 These four preparatory attributes are all preparatory trainings for going 

on to the remaining paths, in dependence on either a mundane or a su-

pramundane path. Although Asaºga Grounds of Hearers does not desig-

nate them as preparatory trainings, it sets them forth at this point as 

attributes which must be developed. The point is that, if one is going to 

attain sp e-

fore, before going on to all the steps in cultivating special insight, one 

would continue to cultivate meditation so that it would come to have 

these four qualities. In general, all that is being said is that one must have a 

developed entity of calm abiding which can then be used for cultivating 

special insight. 
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 Calm abiding must be developed to such a degree that it cannot be 

ruined by analysis.
1
 Not only that; it must be able to advance as the analy-

sis advances. It might seem that this is very close to having actual special 

insight; however, it is suitable to say that having the four attributes means 

sturbed 

by analysis, whereas having special insight means that one has both wis-

dom and meditative stabilization in equal force. The first stage shown in 

the chart (p. 220) refers to the factor of wisdom in meditative stabilization 

while cultivating calm abiding; and the second stage, to the factor of wis-

dom in meditative stabilization while cultivating special insight. The third 

c-

companied by factors, equal in strength, of meditative stabilization and 

wisdom. This is why it is said that the attainments of special insight and of 

a union of calm abiding and special insight are simultaneous. Whenever 

actual special insight is attained, one attains a union of calm abiding and 

special insight. 

 In terms of the mode of practice needed to bring about the fourth 

attribute, the practitioner who has good stabilizing meditation seeks to in-

crease its clarity. When this practice begins to affect the stabilizing medita-

tion [by interfering with it], one sets the mind more in stabilizing medita-

tion. In this way, the mind is increased. 

 It is necessary here to understand the difference between two points. If 

excitement is being generated or is about to be generated, one engages in 

stabilizing meditation to prevent it. If one feels that laxity is being generat-

ed or is about to be generated, one engages in analytical meditation as an 

antidote to that. 

 Moreover, at the time of working on stabilizing meditation, with a cor-

ner of the mind one remains wary or cautious about becoming lax. It may 

be asked how one mind can be set in meditative equipoise while another 

mind is looking as though from a corner of the mind. I do not think this is 

very difficult

equipoise while a corner of the mind watches it. For example, if you are 

walking along a path with someone and are engaged in intense or impor-

tant conversation, you are involved in two activities. Mostly you are con-

cerned with what the other person is saying, but a small remaining portion 

of your mind is engaged in keeping you on the path. We have all expe-

rienced this. 
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 There are probably no qualms with respect to the first three attributes of 

preparatory training. You may have qualms about the fourth, however. In 

discussing it, I specifically referred to becoming skilled in the causes of 

calm abiding. Asaºga Grounds of Hearers clearly sets forth how one be-

comes skilled in calm abiding and special insight, although this is not ex-

plained clearly in the Tibetan commentaries. 

 The first topic regarding this is the training at the time of calm abiding. 

This has two parts, the cause and the time of calm abiding. The cause of 

calm abiding is broken down into the causal object of observation and the 

cause of the basis. Since it is in dependence on the object of observation of 

a calm abiding that the mind becomes peaceful, the object is itself called a 

cause. With respect to the cause of the basis, this was explained as cultiva-

tion of special insight for the sake of purifying calm abiding. One might 

indeed have qualms about this. 

 There are several different types of meditation: 

1 meditating for the sake of attaining that which one has not yet attained
1
 

2 meditating for the sake of the non-deterioration of that which has been 

attained
2
 

3 meditating for the sake of increasing that which has already been at-

tained.
3
 

 for the sake of purifying calm abid

to the first type. 

 If we illustrate the above with people who are cultivating the path, there 

are two types: those who have and who have not entered the path. This is 

because hearing, thinking, and meditating are preparations for the path; 

having first relied upon these three, one generates a path. In the case of 

cultivating special insight for the sake of purifying calm abiding, one is en-

gaging in meditation for the sake of attaining what has not yet been at-

tained. The actual attainment of special insight occurs with attainment of 

the third of the seven preparations, which is called the mental contempla-

tion.
4
 Here, at the time following the first preparation [calm abiding], and 

before attainment of the third, one has not yet attained special insight. Be-

tween the first and the third preparation is the mental contemplation of 

thorough knowledge of the character. Calm abiding has been attained, and 
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in order to attain special insight one engages in the mental contemplation 

of thorough knowledge of the character, which itself is mainly analytical 

meditation. 

Question: It seems that, on the one hand, in order to attain special insight, 

you are required to do things which would require that you already have 

special insight. On the other hand, it seems that in order to purify calm 

abiding you are required to do certain things that seem to indicate that 

you do not already have calm abiding for example, the necessity of being 

aware that excitement is about to arise. 

Answer: First, it should be made clear that the fourth attribute of prepara-

tory training mentioned above (p. 218) is not the mental contemplation of 

thorough knowledge of the character, for that is mainly analytical medita-

tion. At this point, one must find out whether or not one can do that ana-

lytical meditation. I am now talking about the period between the attain-

ment of the first preparation, calm abiding, which is a mental contempla-

tion, and actually beginning to work at the second. This is the preparatory 

training for beginning to work at the second preparation, the mental con-

templation of thorough knowledge of the character. 

 With regard to the qualms about excitement arising, this is entirely dif-

ferent from what was done while cultivating calm abiding. The strength of 

it is very different. Before, one was seeking to enhance meditative stabiliza-

tion, or one-pointedness of mind, whereas here one is enhancing pliancy 

and meditative stabilization. 

Question: Since at this point one is not cultivating the mental contempla-

tion of thorough knowledge of the character, why is this called a cultiva-

tion of special insight for the sake of purifying calm abiding? 

Answer: Because what one is mainly aiming at is special insight. Special in-

sight is sought for the sake of attaining a union of calm abiding and special 

insight. The measure of having thoroughly purified special insight is the 

attainment of a union of calm abiding and special insight. The measure of 

having thoroughly purified calm abiding is also the attainment of that un-

ion. 

Question: What would the fault be if one did not engage in this training

if one immediately attempted to cultivate the mental contemplation of 

thorough knowledge of the character? 

Answer: This mental contemplation is mainly analytical meditation and is 

specifically aimed at attaining special insight. If one began the analytical 
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meditation of the mental contemplation known as thorough knowledge of 

the character without this training, the one- a-

tive stabilization would deteriorate. 

Question: What is the object of observation in the preparatory training of 

cultivating special insight for the sake of purifying calm abiding? 

Answer: It could be the same as the object of observation formerly used in 

ecome 

developed, it is possible to use a special object. If the yogic practitioner 

does not have high realization, he or she would stay with the former ob-

ject, but someone with high realization uses the ability gained through the 

attainment of calm abiding the ability to engage in many objects of ob-

servation and directs the mind to higher objects. There is no definiteness 

here; it depends on the level of realization. 

Question: If the object of observation at this time is still the body of a 

Buddha, then in what sense is one cultivating special insight? 

Answer: One could engage in analytical meditation on the major and mi-

nor marks of a Buddha, how they are achieved, and so forth. 

Question: Then one does engage in analytical meditation at the time of 

cultivating special insight for the sake of purifying calm abiding? 

Answer: Yes, because one is trying to find out whether or not one can cul-

tivate special insight. How is this done? The context is the same as before. 

First one achieves the factor of clarity
1
 and then, the factor of stability. 

While working on the factor of clarity, one has to be wary of the possible 

arising of excitement. If one finds that excitement is indeed beginning to 

arise, one works on the factor of stability. The work on stability is done 

within being wary of the possible arising of laxity. If laxity begins to devel-

op, one works on clarity. 

 In this way, one analyzes to see whether or not it is suitable to pass on to 

the cultivation of the mental contemplation of thorough knowledge of the 

character. This mental contemplation is mainly a mixture of hearing and 

thinking and is also mainly analytical meditation. Thus, if meditative sta-

bilization is not very firm, it will be ruined by engaging in this mental con-

templation.

                                                                                                                                                                                                                                                                                                             

1
 gsal cha. 



 

16 PROGRESSING ON THE 

MUNDANE PATH 

PERSONS ON THE MUNDANE PATH 

Persons who have generated in their mental continuums the four features 

of meditative stabilization through engaging in the preparatory trainings 

progress by way of either the mundane path or the supramundane path. I 

will explain here how one proceeds on the mundane path. 

 With regard to progressing on the mundane path, there are two topics: 

the person who is progressing and the path of progress. With regard to 

persons, Asaºga Grounds of Hearers sets forth four types of person who 

can progress by way of a mundane path: 

1 all Outsiders [non-Buddhists]
1
 

2 Buddhists of dull faculties
2
 

3 Buddhists of sharp faculties whose virtuous roots are not thoroughly ri-

pened
3
 

4 Bodhisattvas who are one lifetime away from achieving Buddhahood.
4
 

OUTSIDERS 

Asaºga Grounds of Hearers 

that whoever is an Outsider is necessarily one who can progress by a mun-

calm abiding and wishes to progress higher must do so by way of a mun-

dane path. The reason for this is that if one is going to progress in this life-

time by way of a supramundane path, one must at the least achieve a su-

pramundane uncontaminated path. Even if one is only going to begin the 

process in this lifetime, it is necessary to achieve a path which has as its as-

pect realization of the truths. Because non-Buddhists do not accept the 
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four noble truths and their sixteen attributes, non-Buddhists do not have 

such path. 

 What do non-Buddhists have? They have attainment of calm abiding 

and of the first five of the six clairvoyances. It is impossible to attain the 

first five clairvoyances without having attained an actual absorption of a 

concentration; the first five clairvoyances and the four immeasurables
1
 

must be attained in dependence on an actual concentration. Without de-

pending on an actual concentration, no person whether Buddhist, non-

Buddhist, Bodhisattva, or whatever can attain any of the first five clair-

voyances or any of the four immeasurables. Asaºga Summary of Manifest 

Knowledge says that whether one is Buddhist or non-Buddhist, whether a 

Hearer, Bodhisattva, or whatever, the immeasurables are achieved in de-

pendence on the four concentrations, and the same is true of the five clair-

voyances. Thus, non-Buddhists can have attainment of an actual concen-

tration. 

 Among non-Buddhists, the Nihilists
2
 are of two types: Dialecticians

3
 

and Meditators.
4
 There are Nihilist Meditators who achieve an actual con-

centration. In dependence on that, they achieve a clairvoyance that is 

mainly the memory of former lifetimes. This is done mainly in depen-

dence on the meditative stabilization of the inhalation and exhalation of 

the breath. The clairvoyant consciousness itself acts as the subject which 

examines the inhalation and exhalation. That clairvoyance is a direct per-

ception;
5
 therefore, it sees things clearly. It observes former inhalations and 

exhalations because, being a clairvoyant consciousness, it is able to move 

back through the inhalations and exhalations. This is not something that 

thought is able to accomplish. It seems easier to move back within this life-

time because it is manifest; it is easy to remember back to the point of 

conception, the joining of the two lifetimes in the womb. There are clair-

voyant consciousnesses of greater and lesser power and of higher and lower 

realization. For those of higher realization it is possible to pass back to the 

intermediate state that preceded this lifetime. There are some who are able 

to remember one, two, or three lifetimes. This depends on the strength of 

the clairvoyant consciousness. Nihilist Meditators then come to the one-
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pointed decision that nothing exists before the one, two, or three lifetimes 

that they are able to perceive clairvoyantly. This is how the system of Ni-

hilists having clairvoyance becomes established. They identify their own 

direct perception, the clairvoyant consciousness, as an omniscient con-

sciousness and thereby decide from the depths of their minds that nothing 

existed before what they can see. 

 This is, indeed, not an ordinary consciousness; it is included within the 

level of an upper realm. With a union of calm abiding and mundane spe-

cial insight preceding it, an actual concentration acts as the mental basis of 

this clairvoyant consciousness. In dependence on this clairvoyant con-

sciousness, Nihilist Meditators are able to understand many things that 

ordinary persons cannot. They feel that the clairvoyant consciousness is so 

trustworthy that whatever it does not see does not exist. When they do not 

see lifetimes beyond the first few past lifetimes, then, from the depths of 

their minds, they come to the conclusion that such lifetimes do not exist. 

With that decision, nsciousness and 

a-

neously deteriorate. In general, there are some people who, when their ac-

tual concentration deteriorates, fall only to the level of having a union of 

calm abiding and mundane special insight. Here, however, not only the 

actual concentration but also the union of calm abiding and mundane spe-

cial insight, as well as mundane special insight, deteriorate. 

 Beyond this, there are many other non-Buddhist sages who have 

achieved clairvoyances. Those who attain an actual concentration are able 

to remain in meditative equipoise even for an eon through the meditative 

stabilization observing the inhalation and exhalation of the breath. There 

are those who, by their clairvoyant consciousnesses, are able to bring to 

mind the formation of the world system
1
 and to extend their perception to 

the disintegration of the world system. Others are capable of seeing places 

ranging from the areas of the concentrations down to the levels of the 

hells b-

jects. 

 An Outsider who has attained calm abiding and wishes to progress fur-

ther on the path can do so only by means of a mundane path. 

BUDDHISTS OF DULL FACULTIES 

The second category consists of Buddhists having dull faculties. These are 

persons who have attained calm abiding but are unable to achieve a special 
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insight observing any of the four noble truths. Such persons are bothered 

by the afflictive emotions of the levels of Nothingness and below from 

among the nine levels (see chart, p. 216). Although anyone troubled by 

any type of afflictive emotion of cyclic existence has two choices, the su-

pramundane or the mundane path, this second type of person has no abili-

ty to practice the supramundane path, which would involve achievement 

of a union of calm abiding and special insight observing a coarse or subtle 

selflessness and is unable to develop special insight observing any of the 

four noble truths. 

BUDDHISTS OF SHARP FACULTIES WHOSE VIRTUOUS ROOTS 

ARE NOT THOROUGHLY RIPENED 

The third type is a person whose virtuous roots are not thoroughly ri-

pened. Asaºga Grounds of Hearers makes this statement without specify-

-ka- Exposition of the Stages of the Path 

identifies persons of this type as those who, although they have unders-

tood
1
 emptiness, have not ripened the virtuous roots needed for directly 

realizing emptiness. Thus, this third type is different from the second be-

cause persons of the third type have sharp faculties and, whether they have 

entered a path or not, have realized emptiness; nevertheless, the virtuous 

roots needed for direct realization of emptiness in this lifetime have not ri-

pened. Such persons, being troubled by afflictive emotions pertaining to 

the Desire Realm, wish to separate from attachment to Desire Realm af-

flictive emotions and must accomplish this goal by means of a mundane 

path. There is no other choice because, in order to separate from attach-

ment to afflictive emotions by way of a supramundane path, one has to 

cognize emptiness directly and persons of this third type are incapable of 

doing so at that time. 

 Let us discuss the meaning of the word khong du chud pa, translated here 

2
 In Indian commentaries, however, the term has two meanings. 

For instance, if the term khong du chud pa is used in relation to enlighten-

ment
3
 enlightenment; similarly, when Kamalash¦la 

uses this term in his Stages of Meditation, he is referring to attaining the 

first Bodhisattva ground. If khong du chud pa is used in relation to such-
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1
 a-

2
 Thus, in Indian commentaries the term khong du chud pa means 

bably 

 n-

lightenment as one who has manifested or actualized enlightenment. 

There are also many references, in both Indian and Tibetan commentaries, 

to manifesting or actualizing suchness. To actualize enlightenment is to at-

tain it; to make suchness manifest is to realize it directly. 

 For example, on the path of training there are cases of having first a 

prime cognition,
3
 then a subsequent cognition,

4
 and then again a prime 

cognition. The second attainment of a prime cognition would occur when 

one directly realized emptiness. The mode of realization is so different 

from what came before that this perception is called a prime cognition. 

z-

ing emptiness. Thus, in Indian commentaries, the term khong du chud pa 

is used for mngon du gyur pa ation 

of exalted wisdom
5
 appears frequently in the discipline

6
 x-

alted wisdom  which directly realizes the 

truth. The term  ma-

 di

Tibetan commentaries khong du chud pa his to 

you as something to be examined later. 

BODHISATTVAS ONE LIFETIME AWAY FROM ACHIEVING 

BUDDHAHOOD 

Persons of the fourth type are Bodhisattvas who are one lifetime away 

from achieving the full enlightenment of a Buddha. This means that there 

will be one lifetime between their present life and the attainment of Budd-

hahood. According to Vasubandhu Treasury of Manifest Knowledge, 

whoever is a Bodhisattva one lifetime away from achieving Buddhahood is 

necessarily a person on the path of accumulation; a person who is to 

achieve enlightenment in this lifetime is called a final-lifetime Bodhisatt-
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va.
1
  a Bodhisattva who is one lifetime 

away from Buddhahood probably is necessarily on one of the three pure 

grounds the eighth, ninth, or tenth. Thus, there is a great difference be-

 tenet systems and the system of the Treasury. 

The three lower tantra sets
2
  on this 

point. 

 According to Highest Yoga Tantra, a Bodhisattva who is one lifetime 

away from Buddhahood is on the path of accumulation. This means a 

Bodhisattva of the Highest Yoga Tantric system. 

Question: What about a tenth-ground Bodhisattva who is yet to enter 

Highest Yoga Tantra? 

Answer: Such a Bodhisattva is already necessarily in her or his last lifetime. 

Someone who has entered Highest Yoga Tantra from the very beginning 

and achieves the path of preparation by way of Highest Yoga Tantra is 

necessarily a person who will achieve the illusory body
3
 in that very life-

time. This means that such a person is beyond death; thus, Buddhahood 

will be achieved right within that lifetime. Therefore, anyone who achieves 

the path of preparation by way of the path of Highest Yoga Tantra will 

necessarily achieve an illusory body on that very life-basis. One who has 

achieved the illusory body will necessarily connect to Buddhahood. 

 Entry into Highest Yoga Tantra occurs either on the paths of accumula-

tion or preparation or on the tenth ground. In the latter case, one would 

follow the sÒtra system until achieving the initial uninterrupted path of the 

tenth ground and would then enter Highest Yoga Tantra. 

 tenet systems, is it definite on which of the 

three pure grounds the Bodhisattva who is one lifetime away from Budd-

hahood will be? I feel it must be the tenth ground. The tenth ground 

should not be thought of as something that goes quickly. Rather, it has 

some duration; it can take several lifetimes. There is no very clear source in 

texts stating that a Bodhisattva one lifetime away from Buddhahood is 

necessarily on the tenth ground; however, Bodhisattvas one lifetime away 

from Buddhahood are posited as illustrations of tenth-ground Bodhisatt-

vas. Thus, through an inference based on the qualities, and so forth, of 

tenth-ground Bodhisattvas, it can be virtually decided that a Bodhisattva 

one lifetime away from Buddhahood is on the tenth ground. 
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 To what system does Asaºga Grounds of Hearers refer when, in speak-

ing of persons who proceed by the mundane path, it gives as an example a 

Bodhisattva who is one lifetime away 

sÒtra system, this would be a tenth-ground Bodhisattva. Asaºga, however, 

 Treasury of Manifest 

Knowledge  system. 

 According to Vasubandhu Treasury of Manifest Knowledge, a Bodhi-

sattva one lifetime away from Buddhahood is necessarily on the path of 

accumulation  Buddha or a rhinoceros-like Soli-

tary Realizer
1
 amasses the collections of merit and wisdom

2
 over the path 

of accumulation and, in the next lifetime, passes from the path of prepara-

tion right through to the end in one meditative session. This is done in 

dependence on a final
3
 fourth concentration. However, during the path of 

accumulation such practitioners separate from attachment to the afflictive 

emotions pertaining to the Desire Realm. This state of separation from at-

tachment, therefore, occurs in dependence on a mundane path. Then, in 

dependence on the fourth concentration, one passes from the path of 

preparation through to the path of no more learning. 

QUALMS WITH RESPECT  

the paths in dependence on which persons of the first two types non-

Buddhists and dull Buddhists progress? Their path has the aspect of 

grossness/peacefulness.
4
 For example, someone who is cultivating an actual 

absorption of the first concentration views the afflictive emotions pertain-

ing to the Desire Realm as gross relative to the afflictive emotions of the 

Form Realm. The afflictive emotions of the Form Realm are also viewed as 

peaceful in comparison to those of the Desire Realm; other qualities of the 

Form Realm are seen as even more peaceful. Thus, to progress by means of 

a path in which one views the lower level as gross and the upper level as 

peaceful is to make use of a path that has the aspect of gross-

ness/peacefulness. This is the type of mundane path in dependence on 

which persons of the first and second types progress. 

 On what kind of mundane path do persons of the third and fourth types 
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progress? It is not a path that has as its aspect grossness/peacefulness.  Such 

paths, used by persons of the first and second types, are designated by the 

r-

sons of the third and fourth types progress does not have the aspect of 

grossness/peacefulness, for they have already realized the four noble truths. 

Therefore, they separate from attachment in dependence on a path of rea-

lizing selflessness. 

 efers 

to the path of a common being as opposed to that of a Superior. These are 

people who, by definition, cannot generate the path of a Superior; there-

fore they separate from attachment i

path. Although Asaºga Grounds of Hearers contains no clear source for 

stating what type of mundane path it is by which these people progress, 

Jam-Âang-shay-  makes a great distinction here which I think is borne 

out in fact. This mundane path is called a path which has the uncontami-

nated truths as its aspect.
1
 

 is the un-

contaminated truths. This type of path is called a mundane path because 

the person is progressing in dependence on the path of a non-Superior

that is, of a common being. However, the person is not progressing in de-

pendence on a path which has as its object of observation the grossness of a 

lower level and the peacefulness of an upper level. 

 If we think about this with reasoning, in dependence on viewing a lower 

level as gross and an upper level as peaceful, one can separate from attach-

ment to the afflictive emotions pertaining to the lower level. Further, by 

viewing selflessness  one is able 

to undermine the ignorance which serves as the basis of both the lower and 

upper levels. Such a person is really seeing both the lower and upper levels 

as gross. 

 It is said that in dependence on a path that has as its object a viewing of 

the lower level as gross and the upper as peaceful one can separate from at-

tachment to the level of Nothingness and below but not to the level of the 

Peak of Cyclic Existence. This is because a mind of the Peak of Cyclic Ex-

istence itself cannot separate from the afflictive emotions of that level and 

there is no mundane level above that. Thus, it cannot view some higher 

level as peaceful while seeing its own level as gross. This mind cannot sepa-

rate from attachment to the afflictive emotions of its own level because 
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both mind and level are contaminated. Moreover, even if it were able to 

view its own level as gross and a hypothetical upper one as peaceful, this 

would be just an ordinary object, and if two things are similar in capacity, 

the first cannot cause the second to separate from attachment to the 

second. Thus, there are two reasons why a meditative equipoise of the 

peak of cyclic existence s separating from at-

tachment to the Peak of Cyclic Existence. One reason is that both the me-

ditative equipoise and the level are contaminated; the other is that the ob-

ject here unlike the truths is just an ordinary one. It is possible to sepa-

rate from attachment to the Peak of Cyclic Existence in dependence on an 

uncontaminated first concentration because the latter is uncontaminated. 

 I have said that in dependence on a mundane path that has as its object 

the uncontaminated truths one can separate from attachment to the level 

of Nothingness and below. Can one also separate from the afflictive emo-

tions of the Peak of Cyclic Existence through this path? There is no clear 

statement on this. My own guess is such a path can damage the afflictive 

emotions of the Peak of Cyclic Existence, but I do not think it can cause 

one to separate from attachment to that is, to become devoid of the af-

flictive emotions of the Peak of Cyclic Existence, for, in order to do that, it 

is necessary to have two factors, an uncontaminated object and an uncon-

taminated path that is, an uncontaminated consciousness. Here the ob-

ject is sufficient because this path has as its aspect the uncontaminated 

truths. The consciousness, however, is a mundane path and is affected by 

attachment; the moisture of attachment still permeates it. The mind of the 

Peak of Cyclic Existence is very subtle, and, therefore, a mundane con-

sciousness probably cannot cause one to separate from the afflictive emo-

tions of the Peak of Cyclic Existence. That is just my own estimation; you 

should examine it further. Separation from the afflictive emotions here 

means a temporary separation. It is necessary to have an uncontaminated 

path in order to separate, even temporarily, from the afflictive emotions of 

the Peak of Cyclic Existence. 

 We are essentially talking about three different degrees of undermining 

afflictive emotions. The first is to suppress them by means of calm abiding. 

The second is, further, to rely on a mundane path in order to become se-

parated from attachment to afflictive emotions. The third is to abandon 

the afflictive emotions by means of a supramundane path. There are two 

types of abandonment, both of which are everlasting: abandonment forev-
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er of the artificial
1
 afflictive emotions and abandonment forever of the in-

nate
2
 afflictive emotions. Actual abandonment can be accomplished only if 

one has achieved at least a Superior path that is, a path of seeing. Even if 

the other types suppression and separation from attachment are called 

abandonments, they are not actual abandonments. 

SOLITARY REALIZERS 

I said earlier (p. 233) that in the system of Vasubandhu Treasury the 

 and rhinoceros-like Solitary Realizers
3
 ac-

cumulate merit, and so forth, over the path of accumulation and then, in 

one session, pass from the path of preparation through to the path of no 

more learning. Rhinoceros-like Solitary Realizers on the path of accumula-

tion accumulate the collections of merit for at least one hundred eons

that is, one hundred great eons. Then, after completing the hundred eons 

of accumulation, they must engage in aspirational prayers within taking as 

the object of observation either a corpse in a cemetery or a skeleton. They 

reflect on the twelve links of dependent-arising in the forward and back-

ward progressions, thinking with respect to the corpse or skeleton, 

 Their aspirational prayers 

are to be born in a particular social stratum
4

in the royal,
5
 brahmin,

6
 or 

merchant
7
 class and that they may achieve enlightenment without de-

pending on another teacher and, further, that if they teach students, they 

may do so without speaking. Such persons are rhinoceros-like Solitary 

Realizers.
8
 

 There is another type of Solitary Realizer known as a congregating
9
 Soli-

tary Realizer. Tibetan commentaries speak of two types here, greater and 

lesser congregating Solitary Realizers. The greater first passes through the 

paths of accumulation and preparation and goes through the three later 

paths in the next lifetime. The lesser congregating Solitary Realizer 
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achieves the first two fruits Stream Enterer
1
 and Once Returner

2
in 

this lifetime and in the next lifetime achieves the last two fruits Never 

Returner
3
 and Foe Destroyer. Although Tibetan commentaries speak of 

these two types of congregating Solitary Realizer, Indian commentaries re-

fer only to rhinoceros-like and congregating Solitary Realizers without fur-

ther subdividing the latter. 
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17 MUNDANE PATH  

OF SPECIAL INSIGHT 

SEVEN MENTAL CONTEMPLATIONS 

It is said that an actual absorption of a concentration is achieved by way of 

seven mental contemplations. There are many types of mental contempla-

tion; thus, it is necessary to get the count straight. I will first identify the 

seven mental contemplations mentioned by Asaºga in the Grounds of 

Hearers

orough, 

or individual, knowledge of the character. Asaºga Grounds of Hearers of-

ten mentions mental contemplations, sometimes speaking of seven and 

sometimes of six, four, or three. The last group is also mentioned in the 

SÒtra Unraveling the Thought. Thus, before considering the meaning of 

these we need to understand the distinctions of number. 

The Seven Mental Contemplations 

1 mental contemplation of individual knowledge of the character
1
 (also 

known as thorough knowledge of the character
2
) 

2 mental contemplation arisen from belief
3
 

3 mental contemplation of thorough isolation
4
 

4 mental contemplation of joy-withdrawal
5
 

5 mental contemplation of analysis
6
 

6 mental contemplation of final training
7
 

7 mental contemplation that is the fruit of final training.
8
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These seven mental contemplations -ka-  into 

three groups: 

three in terms of cause
1
: numbers 1, 2, and 5 

three in terms of entity
2
: numbers 3, 4, and 6: 

one in terms of effect
3
: number 7 

The three in terms of cause consist of two that are posited in terms of 

cause in the sense of generating that which has not yet been generated and 

one that is designated from the viewpoint of increasing that which has al-

ready been generated. The texts contain no explicit statement of why the 

first two mental contemplations are posited in terms of generating what 

has not been generated because the reason is very clear, since the actual 

paths which serve as antidotes uninterrupted paths or paths of release

cannot occur before the mental contemplation of thorough isolation. The 

first two mental contemplations are preparations for that and, thus, are 

cases of generating that which has not yet been generated. 

 The fifth mental contemplation is posited in terms of cause from the 

viewpoint of increasing that which has already been generated because, 

over the third and fourth mental contemplations, one is getting rid of 

most of the objects of abandonment,
4
 and in the fifth, one analyzes to see 

whether or not they have all been abandoned. Therefore, the fifth is a 

technique for the increase of that which has already been generated. This is 

because, by this point, one has gotten rid of six of the nine divisions of ob-

jects of abandonment of the Desire Realm and, therefore, feels that they 

have probably all been abandoned. Because most of the manifest coarse af-

flictive emotions
5
 have been suppressed, yogis even think that they have 

become like Foe Destroyers as though all afflictive emotions have been 

overcome. Thus, yogis manifest the mental contemplation of analysis in 

order to investigate whether or not all the afflictive emotions pertaining to 

the Desire Realm have been abandoned and, thereby, understand that not 

all them have been abandoned. Therefore, they begin to cultivate the men-

tal contemplation of final training for the sake of abandoning the afflictive 

emotions that remain. For this reason, the mental contemplation of analy-

sis is a technique for increasing the antidotal consciousness which has al-
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ready been generated. This is why it is known as an enhancer of the al-

ready generated. Although Tibetan commentaries give only brief mention 

to the mental contemplation of analysis, Asaºga Grounds of Hearers has a 

great deal on this topic. Thus, those are the three mental contemplations 

in terms of cause. 

 There are also three in terms of entity: the third, fourth, and sixth men-

tal contemplations. Although it is not stated why these are called the three 

in terms of entity, there is no need for an explanation, as it is very clear. 

The reason is that in order to generate, for example, an actual first concen-

tration, it is necessary to overcome the nine cycles of afflictive emotions 

pertaining to the Desire Realm. To do this, one needs an uninterrupted 

path and a path of release for each level of the afflictive emotions. Thus, at 

the time of the mental contemplation of thorough isolation, there are 

three uninterrupted paths and three paths of release for the sake of over-

coming the first three levels of afflictive emotions pertaining to the Desire 

Realm. Similarly, there are two sets of three for the mental contemplation 

of joy-withdrawal for the sake of overcoming the fourth, fifth, and sixth 

cycles of the afflictive emotions pertaining to the Desire Realm, and two 

sets one of three and one of two at the point of the mental contempla-

tion of final training, for the sake of overcoming the seventh, eighth, and 

ninth cycles of the afflictive emotions pertaining to the Desire Realm. 

(There are only one set of three and one set of two for the mental contem-

plation of final training because the last path of release is the seventh men-

tal contemplation the mental contemplation that is the fruit of final 

training.) These three mental contemplations are posited in terms of entity 

in the sense of being the entity of an antidote; they are the actual antidotal 

mental contemplations. The mental contemplation of analysis is not an ac-

tual antidotal consciousness because it cannot harm the afflictive emotions; 

it just analyzes to see whether or not they have all been abandoned. 

 With regard to the uninterrupted paths and paths of release of the men-

tal contemplations of thorough isolation and of joy-withdrawal, every case 

of an uninterrupted path or path of release is, for instance, a mental con-

templation of thorough isolation. With regard to those of the mental con-

templation of final training, the three uninterrupted paths are mental con-

templations of final training, but the third and last path of release is the 

actual mental contemplation that is the fruit of final training. Thus, there 

is a third path of release, even though it is not a mental contemplation of 

final training. 
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 For example, the uninterrupted path of a path of seeing is itself a path of 

seeing. The path of release of a path of seeing is also a path of seeing. Simi-

larly, an uninterrupted path of the eighth Bodhisattva ground is necessarily 

posited as in the continuum of someone on the eighth ground. The path 

of release of the eighth ground must also be posited as in an eighth-ground 

 With regard to the tenth ground, however, there 

are two uninterrupted paths, one at the beginning and one at the end, but 

only one path of release. The initial uninterrupted path of the tenth 

ground is posited as being in the continuum of a Bodhisattva on the tenth 

ground; similarly, the final uninterrupted path of the tenth ground is also 

posited as being in the continuum of a tenth-ground Bodhisattva. Howev-

er, the final path of release of the tenth ground is not posited as being in 

the continuum of a tenth-ground Bodhisattva. Rather, it is the first mo-

ment of an exalted knower of all aspects and thus is in the continuum of a 

Buddha. In the same way, the last of the three paths of release related to 

the sixth mental contemplation is not posited as being in the continuum 

of a person who has the mental contemplation of final training but, rather, 

as being in the continuum of a person who has the mental contemplation 

that is the fruit of final training. 

 The question whether this final path of release is a mental contempla-

tion which is a first concentration is very complicated. What I am saying 

here is that it itself is the fruit of final training. The various tenet systems 

have different answers to the question whether this path of release is an ac-

tual first concentration, but there is no complication concerning its being 

the seventh mental contemplation. Everyone agrees that when one has the 

final path of release, one has attained the first concentration, but there is a 

great deal of complication regarding whether or not that final path of re-

lease itself is a first concentration.  

 The one mental contemplation that is posited in terms of effect is this 

last mental contemplation that is the fruit of final training. At this point 

the meditator has attained a true cessation which is a temporary abandon-

ment of the ninth the last of the cycles of afflictive emotions pertaining 

to the Desire Realm; therefore, it is the fruit. 

SIX MENTAL CONTEMPLATIONS 

Asaºga Grounds of Hearers also mentions six mental contemplations. This 

reference to six is to mental contemplations in terms of being preparations; 

they are preparatory to the first concentration. These are the first six of the 

seven mental contemplations listed above. The first, then, is the mental 
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contemplation of individual knowledge of the character. 

 Are there no more preparations than these six? It is not that there are no 

more, for before these there is another preparatory mental contemplation, 

that of a mere beginner that is, calm abiding. This, however, is not ex-

plicitly mentioned as a preparatory mental contemplation in Asaºga

Grounds of Hearers. It is not mentioned in any of these counts of mental 

contemplations, but it can be established by reasoning that simultaneous 

with the attainment of calm abiding is the attainment of a preparatory 

mental contemplation. Therefore, before one can attain the mental con-

templation of individual knowledge of the character, one must attain calm 

abiding. Thus, there are seven preparatory mental contemplations. 

 Nevertheless, Asaºga Grounds of Hearers mentions six preparatory 

mental contemplations, although there are seven, because the attainment 

of the mental contemplation of a beginner at purifying afflictive emotions
1
 

begins with attainment of the mental contemplation of individual know-

ledge of the character
2
 refers, at minimum, to the be-

ginning of the antidotal process of analysis that views the lower level as 

gross. It is said that, although the mental contemplation of individual 

knowledge of the character is not the beginning of the preparations, the 

mental contemplations which purify afflictive emotions begin with indi-

vidual knowledge of the character, in the process of cultivating special in-

sight. This is why Asaºga posits six preparatory mental contemplations. 

The anal -ka- Great Exposition of the Stages 

of the Path. 

FOUR MENTAL CONTEMPLATIONS 

Asaºga Grounds of Hearers also refers to four mental contemplations. 

These are: 

concordant mental contemplation
3
: 1 and 2 

antidotal mental contemplation
4
: 3 and 6 [also 4] 

thoroughly clear mental contemplation
5
: 4 

mental contemplation of individual investigation
6
: 5 
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The six preparatory mental contemplations mentioned in Asaºga

Grounds of Hearers are included in these four, which are also set forth in 

terms of being preparatory mental contemplations. Among the six, the first 

two the mental contemplation of individual knowledge of the character 

and the mental contemplation arisen from belief are included in concor-

dant mental contemplations. Included in the antidotal mental contempla-

tions are the mental contemplations of thorough isolation and of final 

training. The mental contemplation of joy-withdrawal can also be consi-

dered an antidote, although it is included as a thoroughly clear mental 

contemplation as well. The mental contemplation of analysis is the mental 

contemplation of individual investigation. 

 Asaºga explicitly sets forth why the mental contemplation of individual 

knowledge of the character and that arisen from belief are concordant 

mental contemplations. Although the actual antidote begins with the men-

tal contemplation of thorough isolation, these two are similar to the actual 

antidotes; they accord with them and thus are concordant. 

 The mental contemplations of thorough isolation and final training are 

considered antidotal mental contemplations for the same reasons that they 

are considered to be in the category of those posited in terms of entity

namely, that they are actual entities of the antidote; they themselves are ac-

tual antidotes. 

 The mental contemplation of joy-withdrawal is both a thoroughly clear 

mental contemplation and an antidotal mental contemplation. It is the lat-

ter for the same reason given above it is an actual antidote and the 

former for reasons that are not set forth in either Asaºga Grounds of 

Hearers or Tibetan commentaries, where Asaºga

quoted without being analyzed. However, in my own estimation, accord-

ing t , it is 

thought that, with the attainment of the mental contemplation of joy-

withdrawal, one initially attains the feeling of bliss
1
 that accompanies a 

preparation. When that is attained, a sense of great clarity is generated in 

d. This is a far greater sense of clarity than one has 

with calm abiding. In calm abiding, there is clarity with respect to the ob-

ject of observation, but one has not abandoned any of the afflictive emo-

tions, whereas here, internally, one is clarified, or purified, of afflictive 

emotions. The complications involved in deciding whether or not the final 

path of release can be posited as an actual first concentration (see p. 241) 
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are bound up with the complexities of this topic of the feeling that accom-

panies a preparation and whether or not it is blissful. Asaºga Grounds of 

Hearers, in a literal reading, refers to a lesser joy-withdrawal that is pro-

duced at the time of attaining the mental contemplation of thorough isola-

tion. If the blissful feeling that accompanies a preparation is first attained 

with the mental contemplation of joy-withdrawal, it is the reason why this 

attainment is called the thoroughly clear mental contemplation. 

 It is easy to understand why the mental contemplation of analysis is 

called the mental contemplation of individual investigation. 

THREE MENTAL CONTEMPLATIONS 

There is also a reference to three mental contemplations. This is simply a 

list of three; the seven mental contemplations are not included in it. The 

three are: 

1 a beginner at mental contemplation, or, as an exception, a beginning 

mental contemplation.
1
 

2
 usually refers to a per-

son, but it does not necessarily refer to a person in this context.) 

2 a mental contemplation of a mere beginner
3
 

3 the mental contemplation of a beginner at purifying afflictive emotions
4
 

A beginner at mental contemplation is posited as ranging from the attain-

ment of the meditative stabilization of the ninth mind of the Desire Realm 

up to but not including calm abiding.
5
 [The ninth mind of the Desire 

Realm is the ninth mental abiding.]  

 The mental contemplation of a mere beginner ranges from the attain-

ment of calm abiding up to but not including the attainment of the men-

tal contemplation of individual knowledge of the character.
6
 

 The mental contemplation of a beginner at purifying afflictive emotions 

ranges only over the mental contemplation of individual knowledge of the 

character. 

 n-

7
 refers to calm abiding. One is a beginner at mental contem-
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plation calm abiding because one has not yet attained it. The term 

mind of the Desire Realm, rather than to a person, as it usually does. 

 Calm abiding itself is called the mental contemplation of a mere begin-

ner. The meditator here is called a mere beginner because any actual path 

that can serve as an antidote to afflictive emotions begins with the mental 

contemplation of thorough isolation, and its direct inducer is special in-

sight, the mental contemplation arisen from belief. Thus, the beginning 

work on it comes at the mental contemplation of individual knowledge of 

the character. Since calm abiding is achieved before that, calm abiding is 

called the mental contemplation of a mere beginner. Therefore, this term 

means that calm abiding is a mental contemplation of a person who is a 

mere beginner at purifying afflictive emotions. 

 Asaºga Grounds of Hearers - rent 

ways. When Asaºga says,
1
 t mental contemplation is in one-

- e-

ditative stabilization of the ninth mind of the Desire Realm. He then 

d one- -

pointedness refers to calm abiding. A person who has not achieved calm 

abiding is called a beginner. Thus, a beginner at mental contemplation 

ranges from the attainment of the meditative stabilization of the ninth 

mind of the Desire Realm [that is, the ninth mental abiding] through to 

but not including the attainment of calm abiding. 

 Asaºga Grounds of Hearers 

contemplation f the mental con-

templation of a mere beginner, in which Asaºga speaks of the signs of hav-

ing achieved calm abiding. a-

tion of a mere b  refers to calm abiding. Similarly, the Grounds of 

Hearers frequently refers to the mental contemplation of individual know-

ledge of the character as the mental contemplation of a beginner at purify-

ing afflictive emotions. 

Question: 

 

Answer: rson, 

but, as used in Asaºga Grounds of Hearers, it does not refer to a person. 

This is because it occurs within a list of mental contemplations. 
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In Tibetan commentaries a designation of eight mental contemplations is 

also used. There is nothing new in this. We first took as our basis the seven 

mental contemplations and then divided them from the viewpoint of 

cause, effect, and entity. The Tibetan commentaries add to these seven the 

mental contemplation of a mere beginner [that is, calm abiding] to get 

eight. 

THREE YOGIS 

As part of the general explanation of mental contemplations, we explained 

the seven, six, four, and three mental contemplations. There are also the 

three yogis mentioned in Asaºga Grounds of Hearers. Asaºga in that text 

makes no distinction between mental contemplations and yogis. The two 

are different, but both categories refer to the same time span. The three 

yogis are: 

1 a yogi who is a beginner
1
 

a. a beginner at mental contemplation
2
 

b. a person who possesses in his or her mental continuum the mental 

contemplation of a mere beginner
3
 

c. a beginner at purifying afflictive emotions
4
 

2 a yogi who is purifying afflictive emotions
5
 

3 a yogi who has passed beyond mental contemplation
6
 

We have already identified the three beginner yogis: (a) a person who is a 

beginner at mental contemplation, (b) a person who possesses in her or his 

mental continuum the mental contemplation of a mere beginner, and (c) a 

beginner at purifying afflictive emotions. A yogi is the first type of begin-

ner over the period of time ranging from the meditative stabilization of the 

ninth mind of the Desire Realm up to but not including the attainment of 

calm abiding. The second type of beginner yogi is a person who possesses 

in his or her continuum the mental contemplation of a mere beginner, 

which ranges from the time of achieving calm abiding up to but not in-

cluding the attainment of the mental contemplation of individual know-

ledge of the character. The third beginner, a beginner at purifying afflic-
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tive emotions, is a person abiding in the mental contemplation of individ-

ual knowledge of the character. Thus, the three are generated in this order 

in the mental continuum of one person that is, yogis become each of 

these, in turn, as they develop. 

 A person is the second type of yogi, one who is purifying afflictive emo-

tions, from the attainment of the mental contemplation arisen from belief 

through to and including the mental contemplation of final training. 

Hence, there is a great difference between a beginner at purifying afflictive 

emotions a person at the time of the mental contemplation of individual 

knowledge of the character and a yogi who is purifying afflictive emo-

tions, who is such from the point of the mental contemplation arisen from 

belief through the mental contemplation of final training. These two types 

of person are mutually exclusive. However, many scholars confuse the two. 

Some textbooks consider these two to be virtually the same, on the basis of 

a misreading of Asaºga Grounds of Hearers. 

 The third yogi is one who has passed beyond mental contemplation. 

This means that she or he has passed beyond preparation, not that he or 

she has no mental contemplation, for a yogi who has passed beyond men-

tal contemplation is one who is abiding in, or has, the mental contempla-

tion that is the fruit of final training, which is an actual first concentration 

and not a preparation for it. 

 Why are the mental contemplations from that arisen from belief 

through to that of final training given the name 

yogi who is purifying afflictive emotions? Except for the mental contem-

plation of analysis, those ranging from the mental contemplation of tho-

rough isolation through the mental contemplation of final training are all 

actual antidotes. Even though the mental contemplation arisen from belief 

is not an actual antidote, it is the actual inducer of an antidote; it is the 

uncommon direct cause of an antidotal mental contemplation. For this 

reason, it is posited as a purifier. Similarly, the mental contemplation of 

analysis is not an actual purifier. However, through its analyzing whether 

or not all afflictive emotions have been abandoned, one realizes that they 

have not been. In this way, the mental contemplation of analysis directly 

induces the mental contemplation of final training. This is why all these 

are called mental contemplations purifying afflictive emotions. 

 This concludes the general explanation of mental contemplations. The 

purpose for giving it is to delineate the different sets of terminology, so 
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that there will be no need to explain the context when these terms occur in 

a more detailed explanation. For listeners who have debated these topics 

previously, it is suitable to combine topics. For beginners, however, it is 

our custom in teaching to lay the basis by giving a general outline first and 

then to detail the topics individually. 

 Since I have already explained calm abiding, I will now begin a detailed 

explanation of the mental contemplation of individual knowledge of the 

character. Because of its difficulty, this topic should either be avoided en-

tirely or explained fully. The other mental contemplations are easily un-

derstood. 



 

18 INDIVIDUAL KNOWLEDGE  

OF THE CHARACTER 

When yogic practitioners who have attained calm abiding are about to en-

ter the mental contemplation of individual knowledge of the character, it 

is necessary for them to change the object of observation. If, for example, 

they have been meditating on the body of a Buddha in order to achieve 

calm abiding, once calm abiding has been achieved it is necessary to 

change the object of observation in order to pass on to the mental con-

templation of individual knowledge of the character. That is why I men-

tioned earlier that in most cases a change must be made here. (See p. 218.) 

It cannot be said that in all cases the practitioner would have to change, 

for, if the object of observation for achieving calm abiding were the same 

as that for achieving the mental contemplation of individual knowledge of 

the character, it would not be necessary to change. For example, if the 

practitioner had taken emptiness as the object of observation for achieving 

calm abiding, it would not be necessary to change before attaining an ac-

tual absorption of the first concentration. However, such persons are ex-

tremely rare. I have already explained why this would be difficult from the 

point of view of both the object and the subject. (See p. 191.) 

 What would be the fault if one did not change the object at this time, if 

one continued to observe only the body of a Buddha? Indeed, in general it 

is very good to take as an object the body of a Buddha; one attains great 

merit by doing so. However, by continuing to meditate only on the body 

of a Buddha, one cannot have an actual antidote to afflictive emotions. At 

the least, if one wishes to progress by way of the mundane path, one must 

view the Desire Realm as faulty and the First Concentration as peaceful or 

advantageous. Just as the wisdom realizing emptiness is capable of acting as 

an antidote to the conception of true existence because it views such a con-

ception as faulty, so here one must view the Desire Realm as faulty and the 

upper realm as advantageous for the process of the consc

an actual antidote to take place. 
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 For example, if one cultivates the altruistic mind of enlightenment of 

 that is very good. Yet, no matter how much one enhances 

or increases the altruistic mind of enlightenment, it cannot abandon even 

one type of afflictive emotion without the wisdom realizing emptiness. 

Similarly, if one wishes to progress by way of the mundane path, one must 

change the object of observation. If one is satisfied with just calm abiding 

and does not wish to go any higher, it is not necessary to change. Accord-

ing to Asaºga Grounds of Hearers

the mundane or supramundane path, it is necessary to do the preparatory 

221.) Because of the necessity for changing the object of 

observation, the fourfold preparatory training mentioned earlier (see p. 

217ff.) must be done in order to see whether one can do this analysis. 

 Since it is necessary to change the object, one might wonder whether it 

is necessary to give up the mind of calm abiding which was observing, for 

example, the body of a Buddha, or whether, within retaining that, one 

would have a second object of observation. One would not use two objects 

of observation, keeping the former one and then, in addition, viewing the 

lower level as faulty, and so forth. One would also not completely give up 

the former object of observation. Rather, within the continuing presence 

of the calm abiding attained earlier, one generates a new mind either arisen 

from hearing or arisen from thinking. This is done for the sake of analysis. 

 Is analysis done from within the state of calm abiding, or is calm abiding 

left when analysis is done? This is a very important point. Some texts say 

that this is done within the state of the meditative equipoise of calm abid-

ing whereas others say that it is done within the state of dwelling in calm 

abiding. My own opinion is that it should be the latter within the state 

of dwelling in calm abiding. 

 The mental contemplation of individual knowledge of the character is a 

mind either arisen from hearing or arisen from thinking. Without actualiz-

ing such a mind, one cannot engage in analysis. Thus, because one has a 

mind of strong analysis, it must initially be manifest. If this were done 

within the state of the meditative equipoise of calm abiding, it would be 

necessary that the meditative equipoise be manifest. However, it would be 

impossible to manifest these two minds simultaneously a manifest mind 

of meditative equipoise and a manifest mind of the mental contemplation 

of individual knowledge of the character. If these two were factors accom-

panying one main mind, it would be suitable, but these are two main 

minds. 
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 When the mind of the mental contemplation of individual knowledge 

of the character is initially generated, it is necessary that it be manifest. 

The reason is that no one asserts that an inferential prime cognition
1
 is not 

manifest. When it is generated, it is manifest; it cannot be non-manifest, 

or subliminal. This is because it is a mind newly induced by having en-

gaged in analysis. For these same reasons, the mental contemplation of in-

dividual knowledge of the character must be manifest. Therefore, accord-

ing to our own system, this analysis is done from within the state of dwel-

ling in calm abiding. 

 How is this done? The previously attained mind of calm abiding be-

comes slightly hidden that is, slightly subliminal. It serves as a concomi-

tant
2
 of the analysis; it does not serve as the actual mental basis for the 

analysis. However, when the mental contemplation of individual know-

ledge of the character turns into an entity of special insight, the meditative 

stabilization which accompanies it turns into a calm abiding; therefore, the 

earlier calm abiding serves as a mental basis in the sense of being a means 

of attainment. 

 The mental contemplation of individual knowledge of the character is 

mainly involved in analytical meditation. Why is analysis necessary? With 

respect to realizations that are states arisen from meditation,
3
 there are two 

types: 

1 realizational consciousnesses that are states arisen from stabilizing medi-

tation
4
 

2 realizational consciousnesses that are states arisen from analytical medi-

tation
5
 

The meditator has already attained a realizational consciousness that is a 

state arisen from stabilizing meditation inasmuch as she or he has already 

achieved calm abiding. The realizational consciousness that is a state arisen 

from analytical meditation is yet to be attained; it will be achieved with 

special insight. The attainment of special insight, the attainment of the 

meditative stabilization that is a union of calm abiding and special insight, 

and the realizational consciousness that is a state arisen from analytical 

meditation are simultaneous. 
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 Above (pp. 221-222) I referred to the alternation of stabilizing and ana-

lytical meditation even before the attainment of calm abiding for exam-

ple, when one does analytical meditation in order to bring about more 

clarity. Those occasions of analysis are minds of analytical meditation but 

not realizational consciousnesses that are states arisen from meditation. 

When one achieves calm abiding, one has developed, for the most part, the 

realizational consciousnesses of the stabilizing-meditation variety. Howev-

er, one has not developed experience that is a state arisen from meditation 

with regard to analytical meditation. The reason for cultivating analysis at 

this time of the mental contemplation of individual knowledge of the cha-

racter is to develop experience that is a state arisen from meditation with 

regard to analytical meditation. Thus, when one has developed, over the 

mental contemplation of individual knowledge of the character, this expe-

rience which is a state arisen from meditation with regard to analytical 

meditation, one attains special insight; when one has that type of expe-

rience, one has special insight. 

 We usually say that when one attains special insight one attains a union 

of calm abiding and special insight. The reason derives from this: one has 

already attained calm abiding; thus, when one develops experience that is a 

state arisen from meditation with regard to analytical meditation, since 

one already has experience of such a state with respect to stabilizing medi-

tation, one then has these two in similar force and, thus, there is no need 

to have a further practice for developing a union of them. 

 At the time of the mental contemplation of individual knowledge of the 

character, calm abiding and special insight are not concomitants of a single 

consciousness. They do not become so until the attainment of special in-

sight. When special insight is achieved, its uncommon feature is that these 

two are present at one time, accompanying one consciousness. When the 

meditative stabilization which is a union of calm abiding and special in-

sight is achieved, the meditative stabilization which accompanies it is a 

calm abiding and the wisdom which accompanies it is a special insight. 

This is called a connecting together, or a connecting in unison, of calm ab-

iding and special insight a bringing together of equal concomitants. It is 

for this purpose that one cultivates the mental contemplation of individual 

knowledge of the character. 

Question: What does it mean to say that calm abiding is present in a sub-

liminal way, not manifestly? 

Answer: It means that it has become weaker because the meditator has to 
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generate another consciousness, which is analytical. If calm abiding were 

manifest, then, even though calm abiding and special insight are not in 

general contradictory, it is the nature of the person at that level that the 

one cannot operate manifestly while the other is manifest. 

Question: It was said that it is not a case of completely giving up the pre-

vious object of observation. What should be understood by this? 

Answer: To the subliminal mind of calm abiding, that previous object of 

observation continues to appear, but to the analytical mind which is the 

main manifest one, the mental contemplation of individual knowledge of 

the character the new object of observation appears. Previously the medi-

tator had been concerned with only one thing observing the body of a 

Buddha. Now, however, the meditator is concerned with two things; one 

is the object of a subliminal consciousness and the other, of a manifest 

consciousness. This is the same whether the path be mundane or supra-

mundane. If it is the latter, one must chan

and begin to analyze emptiness while the mind of calm abiding retains its 

equipoise one should engage in the reasoning of the lack of being one or 

many  

Question: What is the difference between doing something from within a 

state of the meditative equipoise of calm abiding and doing it while dwel-

ling within calm abiding? 

Answer: An example of something similar is the generation of the ultimate 

mind of enlightenment this being the wisdom consciousness of a Bodhi-

sattva who is directly realizing emptiness. If one does not directly realize 

emptiness within a conventional altruistic mind generation,
1
 one does not 

have an ultimate mind generation; the meditator has to realize emptiness 

directly while abiding in a conventional mind generation in order to have 

an ultimate one. Thus, Hearers and Solitary Realizers, even though they 

realize emptiness directly, do not have an ultimate mind generation. With 

regard to calm abiding, the distinction lies in the presence or absence of 

biding

need not indicate something that is manifest; it could be sublimin e-

l-

though it occurs in this context in some texts. 
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 For a sentient being a non-Buddha the state of meditative equipoise 

is necessarily different from the state subsequent to meditative equipoise. 

They are necessarily different entities. Consider even an ordinary activity. 

If it were possible to remain in a meditative equipoise of calm abiding and, 

at the same time, to manifest a mind of analysis, then a state of meditative 

equipoise and a state subsequent to meditative equipoise would be of one 

entity. If the mind of meditative equipoise itself does the analysis, that is a 

case of a mind of meditative equipoise and a mind of a state subsequent to 

meditative equipoise being of one entity. In this case, however, the mind 

of meditative equipoise is not the one that is analyzing. 

Question: At the time of the attainment of special insight, are calm abiding 

and special insight of one entity? 

Answer: Yes. The calm abiding and special insight which a person has in 

equal force upon attainment of special insight which is at the point of 

the mental contemplation arisen from belief are of one entity; they have 

one object of observation. That is the difference. With regard to the topic 

of dwelling in the state of calm abiding, the consciousness engaging in 

analysis has one object of observation and the calm abiding has a different 

one. 

Question: If a person has special insight, and if that means that he or she 

has calm abiding and wisdom in equal force, and if they are of one entity, 

which is meditative equipoise? 

Answer: All these factors are meditative equipoise. If one is, then all the 

others are. Similarly, the object of observation of the one must be the ob-

ject of observation of the others. This is a very good question. 

 It is said that all phenomena are completely Buddhafied. This does not 

mean that a pot is completely Buddhafied but that, in relation to a pot, all 

phenomena are Buddhafied. This means that the mind which directly rea-

lizes the emptiness of the pot, within the state of directly realizing that 

emptiness, realizes the pot also. That is the meaning of meditative equi-

poise and the state subsequent to meditative equipoise being of one entity. 

Only a Buddha has this. The one consciousness has different objects of ob-

servation. 

 In our discussion here about analysis from within the state of dwelling in 

calm abiding, the consciousnesses are different. There are not two manifest 

minds existing simultaneously. If a person had such, she or he would be 

like a Buddha. There are no cases of simultaneous manifestation of two 



INDIVIDUAL KNOWLEDGE OF THE CHARACTER    253 

different mental consciousnesses,
1
 except for Buddhas. 

Question: Then special insight, which is a union of calm abiding and spe-

cial insight and which one achieves upon attaining the mental contempla-

tion arisen from belief, is not a case of having meditative equipoise and 

analytical wisdom present in one entity. 

Answer: It is. 

Question: a can have the two 

present in one entity? 

Answer: No, because there is only one mental consciousness at any one 

time; there are different mental factors of meditative equipoise and wis-

dom accompanying that consciousness. Both have the same object. It 

would, in fact, be pathetic if you had to have two consciousnesses. This is 

ctors in equal strength. 

Question: Does this mean that when you achieve special insight you have 

to give up the previous object of calm abiding? 

Answer: No. You have two calm abidings at this time, one manifest and 

the other subliminal. For example, compassion and the altruistic mind of 

enlightenment remain as a Bodhisattva progresses. They do not need to 

degenerate; they can remain subliminally. Why would the earlier calm ab-

idin i-

orate? 

   path, it is necessary 

th  is bad in 

of the motivation affecting the consciousness. Similarly, it is said that 

when one passes from the path of accumulation to the path of preparation, 

the path of accumulation no longer exists. Why does it become non-

tate of hearing and think-

ing is called a path of accumulation; when it changes into a state arisen 

from meditation  The 

substantial continuum
2
 is the same. If, however, in achieving special in-

sight or an actual concentration you had to lose your previous calm abid-

ing that was observing the body of a Buddha, it would be like a bear catch-

ing mice. He bends over, grabs one mouse, and sticks it between his but-

tocks; when he leans over again to catch a second mouse, the first jumps 
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free. Whenever he catches one, he loses one. 

 Calm abiding, and so forth, are posited in terms of qualities, whereas the 

paths of accumulation and preparation have to do with the boundaries of 

certain mental states. The five paths are posited in terms of the advance-

ment of the factor of wisdom; they are levels within this mode of progress. 

 , on the other hand, are posited in terms of moti-

vation. 

Question: It was said (p. 146) that the state subsequent to meditative equi-

poise was something like analytical meditation. In what way is it different? 

Is it that in one case there are two mental factors and in the other, two 

main minds? 

Answer: Yes. The mind of meditative equipoise and the mind of the state 

subsequent to meditative equipoise are different main minds. This is the 

case for both Buddhas and non-Buddhas, although for a Buddha they can 

occur simultaneously, whereas for non-Buddhas they cannot. The mode of 

perception, however, is not different for a Buddha. With regard to special 

insight, we are talking about two mental factors, that of wisdom and that 

of meditative stabilization. 

Let us analyze further whether or not a person who has attained calm abid-

ing and then attains the mental contemplation of individual knowledge of 

the character would give up the previous object of observation. The calm 

abiding already attained is a realizational consciousness that is a state arisen 

from meditation. The mental contemplation of individual knowledge of 

the character is a state arisen either from hearing or from thinking. Either 

of these is very different from the calm abiding that is a state arisen from 

meditation. However, the calm abiding must remain without deterioration 

when the mental contemplation of individual knowledge of the character 

is attained. Not only must it not deteriorate; that earlier calm abiding 

must act as the basis of the analysis, the basis from which the analysis is 

done. If that calm abiding remains without deterioration and is not given 

up, then, when the mental contemplation of individual knowledge of the 

character turns into the mental contemplation arisen from belief, does one 

not lose the mental contemplation of individual knowledge of the charac-

ter? 

 At that point, the mental contemplation of individual knowledge of the 

character does not remain. It becomes non-existent. The mind of calm ab-

iding does not turn into the mental contemplation of individual know-

ledge of the character when the latter is attained; rather, the mental con-
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templation of individual knowledge of the character is a new mind. How-

ever, when a person who has the mental contemplation of individual 

knowledge of the character attains the mental contemplation arisen from 

belief, the mental contemplation of individual knowledge of the character 

no long e-

lief

knowledge of the character which originally was a state arisen from hearing 

and then, from thinking; when it turns into the entity of a state arisen 

from meditation

arisen from belief w-

ledge of the character turns into the entity of the mental contemplation 

arisen from belief, the former no longer exists after it has changed into the 

latter. 

 As one progresses for example, if one attains an actual first concentra-

tion and wants to achieve an actual second concentration the latter must 

be achieved within the continued existence of the first concentration. 

Once the actual second concentration is attained, the actual first concen-

tration must still exist. As the meditator attains all four concentrations and 

the four formless absorptions, he or she must have the continuation of the 

substantial entity of all eight of these. 

 It is the case with regard to some qualities that, as one progresses, the 

former qualities become non-existent. Some qualities, however, continue 

to exist as one progresses. In this case, one quality is manifest and the oth-

ers are subliminal. At the time of attainment, there is only one agent ma-

nifest. I think that at the time of the path of preparation, all eight of the 

absorptions must be attained. However, most persons attain the path of 

seeing using the fourth concentration as their mental basis. This is because 

an actual fourth concentration is free from the eight faults,
1
 such as the 

fluctuations of bliss, and also because one has an equal combination of 

calm abiding and special insight. Because this actual fourth concentration 

must serve as the mental basis for the consciousness that is directly realiz-

ing emptiness for the first time and thus is for the first time acting as a 

direct antidote it must be the best of mental bases. The fourth concen-

tration is the best of mental bases. 

 When, with the fourth concentration acting as the mental basis, a person 

attains the uninterrupted path of the path of seeing, the other absorptions 

when one 
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progresses to higher levels of the path it is no longer necessary for the 

fourth concentration to act as the mental basis. Any of the other absorp-

tions or even a mind of the Desire Realm can serve as the mental basis. 

The fact that a mind of the Desire Realm can serve as the mental basis is 

-ka- Exposition of the Stages of the Path. With the at-

tainment of Buddhahood, one attains the twenty-one divisions of exalted 

wisdom. These are twenty-one different groups of, for example, the eight 

absorptions, the nine serial absorptions,
1
 and so forth. These are not just 

one thing being designated by different names; they are continuations of 

different substantial entities. 

 Do all ten grounds exist in Buddhahood? No. This is because the names 

of the ten grounds are designated from the viewpoint of the progress of the 

mind directly realizing emptiness. Thus, there are some good qualities 

which must be given up as one progresses and some that need not be. This 

distinction has to be made. [For further discussion of these topics, see 

Chapter 14, p. 210ff.] 

ENTITY 

Is the entity of the mental contemplation of individual knowledge of the 

character suitable to be considered contaminated, uncontaminated, or 

both? The answer must be given according to the distinctions among the 

various schools of tenets. According to the system of Vasubandhu Trea-

sury of Manifest Knowledge  system its entity is 

necessarily contaminated. In that system, only true paths
2
 and true cessa-

tions  interpretation of what true 

paths s consider 

very few things to be true paths. 

  system, as well, the mental contemplation of individu-

al knowledge of the character is necessarily contaminated, but the reason is 

 system, whatever is uncontaminated is nec-

essarily a meditative equipoise in the continuum of a learner. This means 

that whatever is uncontaminated in the continuum of a sentient being is 

necessarily a consciousness of meditative equipoise although the 

s do not say that all paths in the continuum of a Superior are 

necessarily uncontaminated. Their reason is that, according to their inter-

n-
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volves the appearance of true existence
1
 is necessarily contaminated. There-

fore, there is no case of a mental contemplation of individual knowledge of 

the character that is uncontaminated because the uncontaminated is neces-

sarily a consciousness of meditative equipoise, which is necessarily a reali-

zational consciousness that is a state arisen from meditation. Because the 

mental contemplation of individual knowledge of the character is a state 

arisen from either hearing or thinking, there is no case of its being a state 

arisen from meditation; thus, it cannot be a meditative equipoise. Since it 

cannot be a meditative equipoise, it cannot be uncontaminated according 

to  interpretation. 

   systems

- antrika - there are some men-

tal contemplations of individual knowledge of the character that are con-

taminated and some that are uncontaminated. This is easy to understand. 

Whether it is supramundane or mundane, the mental contemplation of 

individual knowledge of the character that is a preparation for the first 

concentration is necessarily contaminated. This is easily understood with 

regard to the mundane because the meditator has not attained any path. 

With regard to the supramundane path, it is contaminated because any 

mental contemplation of individual knowledge of the character that is at-

tained before a first concentration necessarily occurs before the path of see-

ing has been attained. 

 How is the uncontaminated variety posited? In dependence on the first 

concentration, the meditator attains a Superior path. Then, through appli-

cation, the second concentration is achieved. The second concentration, 

like the first, is achieved by way of the seven preparations. Since this per-

son has already attained a Superior path and is seeking to achieve a higher 

concentration, all the preparations to that end are uncontaminated. 

 Thus, the senses in which these systems posit the mental contemplation 

of individual knowledge of the character as contaminated or uncontami-

nated are entirely different. According to these systems, any path in the 

continuum of a Superior is necessarily a Superior path that is, a supra-

mundane path. Further, whatever is a supramundane path is uncontami-

nated. What is contaminated according to them? The form aggregate the 

body in the continuum of a Foe Destroyer is contaminated because it 

arises from a contaminated cause. Even though the person has abandoned 

contaminants, she or he still has contaminated phenomena. This is because 
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the body arose from contaminated causes. 

 There is another term to consi
1
 For in-

stance, the main mind or mental factors that accompany an afflictive emo-

tion are themselves not afflictive emotions but are related to afflictive emo-

tions to contaminants. 

 There are also phenomena said to be concordant with contaminants.
2
 

For example, the obstructions to omniscience
3
 are themselves not afflictive 

emotions, nor are they related to afflictive emotions. However, their func-

tion is like that of afflictive emotions, and thus they are concordant with 

afflictive emotions. i

, - , 

- . The source here is Asaºga Summary of Ma-

nifest Knowledge. 

 

ignorance or its latencies is contaminated is Chandrak¦rti Clear Words.
4
 

s hold this assertion is that Foe Destroyers, who 

have overcome ignorance, are not polluted by it but are polluted by the la-

tencies of ignorance, which cause the appearance of true existence. 

 

Treasury of Manifest Knowledge. 

DEFINITION 

The definition of a mental contemplation of individual knowledge of the 

character is: 

a mental contemplation of a beginner at purifying afflictive emo-

tions.
5
 

This short definition is probably suitable, since I have already discussed 

the meaning of purification of afflictive emotions. 

 This definition has two parts which, together, apply only to the mental 

contemplation of individual knowledge of the character. If the definition 

calm abiding; it would not be enough to define a mental contemplation of 

individual knowledge of the character. If the de n-
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n-

suitable, for a mental contemplation arisen from belief could also be po-

sited as an example of this; we stated earlier, in discussing the three yogis 

(p. 247), that a yogi who is purifying afflictive emotions ranges from the 

mental contemplation arisen from belief through the mental contempla-

tion of final training. When these two elements are put together, however, 

the only preparation to which the definition can apply is the mental con-

templation of individual knowledge of the character. This, then, is the 

general definition of that mental contemplation. 

 The definition of a mundane mental contemplation of individual know-

ledge of the character is: 

a mental contemplation of a beginner at purifying afflictive emo-

tions which is individually analyzing the disadvantages and ad-

vantages viewing any upper realm as peaceful or the lower realm 

as gross.
1
 

2
 is used because this is a general definition of this mental contem-

of the context. If the definition referred to a specific level for example, if 

one were giving the definition of a mundane mental contemplation of in-

dividual knowledge of the character which is a preparation for the first 

concentration, then it would specify that the Desire Realm was to be 

viewed as gross and the First Concentration, as peaceful. The specific defi-

Concentra  

 Would one consciousness perform both activities and view both the 

lower level as gross and the upper as peaceful? Yes. 

Question: Would it do this within one period of time? 

Answer: That depends on the length of the period intended. If the period 

of time is taken as a small instant, no. The uninterrupted path necessarily 

views the lower as gross, and the path of release views the upper as peace-

ful. Because they are one substantial continuum and there is a steady con-

tinuum, even though the consciousness cannot be viewing the upper as 

peaceful while it is viewing the lower as gross, and vice versa, there is one 

continuum. 
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MODE OF ANALYSIS OF GROSSNESS/PEACEFULNESS 

Now let me explain the mode of analysis mentioned in the definition. The 

lower level, such as the Desire Realm, is seen as faulty or disadvantageous, 

and the upper, such as the First Concentration, as advantageous.
1
 Many 

different faults are perceived with regard to the Desire Realm. Asaºga

Grounds of Hearers, however, speaks mainly of five faults related to the De-

sire Realm. 

The Five Faults Related to the Desire Realm
2
 

First fault 

a. Desire Realm beings are of little import.
3
 

b. They have many sufferings.
4
 

c. They have many faulty objects of observation.
5
 

Second fault 

a. When one depends on phenomena of the Desire Realm, one does 

not experience auspiciousness.
6
 

b. When one depends on phenomena of the Desire Realm, one does 

not know satisfaction.
7
 

(1) not knowing satisfaction 
8
 

(2) having great desire 
9
 

c. With respect to Desire Realm phenomena, there is no end that satis-

fies the heart.
10

 

Third fault 

a. Excellent ones,
11

 

b. Those who have become elevated,
12

 and 

c. Excellent beings deride the Desire Realm on many counts.
13
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Fourth fault 

a. When one depends on [phenomena of] the Desire Realm, one will 

accumulate [one of the nine] thorough enwrapments.
1
 

Fifth fault 

a. When one depends on [phenomena of] the Desire Realm, there is 

not the least sinful non-virtue that one will not do.
2
 

The first fault has three categories. The first is that beings of the Desire 

Realm are of little import. Even if they achieve some virtue, it brings little 

profit. This is because the mental basis is a mind of the Desire Realm. Un-

til one arrives at a high Bodhisattva ground, one cannot use a mind of the 

Desire Realm with great profit. 

 The second category is that there are many sufferings. This means that 

no matter what conditions or circumstances one meets with, they mostly 

generate suffering. It is obvious that the feeling of pain is a case of suffer-

ing; feelings of pleasure and neutral feelings also induce suffering. 

 The third category means that there are many objects of observation 

which generate faulty states that is, there are many objects capable of ge-

nerating afflictive emotions, such as desire and hatred, in the perceiver. 

Usually, in texts, the word nyes dmigs,
3
 which we often translate merely as 

otions themselves. Here, however, the 

object of observation is designated with the name of the afflictive emotion. 

Usually, nyes dmigs refers to the internal, but here it refers to external ob-

jects of observation that serve as causes for generating afflictive emotions. 

 The second of the five faults related to the Desire Realm also has three 

categories. The first is that when one depends on phenomena of the Desire 

Realm virtuous, non-virtuous, or neutral one does not experience aus-

piciousness. There is no discussion of the first category in either Indian or 

Tibetan commentaries; however, there are phrases in other books in de-

pendence on which it can be understood. The word ngoms is interpreted to 

mean gya noms pa
4
 c-

ti

does not include the experiencing of the food of meditative stabilization, 

an experience of auspiciousness that is more elevated than just nourishing 

the body. Probably, the food of meditative stabilization is being contrasted 
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to the gross food of the Desire Realm. 

 The second category is that when one depends on phenomena of the 

Desire Realm one does not know satisfaction. No matter what one gets in 

terms of place, food, clothing, and so forth, more attachment is generated; 

something further is desired. This second category is divided into two 

parts: itself that is, not knowing satisfaction and another, having great 

desire. This latter means that within knowing you cannot get something, 

you force yourself to keep thinking about getting it. This fact is used as a 

reason for stopping afflictive emotions because there is no end to them. 

The occurrence of this condition serves as a proof that they will increase 

limitlessly. 

 The third category is that with respect to Desire Realm phenomena 

there is no end that satisfies the heart. All three of these are basically simi-

lar; however, the afflictive emotions of sentient beings have many different 

forms. Even one afflictive emotion can occur in many different types. 

What is indicated here is that there would be no end which would fulfill 

the heart. I think there is probably a difference in strength among these 

three, the third being the worst. The first, that there is no auspiciousness 

in the Desire Realm, is general. The third, although much the same as the 

second, is a little stronger. 

 The third of the five faults of the Desire Realm, that great beings have 

derided the Desire Realm on many counts, also has three categories cor-

responding to three types of great beings who have done so. There are no 

clear Tibetan commentaries on this; thus, we cannot come to a very defi-

nite decision on these three categories. 

 In the first category, the word dam pa, which we generally translate as 

the other in terms of persons. For instance, Chandrak¦rti Supplement to 

1
 refers to engagement in the ten ex-

cellent paths of action, which are good qualities. Persons who have all ten 

of these excellent paths of actions are known as excellent persons. Thus, 

the first of the three categories related to the third fault of the Desire 

Realm concerns these excellent ones. 

 The second category, people who have become elevated, refers to people 

up to the point of being just about to attain a path. In the n-

tra,
2
 the term yang dag par song ba is applied to a person who is about to 
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enter a path but has not yet done so; however, there are also cases in which 

this term refers to people on the paths of accumulation and preparation. 

Thus, this category is more elevated than the first one. 

 The last category is an excellent being. This is almost the same as a valid 

person.
1
 Such a person is one who, at the very least, has directly realized 

the four truths. Therefore, these excellent beings would be posited in terms 

of a Superior path, from the path of seeing on up. These three categories 

2
 goes with all three categories. 

 Another text refers to seven transmigrators
3
 who are excellent beings. 

They are all identified as Never Returners seven types of Never Return-

ers who will take rebirth in the Form Realm, become enlightened in the 

intermediate state, and so forth. These are special types of excellent beings, 

not the general type to which the above term refers. It is clear in sÒtra that 

an excellent being is one who has attained the path of seeing, and so forth. 

 The fourth fault of the Desire Realm is that, when one depends on the 

phenomena of the Desire Realm, one will accumulate one of the nine tho-

rough enwrapments.
4
 

The Nine Thorough Enwrapments 

1 thorough enwrapment of desire
5
 

2 thorough enwrapment of anger
6
 

3 thorough enwrapment of pride
7
 

4 thorough enwrapment of doubt
8
 

5 thorough enwrapment of ignorance
9
 

6 thorough enwrapment of [bad] view,
10

 view of the transitory collection 

[as real I and mine],
11

 view holding to an extreme,
12

 as well as wrong 
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view
1
 

7 thorough enwrapment of misapprehension of the supreme,
2
 conception 

of a [bad] view as supreme,
3
 and conception of ethics and systems of be-

havior as supreme
4
 

8 thorough enwrapment of jealousy
5
 

9 thorough enwrapment of miserliness
6
 

The eighth and ninth, jealousy and miserliness, are chosen out of the long 

list of twenty secondary afflictive emotions because they are the two chief 

factors opposing altruism; helping others may be damaged through either 

jealousy or miserliness. Miserliness here does not refer only to resources; it 

means not using anything one might have education, good qualities, and 

so forth to help others. 

 The five [bad] views are separated into two groups as divisions of the 

sixth and seventh thorough enwrapments because the first three, the divi-

sions of thorough enwrapments of [bad] views, are like objects and the di-

visions of thorough enwrapment of misapprehension of the supreme are 

like subjects, or apprehenders. The first three [bad] views are the objects of 

the two consciousnesses that misapprehend the supreme. It is these three 

that are viewed as marvelous. 

 What distinguishes the various misconceptions of being supreme? The 

misconception of [bad] views as supreme involves only the conceptions of 

the above three [bad] views as supreme; the conception of these as highly 

auspicious is the misconception that one has completely abandoned all af-

flictive emotions and that they will not return again. 

 h

e-

havior. It refers to the abandonment of the afflictive emotions and not on-

ly to the abandonment of bad activities such as killing. If one conceived 

that the abandonment of the ten non-virtues was highly auspicious in the 

sense of considering it to be a complete abandonment of cyclic existence, 

then that would be a case of conceiving ethics and modes of conduct to be 

supreme, or better than they actually are. This thorough enwrapment 
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could exist only up to the path of seeing because someone who has at-

tained a Superior path actually has something that is highly auspicious in-

asmuch as some afflictive emotions have been utterly abandoned. Before 

that, on the paths of accumulation and preparation

attainments as some type of final abandonment, they would actually not 

be as auspicious as one conceived them to be. 

 The illustrations often used in texts for this are, for instance, the ascetic-

isms of non-Buddhists which are mistakenly conceived to be sufficient 

cause for attaining liberation. Some non-Buddhists believe that, as a result 

of their engaging in severe asceticism, the body dries up and becomes thin, 

 

Buddhists might also have such a misapprehension of the supreme, howev-

er, if, for example, they felt that abandonment of the ten non-virtues was 

sufficient for liberation. This would also be a case of exaggerating their 

value. Some people say that a person who conceives the supreme mistaken-

ly must be a non-Buddhist, but this is not the case. The ethics which are 

the object of this view do not necessarily have to be bad. They may be bad 

only in the sense that they are not highly auspicious and one is wrongly sa-

tisfied with them alone. 

 An illustration of a bad mode of conduct would be severe asceticism 

conceived as highly auspicious. A case of misconceiving ethics as highly 

auspicious would be to separate temporarily from attachment to afflictive 

emotions and to consider this as liberation. This does not mean whoever 

has any of these qualities is, as in the illustrations, a non-Buddhist. 

 The fifth fault of the Desire Realm is that, when one depends on phe-

nomena of the Desire Realm, there is not the least sinful non-virtue that 

one would not do. Those who have attained actual concentrations and ac-

tual formless absorptions are able to take good measure of themselves, re-

cognizing when their afflictive emotions are excessive. However, when one 

is engaged in the afflictive emotions of the Desire Realm, it is difficult to 

be. 

 Asaºga Grounds of Hearers makes many references to thorough entan-

glements,
1
 such as the eight thorough entanglements: 

1 non-shame
2
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2 non-embarrassment
1
 

3 excitement
2
 

4 contrition
3
 

5 sleep
4
 

6 lethargy
5
 

7 jealousy
6
 

8 miserliness
7
 

The first, non-shame

of view e should be doing. It would be, 

for instance, not thinking about the future and not reflecting on what will 

happen if one engages in a certain ill-deed. Non-embarrassment is a case of 

not avoiding ill deeds from the viewpoint of considering others. It means 

oneself. The other thorough entanglements have already been explained. 

 These eight thorough entanglements are factors opposing the three 

trainings.
8
 The first two are factors opposing proper ethics.

9
 Excitement 

and contrition are factors opposing wisdom; sleep and lethargy are factors 

opposing meditative stabilization. Jealousy and miserliness are factors op-

posing all three trainings ethics, wisdom, and meditative stabilization. 

This is because they are factors opposing altruism. Therefore, among these 

eight, the last two jealousy and miserliness are considered in the 

and very bad. 

Question: Since both contrition and sleep are changeable mental factors
10

 

and can sometimes be considered virtuous, are even their virtuous forms 

considered thorough entanglements? 

Answer: The sleep and contrition included within the eight thorough en-

tanglements are only the non-

here is not merely sleepiness, but it could not include deep sleep. It is by 
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way of motivation that sleep becomes non-virtuous. (See p. 134.) 

LEVEL 

The most important topic with respect to the mental contemplation of in-

dividual knowledge of the character is probably the level in which it is in-

cluded. It is necessary to have a basis for the discussion, and this is to be 

found in the presentation of hearing, thinking, and meditating. 

1 There are states arisen from hearing and states arisen from thinking in-

cluded within the level of the Desire Realm. 

2 There are states arisen from hearing and states arisen from meditation 

included within the Form Realm; there is no state arisen from thinking 

included within the Form Realm. 

3 There are only states arisen from meditation included within the levels 

of the Formless Realm. 

These three are set forth in Vasubandhu Au

 This type of differentiation of states arisen from 

hearing, thinking, and meditation in relation to the levels is done clearly 

only in that text, not in others. It is not that everything set forth in Vasu-

s Auto  is either accepted or refuted by 

the higher systems of tenets. Although there are many points held in 

common with the higher systems of tenets, there are also points specific to 

the system of the Treasury itself  sys-

tem. However, this point is asserted in common by both the lower and the 

higher systems of tenets. 

 
1
 is frequently emphasized in Tibe-

tan commentaries. Indi n-

cluded within an equipoise level
2
 or a non-equipoise level, or to a person 

who is of an equipoise level,
3
 or who is not of that level. The Form and 

Formless Realms are described as those of an equipoise level, whereas the 

Desire Realm is described as that of a non-equipoise level. 

 With this as our basis for analysis, we need to investigate in what level 

the mental contemplation of individual knowledge of the character is in-

cluded. For instance, if we take as our example the mental contemplation 

of individual knowledge of the character which is a preparation for the 

first concentration, in what level is it included? Tibetan commentaries give 
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two important and different interpretations. 

 The main interpretation is given by Ba-«rül Chö- -gyel-tsen.
1
 He, as 

well as Gyel-tsap,
2
 Kay-drup,

3
 and many monastic textbooks, say that this 

mental contemplation is included within an equipoise level that is, with-

in the level of an upper realm. The basis for their assertion is a passage 

from Asaºga Grounds of Hearers. There is a citation from a correct print-

ing of this text that refers to this mental contemplation as a mental con-

templation which is of an equipoise level; however, some incorrect print-

ings of the same text say that it is a mental contemplation which is of a 

non-equipoise level that is, in some corrupt texts there is a reference to it 

as a non-equipoise level but in other, correct, versions the negative is not 

-ka- Great Exposition of the Stages 

of the Path to Highest Enlightenment that the mental contemplation of in-

dividual knowledge of the character is of an equipoise level. Almost all 

monastic textbooks follow this position not just one or two, but most. 

 -ka- Golden Rosary of Eloquence, referring to the first mental 

contemplation as a preparation for the first concentration, states that this 

mental contemplation is included in the Desire Realm and is not included 

within an upper realm. He quotes Asaºga Grounds of Hearers, using the 

that is, which 

says that the mental contemplation of individual knowledge of the charac-

ter is of a non-equipoise level. I do not think it is necessary here to make 

any reference to whether or not he was basing his assertion on a corrupt 

text; he had come to the decision that there should be a negative. It does 

-ka-  

was not thinking about whether or not the text was corrupt; he came to his 

-ka-  also says that this type of reason-

ing is to be applied to the rest of the preparations. If the person cultivating 

the preparatory mental contemplations is still of the Desire Realm, it is 

said that the first mental contemplation is included within the lower level. 

-ka-  is saying is that if, with the life-basis of a Desire 

Realm being, one cultivates the preparations for the first concentration, 

then the mental contemplation of individual knowledge of the character is 

included within the lower level, and the same sort of reasoning is to be ex-

tended to the second of the preparatory contemplations leading to any of 
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the eight absorptions. 

 -ka- Golden Rosary is a very long and extensive text that 

quotes back and forth, right and left, from twenty-one different commen-

taries on Maitreya Ornament for Clear Realization; thus, it is easy to con-

fuse his own system with the other systems which he quotes but which are 

r-

tions. After that, he gives the opinion of someone else, and then of some-

one else again -ka-  himself. 

There are many such cases; thus, it is easy to become confused. 

 -ka- Notes 

on the Concentrations and Formless Absorptions, 

a-

concentrations 

and formless absorptions. If these are cultivated within the life-basis of a 

Desire Realm person, the mental contemplation of individual knowledge 

of the character can involve states arisen from either hearing or thinking. If 

the preparations are cultivated in a Form Realm basis [that is, by a person 

of the Form Realm], then the mental contemplation of individual know-

ledge of the character could be a state arisen from hearing, but there are no 

. If they are 

cultivated by a person having the life-support of a Formless Realm being

for instance by a person in Limitless Space there would be no case of the 

mental contemplation of individual knowledge of the charac

state arisen from hearing or thinking. It also cannot be a state arisen from 

meditation because it is a mental contemplation of individual knowledge 

of the character; therefore, it can be only a case of being produced by the 

-ka- Notes on the Concen-

trations and Formless Absorptions that when the mental contemplation of 

individual knowledge of the character is cultivated by someone in the 

Formless Realm it is only produced by birth is a further elucidation of his 

Golden Rosary. He then concludes by giving a summary: Any preparation, 

when cultivated on the basis of the life-support of a lower level, is included 

in the lower level. This means that whatever the level of the person culti-

vating, that is the level of the first mental contemplation. 

 -ka- Golden Rosary does not give many reasons, but if one 

thinks about what is in the Notes on the Concentrations and Formless Ab-

sorptions, it makes no difference whether the text is corrupt or not, for 
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-ka-  makes his point from the perspective of reasoning. 

 There are many monastic textbooks following Pa-tso, and so forth, 

which say that the mental contemplation of individual knowledge of the 

character is indeed of an equipoise level; these people attempt to explain 

away the presence of the negative in Asaºga Grounds of Hearers by saying 

that it was not in the original translation but added in below the line, with 

the result that when the translation was recopied the negative was inserted 

Grounds of Hearers itself 

is this: 

The individual analysis of the Desire Realm as gross and the First 

Concentration as peaceful by a mental contemplation of non-

equipoise is called individual knowledge of the character.
1
 

Following this is a statement which, although not an explicit reason, is an 

implicit one which, as it were, identifies the entity of the mental contem-

plation of individual knowledge of the character: 

Moreover, it is to be understood that this is a mixture of hearing 

and thinking.
2
 

The explanation of the mental contemplation of individual knowledge of 

Grounds of Hearers. 

Of those, three are main, or more extensive, explanations. One of them 

occurs in the context of a general exposition of the mundane and supra-

mundane paths, another at the time of explaining progress on the mun-

dane path, and the third in the explanation of the mode of progress on the 

supramundane path. The explanation just cited occurs in the exposition of 

the mundane path. In the exposition of the supramundane path, it is ex-

plained that this mental contemplation is like the seeds of the doctrinal 

knowledge
3
 and subsequent knowledge

4
 of the path of seeing and is to be 

known as a mixture of hearing and thinking.
5
 

 We have seen that there is a system which one-pointedly says that the 

mental contemplation of individual knowledge of the character is included 
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within the upper level ong-ka-

included within the lower level. For example, if it is cultivated by a person 

of the Desire Realm, it is included within the Desire Realm. If a person of 

the Form Realm cultivates it as a preparation for an actual Formless Realm 

absorption, that mental contemplation of individual knowledge of the 

character is included within the Form Realm. 

 The reason this mental contemplation is asserted to be of the lower level 

is that, once Asaºga Grounds of Hearers says it is a mixture of hearing and 

thinking, then, since states arisen from thinking cannot be included within 

the Form Realm, it should be in -ka-

Golden Rosary and Notes on the Concentrations and Formless Absorptions 

both say that the mental contemplation of individual knowledge of the 

character, when cultivated by a person of a lower level, is included within 

that level. Thus, not only would the mental contemplation of individual 

knowledge of the character that is a preparation for the first concentration 

be included within the level of the Desire Realm, the mental contempla-

tion of individual knowledge of the character would be the same for all 

eight concentrations and formless absorptions. For instance, when a person 

of the Desire Realm cultivates the second concentration, that mental con-

templation of individual knowledge of the character would also be in-

cluded within the Desire Realm. How many mental contemplations of in-

dividual knowledge of the character which are preparations could one cul-

tivate as a person of the First Concentration? Seven; these would all be in-

cluded within the level of the First Concentration. Similarly, if a person of 

the level of Nothingness were to cultivate the mental contemplation of in-

dividual knowledge of the character as a preparation for an actual absorp-

tion of the peak of cyclic existence, that mental contemplation would be 

included within the level of Nothingness. 

 Investigation is made of whether, when the mental contemplation of in-

dividual knowledge of the character that is a preparation for the first con-

centration is cultivated by a person of the Desire Realm, it is included 

within the Desire Realm or within the First Concentration. People feel 

that the only qualm rests there; that when a person of the Desire Realm 

cultivates the preparations for the second concentration, that mental con-

templation of individual knowledge of the character they feel would be 

-ka-

asserts that whatever mental contemplation of individual knowledge of the 

character is cultivated, whether as a preparation for the first concentration 
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or as a preparation for the second, and so forth if it is cultivated by a per-

son of the Desire Realm, it is included within the Desire Realm level. I 

-ka-  

 In the works of any author there are often differences between those 

written earlier and later in that Golden Rosary was writ-

-ka-  early in his life and has very little on this point. The 

Notes provides profound proofs for points on the concentrations and form-

less absorptions; that text was written down later in his life. 

Question: With regard to the mixture of hearing and thinking, if one who 

cultivates the mental contemplation of individual knowledge of the cha-

racter is a person of the Form Realm, then that mental contemplation 

would have to be included within the Form Realm. In that case, how 

could it be explained as a mixture of hearing and thinking? 

Answer: There are many different interpretations of the statement that this 

mental contemplation is a mixture of hearing and thinking. Some say that 

first it is an entity arisen from hearing and then it turns into an entity ari-

sen from thinking

here. The various texts on this topic have their own explanations, however. 

 -ka- n-

templation is sometimes arisen from hearing and sometimes from think-

ing: there is no definiteness. Thus, it would first be a state arisen from 

hearing and then become a state arisen from thinking. 

 My own thought is that there certainly must be an instance of this men-

 I feel that it is dif-

ficult to prove directly that it would necessarily have to be included exclu-

sively in either the Desire Realm or the Form Realm. I do not think either 

position can be proved on the basis of trying to decide which edition of 

Asaºga Grounds of Hearers is correct. You would only be left in a state of 

doubt without being able to state reasons for your position. This has been 

merely a brief, rough explanation at this point. 

Question: Why are there no states arisen from thinking in the Form 

Realm? 

Answer: The mental continuum is moistened with the meditative stabiliza-

tion of the union of calm abiding and special insight, and the mind will 

not go into thought but immediately goes into a state arisen from medita-

tion. This is stated in many texts. 
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MENTAL BASIS 

-ka- Great Exposition of the Stages of the Path 

state of the non-deterioration of a calm abiding that observes any of the 

varieties of phe

would be a subliminal calm abiding that serves as the mental basis for the 

mental contemplation of individual knowledge of the character. Other-

wise, this mental contemplation would have to be accompanied by a 

steady meditative stabilization. Jam-Âang-shay-  says that the conscious-

ness serving as the mental basis is the subliminal calm abiding. It seems 

-ka-

calm abiding acting as the mental basis of this mental contemplation. 

 I have said that a consciousness arisen from meditation and a mind of an 

upper realm are simultaneous (see p. 105), but this does not mean that 

whatever is a state arisen from meditation is necessarily a mind of an upper 

realm. For example, when one arrives on a high Bodhisattva ground, it is 

possible for a mind of the Desire Realm to act as the mental basis for an 

uninterrupted path. This is a state arisen from meditation because it is an 

uninterrupted path. There are two such cases one, very high on the path 

and the other, at the initial stages of the path. This is because, even if one 

has initially attained calm abiding, that mind of calm abiding cannot do 

everything and one must rely on a mind of the Desire Realm. When one 

arrives on the eighth ground, one has attained mastery with respect to the 

nine levels, whereby a mind of the Desire Realm can act as the mental ba-

sis. Such a Desire Realm mind would be very much like calm abiding; it 

would not be the usual type of Desire Realm mind. 

DISCUSSION 

Question: It is stated that pliancy is an antidote to laziness. It was also said 

that persons having the mental contemplation of individual knowledge of 

the character would have a steady meditative stabilization even if they did 

not have the subliminal calm abiding. Is it said that a person who has the 

subliminal calm abiding can use pliancy as an antidote to laziness or that 

one who has a steady meditative stabilization cannot apply this antidote? 

Answer: There would be no such distinction made. In my own opinion, 

the meditator at this time would have both the subliminal calm abiding 

and the steady meditative stabilization that accompanies this mental con-

templation. They are different entities, for one is subliminal and the other, 

manifest. 
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 Your point is well taken. I think it would be good to have the subliminal 

calm abiding, for that would mean that one would have the pliancies, and 

so forth, which would act as the antidote to those factors which oppose the 

development of special insight. If one had only a steady factor of medita-

tive stabilization, I think it would be difficult to have that opposition. 

Over the period of the mental contemplation of individual knowledge of 

the character, one must come to induce pliancy again in order to achieve a 

union of calm abiding and special insight. It would be very difficult to do 

that if one did not have a subliminal calm abiding during that time. Jam-

Âang-shay-  is the first person who engaged in a great many analyses with 

respect to the mental basis of the mental contemplation of individual 

knowledge of the character. Others also analyzed regarding this, but not in 

such an extensive manner. 

 This is a very important point because the mental contemplation of in-

dividual knowledge of the character is a case of analytical meditation. 

Thus, it is very important to settle what its mental basis is. Nevertheless, 

even though so much analysis was done, it still does not appear very clearly 

to my mind. How a mental basis works, and so forth, can be explained in 

accordance with Jam-Âang-shay-

performs this function and what the experience of this is would be difficult 

to explain. 

Question: It would seem from what has been explained that the first state 

arisen from meditation would be the union of calm abiding and special in-

sight, in which case calm abiding alone would not be a state arisen from 

meditation. I wonder if this is true and if there are different ways of ex-

plaining this because I have seen it said that calm abiding is a state arisen 

from meditation. 

Answer: One does acquire a state arisen from meditation with the attain-

ment of calm abiding. One simultaneously attains calm abiding, a mind of 

an upper realm, a mental contemplation of a mere beginner, and a state 

arisen from meditation. When I explained the reason for cultivating the 

mental contemplation of individual knowledge of the character, I ex-

plained that, although one had already attained a state arisen from stabiliz-

ing meditation, one had not yet attained a state arisen from analytical me-

ditation and that, in order to attain it, one cultivates the mental contem-

plation of individual knowledge of the character. 

Question: Does that mean that one has a mind of an upper realm when 

one achieves calm abiding and that one then loses it and returns to a mind 
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of the Desire Realm during the cultivation of the mental contemplation of 

individual knowledge of the character? 

Answer: No. Because of the distinction between the subliminal and the 

manifest, one does not lose it; it is within the state of calm abiding that the 

mental contemplation of individual knowledge of the character is generat-

ed. However, the manifest mind at that time is included within the level of 

the Desire Realm. 

Question: Why is it that, although the mind of calm abiding is included 

within an upper realm, a mind that would seem to be higher than it the 

mental contemplation of individual knowledge of the character is said to 

be a mind of the Desire Realm? 

Answer: The meditator is still of the Desire Realm and basically still has a 

mind of the Desire Realm. Even though he or she has attained a state ari-

sen from meditation, this person has no strong power of mind with respect 

to analyzing objects. A person of the Form Realm would, by nature, have 

calm abiding; if such a person then manifested a Desire Realm mind, it 

would be a case of regression. Here, because the person is of the Desire 

Realm, her or his mind and body depend on the Desire Realm. We are 

speaking here of a person who has just attained calm abiding. Why is it 

that such a person can analyze only with a mind of the Desire Realm and 

cannot do so with a mind of the Form Realm? It is because the person has 

just attained calm abiding and is susceptible to its being disturbed. She or 

he does not have any capacity to view an upper level as peaceful and a low-

er one as gross but can analyze only with the coarse type of mind that he 

or she used to have. If the person were of the Form Realm, then manifesta-

tion of a Desire Realm mind would indeed be a case of regression. 

Question: We usually think of the eight concentrations and formless ab-

sorptions as stacked up one on top of the other. I am wondering whether it 

would be suitable to think of these as concentric circles, in the sense that 

developing the concentrations, and so forth, and ascending the three 

realms is like peeling away coarser layers of the mind and approaching 

deeper and deeper levels of the mind. 

Answer: e-

per, more profound. There are two ways of progressing more deeply. One 

is as in the example of an onion peeling off faults and going in deeper. 

turning into the later mind with-
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 Someone who attains the eighth absorption does not do so by discarding 

the others, as in the example of the onion. When one attains a second, the 

first remains. In that case, what is the difference between the first and the 

second? It is that the actuality of the absorption becomes stronger; the 

meditation becomes more powerful. 

 In these eight, it is not a case either of getting rid of the faulty elements 

or of the one turning into the other. Therefore, it is neither of these two 

types of progression, although the meditator attains higher realization. All 

 becoming 

more profound. 

Question: Is there some sense, then, in which the Desire Realm could be 

considered as an outer fringe of consciousness? 

Answer: Once persons of the Desire Realm achieve a mind of an upper 

realm that is, when they achieve calm abiding then, when they are able 

to use that mind for activities, the former mind is without capacity in rela-

tion to this new mind. It is not that the person no longer has a mind of the 

Desire Realm. Nevertheless, if the person can use a mind of an upper 

realm for a certain activity she or he will, of course, do so. 

Question: Does this imply that purifying afflictive emotions does not mean 

obliteration of them but, rather, making them immobile or useless? In 

other words, if nothing is lost, what does it mean to say that the afflictive 

emotion is purified? 

Answer: As one moves up, one indeed abandons the afflictive emotions

the non-virtuous minds of the lower level. However, there are many types 

of minds of the lower level virtuous, neutral, and non-virtuous. When a 

person transmigrates and is born in an upper realm, that person does not 

have even the virtuous minds of the Desire Realm. This is not because 

there is any fault but because a boundary is made by karma. On the other 

hand, if a person of the Desire Realm achieves a mind of an upper realm, 

it is possible to have both; however, one has separated from attachment to 

the afflictive emotions of the Desire Realm. 

Question: It was said that hell beings have the type of experience they have 

because of a factor of appearance, not actual external phenomena. Is this 

true for all six transmigrations? 

Answer: The talk of an appearance factor of the mind
1
 is probably much 

                                                                                                                                                                                                                                                                                                             

1
 sems kyi snang cha. 
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the same for all six types of transmigrators. However, objects of experience 

are of two types, common and uncommon. There is no clear statement on 

this, but I think that when a person transmigrates from here to a hell, it is 

 place that has burning iron and that al-

the whole situation is produced by the power of karma. This is how I con-

sider it in connection with an uncommon appearance factor. One could 

 

that the object does not exist, but this is something that actually does exist; 

it is produced by the power of a pe

For example, when we experience the sufferings of heat, cold, and so forth, 

there is a factor which is common; however, I think that even if there is 

 

which others experience are entirely different. Some people experience it as 

a great discomfort, and others, as a small one. Thus, the way in which feel-

ing is produced is an uncommon proprietary effect. 

 Hell beings, beings in the intermediate state, and gods are in a different 

situation. They are spontaneously produced; when they are born, their en-

vironment is born with them, and their environment also expires with 

them. For instance, when a person is born as a god, that person makes use 

of his or her inestimable nature. When the person is born, the resources he 

or she uses are produced at that very time. 

Question: The casual meditative absorptions
1
 of the first concentration are 

divided into pure,
2
 uncontaminated, and afflicted types. Are the resultant-

birth meditative absorptions
3
 also so divided? 

Answer: No. An afflicted absorption is not an absorption. The effect of an 

uncontaminated absorption is, for example, to attain Foe Destroyerhood. 

The abandonment of that which is to be abandoned by the path of seeing 

can be posited as an effect of an uncontaminated absorption. With a con-

taminated absorption, there would be a temporary factor of having sepa-

rated from attachment to some afflictive emotion. An afflicted absorption 

ed to the bliss of a contaminated ab-

sorption. Through tasting that bliss, the meditator becomes attached; this 

is designated as an afflicted absorption. Whatever is a casual absorption is 

necessarily a contaminated absorption; this is the only one that will pro-

                                                                                                                                                                                                                                                                                                             

1
  

2
  

3
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duce a rebirth in the respective absorption. Whatever is a resultant-birth 

absorption is necessarily contaminated; both the casual absorption and re-

sultant-birth absorption of any level are necessarily contaminated. The 

ant-  

Question: If someone is born in the level of Limitless Space, and so forth, 

can that meditative absorption become afflicted if one becomes attached to 

it? 

Answer: Yes. There are afflictive emotions included within the level of Li-

mitless Space. The person has separated from attachment to lower afflic-

tive emotions but can generate afflictive emotions with respect to her or 

his own level. Thus, it is possible after rebirth at that level to generate an 

afflicted absorption. 

Question: If, for example, one is born in the absorption of Limitless Space, 

can one fall from that absorption since it was said that an afflicted me-

ditative absorption is not an absorption? 

Answer: An absorption arisen from application in this lifetime could dete-

riorate, but that absorption which one attains through rebirth cannot dete-

riorate. For instance, someone born in the First Concentration would al-

ways have calm abiding at least in a subliminal form; it would not neces-

sarily be manifest. An afflicted absorption is merely designated as an ab-

sorption without actually being one, but all afflictive emotions of an upper 

realm are not called afflicted absorptions. There is a reason why an af-

flicted absorption is so called; it is because one has become attached to ab-

sorption; one has the taste of attachment to that meditative equipoise. 

Question: It is said that one is born in one of the Five Pure Places
1
 by cul-

tivating alternating concentrations: one moment for contaminated, anoth-

er moment for uncontaminated, and so forth. How long is a moment in 

this case? 

Answer: Between two contaminated meditative equipoises, there is an un-

contaminated one. These are of one continuum. The moment here is the 

length of the smallest period of time in which an action can be completed. 

Question: How does what is studied in the topic of Awareness and Know-

ledge
2
 relate to the nine mental abidings? 

                                                                                                                                                                                                                                                                                                             

1
 gnas gtsa  

2
 blo rig. For a translation and commentary on a typical work of this genre, see Lati 

Rinbochay and Elizabeth Napper, Mind in Tibetan Buddhism (London: Rider and 

Company, 1980; Ithaca: Snow Lion, 1980). 
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Answer: It is very good to apply this study to the nine mental abidings or 

to other topics. For instance, there are the seven types of awareness.
1
 No-

wadays, people also insert the topic of minds and mental factors. The dis-

cussion of minds and mental factors is taken from a text of Chit

Following Scripture [Asaºga Summary of Manifest Knowledge], whereas 

the topics of the seven divisions, and so forth, are taken from texts of the 

 [Dharmak¦rti

i-

 etc.] The first mental abiding is designated with the name of a men-

tal factor of stability, but there are many other factors which accompany it. 

One could look into how many of the fifty-one mental factors could be 

present during any one mental abiding. One could also consider an infe-

rential prime cognition: could that occur during any of the nine mental 

abidings, or could doubt, or a correctly assuming consciousness?
2
 I think a 

correctly assuming consciousness could. The nine mental abidings can be 

understood in relation to the topic of minds and mental factors. During 

the nine mental abidings, one abandons the five faults by means of the 

eight applications, or antidotes, and without an explanation of mental fac-

tors one cannot understand this. If one puts these topics together, one can 

understand the reasons well. 

                                                                                                                                                                                                                                                                                                             

1
 blo, buddhi. 

2
 yid dpyod. 



 

19 SUMMARY 

Initially, I explained the six external causal prerequisites for calm abiding. 

Then I explained the physical posture, and then the three types of medita-

tive stabilization on the inhalation and exhalation of breath that of ob-

serving the inhalations and exhalations, that of the twenty-one cycles, and 

the nine-cycled dispelling of wind-corpses. At that time, I also explained 

the purification of impure motivation by way of the descent of ambrosia. I 

then set forth the reasons why one assumes the posture with the seven fea-

tures of Vairochana and then the purposes for cultivating the meditative 

absorption on the inhalation and exhalation of the breath. 

 The next topics were the physical basis and mental basis for cultivating 

calm abiding. At that point, with respect to the mode of cultivation, I ex-

plained that it is not a case of viewing calm abiding but of actually culti-

vating and developing it. Six different kinds of meditation were set forth

for instance, [either] meditating on something within taking it as the ob-

ject of apprehension of that mind or causing the mind to turn into a par-

ticular type of mind. 

 Next, the objects of observation of calm abiding were discussed. Two 

positions were refuted: that the object of observation of calm abiding is an 

object of the eye consciousness and that any object that appears easily to 

the mind is a suitable object of observation for achieving calm abiding. 

Methods of choosing an object of observation were discussed, and a brief, 

introductory, presentation of objects of observation for purifying behavior 

was given. The four categories of object of observation were then set forth, 

and the meaning of their names was given. The four subdivisions of the 

first category, pervasive objects of observation, were then discussed. Both 

Kamalash¦la -analytical 

image and analytical image, were explained. Observing the limits of phe-

nomena was not explained very clearly; I said that this would be explained 

more fully at the time of the discussion of the path of seeing, for which 

there was not time. There was also a brief discussion of thorough achieve-

ment of the purpose. 
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 Next, I gave a more detailed presentation of the five objects of observa-

tion which purify behavior. First, I explained the mode of meditating on 

the unpleasant, for a person whose predominant afflictive emotion is de-

sire. I explained the five ways of meditating on the unpleasant as presented 

in Asaºga Grounds of Hearers and the three yogas of meditating on the 

unpleasantness of the skeleton as presented in Vasubandhu Treasury of 

Manifest Knowledge. I then explained that a person whose predominant af-

flictive emotion is hatred should cultivate love as an antidote. Here I ex-

plained Chandrak¦rti

beings friends, enemies, and neutral persons one would first meditate 

on friends. I also explained his system of the three types of love observing 

mere sentient beings, phenomena, and the unapprehendable. 

 The next topic was the antidote needed by persons in whom obscuration 

predominates. I explained the importance of study concerning calm abid-

ing, the four reasonings to be applied to the meaning of what one has 

heard, and ways of applying them to selflessness or dependent-arising. The 

meditation on the divisions of the constituents for those whose predomi-

nant afflictive emotion is pride was explained, and then, the meditation on 

inhalation and exhalation of the breath as an antidote to discursiveness. Al-

though Asaºga Grounds of Hearers sets forth a great deal on this medita-

tion, that system would have taken months to explain; therefore, I set it 

aside and, instead, explained the mode of meditation on the breath set 

forth in Vasubandhu Treasury of Manifest Knowledge. 

 Objects of observation for developing skill were then explained the ag-

gregates, the constituents, the twelve sense-spheres; the fourth object of 

skill, the mode of traveling in cyclic existence by way of the twelve links of 

dependent-arising, was explained extensively in terms of two or three life-

times. The twelve links were divided into parts: projectors and projected 

effects, or actualizers and actualized effects. The fifth of the objects of ob-

servation for developing skill, the appropriate and the inappropriate, was 

discussed briefly. 

 Just by way of pointing out the names of these topics, I mentioned the 

fourth category of objects of observation, those for purifying afflictive 

emotions, saying that they would be explained later in connection with 

viewing the lower level as gross and the upper level as peaceful at the time 

of the mundane path. 

 Other objects of observation of calm abiding were then explained: the 

, a divine body, hand symbols, ob-
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serving certain places in the body the place between the eyebrows, the 

heart, and so forth. A distinction was also made between objects of obser-

vation for persons newly achieving calm abiding and for persons who have 

already achieved it. Then I spoke on how to search for the object of obser-

vation of calm abiding and the measure of having found it, as well as the 

length of the session and when it is suitable to change the object of obser-

vation. 

 The next topic was the order of calm abiding and special insight. This 

topic had many subtopics the actual and imputed calm abiding and spe-

cial insight mentioned in Asaºga Grounds of Hearers, the reasons why, be-

fore special insight, one must achieve calm abiding; and the important 

points that before attaining special insight observing emptiness one has to 

achieve a calm abiding observing emptiness but that, in order to achieve a 

calm abiding observing emptiness, it is not necessary to achieve the nine 

mental abidings observing emptiness. I also pointed out that the attain-

ment of special insight is preceded by the attainment of calm abiding ac-

cording to the sÒtra system and the three lower tantra sets but that, in 

Highest Yoga Tantra, there are cases of achieving calm abiding and special 

insight simultaneously. I then explained the benefits of calm abiding and 

special insight, and the reasons for cultivating them. 

 The next topic was the actual achievement of calm abiding of by way of 

the nine mental abidings. Two modes of achieving calm abiding were ex-

plained: (1) by way of abandoning the five faults by relying on the eight 

activities, or antidotes and (2) by way of progressing through the nine 

mental abidings. The individual sources for these were indicated. Mainly, 

the explanation of the achievement of calm abiding by means of the nine 

mental abidings was given as the basis, and the abandoning of the five 

faults by way of the eight antidotes was added to that. This way of com-

bining the two was identified as a quintessential instruction from the tex-

-dam- . In dependence on Jam-Âang-shay-

qualms were eliminated with respect to laxity, slackness, lethargy, and so 

forth. 

 I then discussed the actual achievement of calm abiding and the order of 

the generation of pliancies, which occurs between the ninth mental abid-

ing and the attainment of calm abiding. First, the names of the pliancies 

were given in the order of their generation; then, the definition of mental 

pliancy and the explanation of the assumption of bad mental and physical 

states were given; then, the definition of physical pliancy and the explana-
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tion of the blisses of physical and mental pliancy; then, the order of the 

generation of the pliancies and of their cessation; and then the mode of 

achieving calm abiding based on them, followed by the elimination of 

many qualms regarding this. 

 We then discussed the signs of having achieved calm abiding. At this 

point, I answered many of your questions regarding subliminal and manif-

est minds, the deterioration of their functioning, and so forth. Following 

this, I explained the mode of rising from meditative equipoise and the 

types of motivation that one is to contemplate during the state subsequent 

to meditative equipoise. I clarified at length the fact that this state subse-

quent to meditative equipoise is included within the meditative session. 

Thus, I want to make it clear now that the state subsequent to meditative 

equipoise is definitely included within the session. If you divide the session 

into the preparation, actual session, and conclusion, both meditative equi-

poise and the state subsequent to meditative equipoise are included within 

the actual session. 

 Next, I explained the mode of progress on the remaining paths based on 

calm abiding. I began the explanation of the mode of procedure of the 

mundane path. The four preparatory trainings were explained; then, the 

four persons who can progress on the mundane path. Presentation of the 

achievement of an actual absorption of the first concentration based on the 

seven mental contemplations was begun. In a general way, the presenta-

tion of the different numbers of mental contemplations was given. The 

first of the seven mental contemplations, that of individual knowledge of 

the character, was discussed in detail. The reason why it is necessary to 

generate the mental contemplation of individual knowledge of the charac-

ter was given; also, how the mental contemplation of individual know-

ledge of the character engages in analysis, as well as its entity, definition, 

mental basis, and in what level it is included. 

 All these topics have been explained. What still remains to be explained 

is most of the mode of procedure of the mundane path and all of the 

mode of procedure of the supramundane path. Probably, in terms of per-

centage, the explanation of calm abiding is thirty percent of the whole. 

 Have I explained this from the viewpoint of my already having attained 

calm abiding or special insight? No. In the past I did a little study of the 

texts; at that time there were many scholars and adepts. I have explained 

this in dependence on my questioning of them, not in dependence on my 

own attainment of calm abiding and special insight. Nowadays, I have 
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been a little sad that because of my youth at that time I did not ask ques-

tions fully. If I had been able to ask questions fully at that time, since there 

were so many scholars and adepts then many who had achieved adept-

hood, even though one is not allowed to declare that one has done so it 

probably would have made a difference. However, whatever I heard I have 

used in extending this explanation. Previously, I referred to instructions 

from experience, and so forth; I am saying now that I have not given an 

explanation from experience. There are some books written in terms of the 

a-

thered together many good explanations from texts written from both of 

these viewpoints, garnering explanations of how to sustain objects of ob-

servation in a meditative session. What I have done is to carry to you what 

these people have said. 

 With respect to the degree of error in what I have explained, what I did 

explain I explained carefully, and I worked hard at not making mistakes. 

Nevertheless, there may still be mistakes because sometimes, even if I am 

thinking one thing, I will say something else. There may also be cases in 

which I think something is right but it is not. Thus, you should examine 

this in the future. You do not have to accept what I say as being right. At 

the same time, if someone tells you that something I have said is wrong 

because no one else has ever said it, it does not necessarily follow. For in-

stance, my own teachers have said that a direct realization of emptiness at 

the time of an uninterrupted path of a final path of seeing is emptiness. 

Most people are amazed at this teaching. If you investigate and debate the 

reasons for saying that this realization of emptiness is or is not emptiness, 

there are more reasons for saying that it is. Thus, you should examine care-

fully, and if something is indeed mistaken, you should leave it. If, when I 

explained topics, I inadvertently said things that you did not like, please be 

patient. From my own point of view, I have no sense that you disliked 

what I said. If something of the sort did occur, please be patient with it. 

 We are now separating physically, but we have great connection mental-

ly. Good luck. 
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ENGLISH TIBETAN SANSKRIT 

abandonment spangs pa  

absorption   

achieving through engagement   

action las karma 

actual dngos gzhi maula 

actual absorption  maulas  

aeon bskal pa kalpa 

afflicted nyon mongs can kliøîa 

affliction nyon mongs  

afflictive obstructions   

aggregate phung po skandha 

aging and death rga shi  

altruistic aspiration to enligh-

tenment 

byang chub kyi sems bodhicitta 

altruistic mind generation byang chub sems bskyed  

altruistic mind of enlightenment byang chub kyi sems bodhicitta 

analysis dpyod pa  

analytical image 

gzugs brnyan 

savikalpakapratibimba 

analytical meditation dpyad sgom  

androgynous mtshan gnyis pa ubhayavyanjaña 

anger khong khro pratigha 

animal  tiryañc 

annihilation chad pa uccheda 

antidotal mental contemplation gnyen po yid la byed pa  

antidote gnyen po pratipakøa 

appearance factor snang ngo  

appearance factor of the mind sems kyi snang cha  

application   

apprehended object bzung yul  

appropriate and inappropriate gnas dang gnas ma yin pa  

arisen from hearing thos byung  

arisen from meditation sgom byung  

arisen from thinking bsam byung  

artificial kun btags parikalpita 

ascertainment factor nges ngo  

aspect rnam pa  

aspiration  chanda 



286    CALM ABIDING AND SPECIAL INSIGHT 

ENGLISH TIBETAN SANSKRIT 

aspiration which is a wish to at-

tain 

  

aspiration which is an aspiration 

for that 

  

aspirational prayer smon lam  

assumption of bad states gnas ngan len  

atom rdul phra rab  

attachment sred pa  

auspiciousness gya noms pa praò¦ta 

authority dbang thang che ba  

awareness blo buddhi 

Awareness and Knowledge blo rig  

bad transmigration  durgati 

bare instruction dmar khrid  

basis rten  

basis of designation gdags gzhi  

basis of the object of observation   

beginner las dang po pa  

beginner at mental contempla-

tion 

yid la byed pa las dang po pa  

beginner at purifying afflictions nyon mongs rnam par sbyong 

 

 

birth skye ba  

bliss bde ba sukha 

Blissful Place bde ba can  

Bodhisattva  bodhisattva 

body lus  

body consciousness lus kyi rnam shes  

 bram ze  

branch that is a benefit phan yon gyi yan lag  

breath, exhalation and inhalation 

of 

  

Buddha  sangs rgyas buddha 

Buddha field sangs rgyas kyi zhing buddhakøetra 

Buddha Superior   

calm abiding zhi gnas  

causal meditative absorption  *  

causally concordant application   

cause rgyu hetu 

central channel rtsa dbu ma avadhÒt¦ 

cessation  nirodha 

change yongs su sgyur ba  
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changeable mental factor  aitta 

channel rtsa  

 sems tsam pa  

clairvoyance mngon shes  

clear appearance gsal snang  

clear light   

close setting   

Cloudless sprin med anabhraka 

coarse  rags pa ka 

coarse pliancy   

collections of merit & wisdom bsod nams dang ye shes kyi 

tshogs 

 

color kha dog varòa 

common being  p¸thagjana 

compassion snying rje  

composed phenomenon  saôsk¸ta 

compositional factor   

concentration bsam gtan  

conception of a [bad] view as su-

preme 

  

conception of ethics & systems 

of behavior as supreme 

tshul khrims dang brdul zhugs 

 

 

conception of true existence   

conceptuality rnam rtog vikalpa 

concomitant grogs  

concordant mental contempla-

tion yid byed 

 

condition pratyaya rkyen 

confession bshags pa  

congregating Solitary Realizer 

sangs rgyas 

-

dha 

consciousness rnam par shes pa, rnam shes  

constituent khams  

contact reg pa  

contaminated zag bcas  

continent gling dv¦pa 

continuous application rtag sbyor  

continuous setting   

continuum rgyud  

conventional truth kun rdzob bden pa saôv¸tisatya 

contrition  kauk¸tya 

cooperative condition lhan cig byed rkyen  

correctly assuming consciousness yid dpyod  
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counting grangs pa  

cyclic existence   

definition mtshan nyid lakøaòa 

demigod lha ma yin asura 

dependent-arising 

 

 

descent of ambrosia bd   

desire   

Desire Realm   

desisting from application   

Dialectician [Nihilist] rtog ge pa  

direct perceiver/ direct percep-

tion 

mngon sum pratyakøa 

discipline  vinaya 

disciplining dul bar byed pa damana 

discrimination   

discursiveness rnam rtog vikalpa 

distraction rnam par g.yeng ba vikøepa 

division dbye ba  

doctrinal knowledge chos shes pa  

doctrine chos dharma 

doubt the tshom viciki  

drop thig le bindu 

earth sa p¸thiv¦ 

effect  phala 

effort  v¦rya 

effort arising from application 

grus 

 

effort which is insatiable   

element  bhÒta 

emptiness stong pa nyid  

entity ngo bo vastu 

enumeration grangs nges  

equanimity btang snyoms  

establishment in mindfulness dran pa nye bar bzhag pa  

ethics tshul krims  

exalted knower mkhyen pa  

exalted knower of all aspects rnam pa thams cad mkhyen pa 

nyid 

 

exalted wisdom ye shes  

exalted wisdom of meditative 

equipoise 

mnyam bzhag ye shes  
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excitement rgod pa auddhatya 

exertion rtsol ba  

existence srid pa bhava 

extreme  anta 

extreme of annihilation   

extreme of cyclic existence   

extreme of permanence   

extreme of solitary peace   

eye consciousness mig gi rnam shes  

eye sense power mig gi dbang po cakøurindriya 

factor of clarity gsal cha  

factor of stability gnas cha  

factor of [subjective] clarity dvang cha  

faith dad pa  

faith of conviction   

faith which is a non-captivated 

clarity 

  

familiarity  paricaya 

fault nyes pa, nyes dmigs, skyon  

feeling tshor ba  

final analysis (textbook)   

final concentration   

fire me tejas 

first concentration bsam gtan dang po  

first [Bodhisattva] ground sa dang po prathamabhÒmi 

Five Pure Places  gnas gtsang lnga  

Foe Destroyer dgra bcom pa arhan 

following  anugama 

forbearance bzod pa  

forcible engagement   

Forder mu steg pa t¦rthika 

forgetfulness gdams ngag brjed pa  

form gzugs rÒpa 

form aggregate gzugs kyi phung po rÒpaskandha 

form of one who has attained 

mastery 

  

Form Realm gzugs khams  

formless absorption   

Formless Realm gzugs med khams  

fortune  saôpad 

four noble truths   

fourth concentration bsam gtan bzhi pa c  
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fruit  phala 

function byed las  

-dam-  
  

general meaning (textbook) spyi don  

generic image don spyi  

ge-Ôhay dge bshes  

god lha deva 

god of no discrimination  asaôjñisattva 

going-as-a-hero meditative stabi-

lization   

grasping len pa  

great compassion snying rje chen po  

great love byams pa chen po  

gross rags pa  

ground sa bhÒmi 

hand symbol phyag mtshan  

happiness bde ba sukha 

happy transmigration  sugati 

harmful intent gnod sems  

hatred zhe sdang dveøa 

haughtiness rgyags pa mada 

Hearer nyan thos  

hearing thos pa  

heat drod uømagata 

hell dmyal ba naraka 

hell-being dmyal ba  

higher ethics   

higher meditative stabilization  adhicitta 

higher wisdom   

Highest Yoga Tantra bla med kyi rgyud anuttarayogatantra 

human mi manuøya 

hungry ghost yi dvags preta 

I nga ahaô 

ignorance ma rig pa  

illusory body sgyu lus  

illusory-like state subsequent to 

meditative equipoise  

rjes thob sgyu ma lta bu  

immeasurable tshad med  

immeasurable equanimity btang snyoms tshad med  

immediately preceding condition de ma dag rkyen samanantarapratyaya 

impermanence mi rtag pa anitya 

impermanence of sound sgra mi rtag pa  
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individual emancipation so sor thar pa pratimokøa 

inference, inferential cognition rjes dpag  

inferential prime cognition rjes dpag tshad ma  

inherent existence rang bzhin gyis grub pa  

innate lhan skyes sahaja 

instruction from experience myong khrid  

intense application gus sbyor  

intensity ngar  

intention sems pa  

intermediate state bar do a 

interrupted engagement   

introspection shes bzhin saôprajanya 

investigation nye bar rtog pa  

jealousy 
phrag dog  

joy  pr¦ti 

Joyous Place  tuøita 

knower of bases 
gzhi shes vastuj  

knower of paths lam shes  

eness 
ma ning  

lama bla ma guru 

laxity bying ba laya 

laziness le lo kaus¦dya 

laziness of inadequacy   

laziness of neutral activities snyoms las kyi le lo  

laziness which is an attachment 

to bad activities 

bya ba ngan zhen gyi le lo  

leapover thod rgal  

leg of manifestation   

leisure dal ba køaòa 

lethargy rmugs pa  

liberation thar pa vimokøa 

life-faculty srog gi dbang po jivitendriya 

limitless consciousness   

Limitless Space   

lineage rigs gotra 

logical reasoning   

love byams pa maitr¦ 

love observing mere sentient be-

ings byams pa 

 

love observing phenomena   

love observing the unapprehend-

able pa 
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dbu ma pa  

main mind gtso sems  

making one-pointed rtse gcig tu byed pa ekot¦karaòa 

mandala   

manifest coarse affliction nyon mongs rags pa mngon gyur 

ba 

 

matter bem po  

meditating, meditation sgom pa  

meditative absorption   

meditative absorption of cessa-

tion 

  

meditative equipoise mnyam bzhag  

meditative stabilization   

meditative stabilization of count-

ing 

  

meditative stabilization of ninth 

mind of Desire Realm 

  

Meditator [Nihilist]   

mental abiding sems gnas cittasthiti 

mental basis sems rten  

mental bliss yid bde saumanasya 

mental body yid lus  

mental consciousness yid kyi rnam par shes pa  

mental contemplation yid la byed pa  

mental contemplation arisen 

from belief 

 adhimokøika  

mental contemplation of a be-

ginner at purifying afflictions 

nyon mongs rnam par sbyong 

d 

-

 

mental contemplation of a mere 

beginner 

las dang po pa tsam gyi yid byed  

mental contemplation of analysis dpyod pa yid byed  

mental contemplation of final 

training 

 prayoganiøîhama  

mental contemplation of indi-

vidual investigation 

so sor rtog pa yid la byed pa  

mental contemplation of indi-

vidual knowledge of the cha-

racter 

byed 

lakøaòapratisaôved¦-

 

mental contemplation of joy-

withdrawal 

 rati manas-

 

mental contemplation of tho-

rough isolation 

  

mental contemplation that is the 

fruit of final training 

 prayoganiøîhaphalama-
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mental discomfort yid mi bde daurmanasya 

mental engagement yid la byed pa  

mental factor sems byung caitta 

mental image don spyi  

mental pleasure yid bde saumanasya 

merchant class   

merit bsod nams puòya 

method thabs  

mind sems citta 

mind-basis-of-all kun gzhi rnam shes  

mindfulness dran pa sm¸ti 

miserliness ser sna  

mode ji lta ba  

mode of being yin lugs  

mode of production skyed tshul  

mode of subsistence gnas lugs  

monk dge slong bhikøu 

mount bzhon pa  

mundane path   

mutually exclusive  virodha 

 klu  

naked instruction dmar khrid  

name and form ming gzugs  

name basis ming gzhi  

nature rang bzhin  

Nature Body ngo bo nyid sku  

neither pleasure nor suffering sdug bsngal ma yin bde ba yang 

ma yin 

 

neuter za ma  

neutral lung du ma bstan pa  

neutral feeling btang snyoms  

Never Returner  n 

Nihilist   

nine mental abidings sems gnas dgu  

non-    

non-affirming negative med dgag prasajyapratiøedha 

non-analytical image rnam par mi rtog pa

brnyan 

nirvikalpakapratibimba 

non-application   

non-associated compositional 

factor 

  

non-conceptual exalted wisdom   
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non-discrimination   

non-disturbed effort   

non-embarrassment khrel med  

non-revelatory form 

gzugs 

avijñaptirÒpa 

non-shame ngo tsha med pa  

non-virtue, non-virtuous mi dge ba  

not-unable mi lcog med  

nothingness ci yang med  

novice dge tshul  

object yul viøaya 

object of abandonment spang bya  

object of knowledge shes bya jñeya 

object of negation dgag bya pratiøedhya 

object of observation dmigs pa  

object-of-observation condition dmigs rkyen  

object-of-observation support dmigs rten  

objects of observation for purify-

ing afflictions 

nyon mongs rnams sbyong gi 

dmigs pa 

 

objects of observation for purify-

ing behavior 

spyad pa rnam sbyong gi dmigs 

pa 

 

objects of observation for [devel-

oping] skill  

 

obscuration gti mug moha 

observed-object condition dmigs rkyen mbanapratyaya 

observing the fruit   

observing the limits of pheno-

mena 

  

obstructions to liberation   

obstructions to omniscience  jñey  

offer realization, to rtogs pa phul ba  

omen of pliancy   

Once Returner   

operative consciousness   

ordinary being   

Outsider phyi rol pa  

overapplication du byed pa  

pacifying zhi bar byed pa  

pain sdug bsngal du¯kha 

particle rdul phra rab  

path lam  
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path having the aspect of gross-

ness/peacefulness 

zhi rags rnam can gyi lam  

path having the uncontaminated 

truths as its aspect lam 

 

path of accumulation tshogs lam  

path of meditation sgom lam  

path of no more learning mi slob lam  

path of preparation sbyor lam  

path of release nam grol lam  

path of seeing mthong lam  

peaceful zhi ba  

peak rtse mo mÒrdhan 

peak of cyclic existence srid rtse  

perfection pha rol tu phyin pa, phar phyin  

Perfection of Wisdom shes rab kyi pha rol tu phyin pa, 

sher phyin 

 

Perfection Vehicle phar phyin gyi theg pa  

permanence rtag pa  

person gang zag pudgala 

pervasive objects of observation   

physical basis lus rten  

physical sense power lus kyi dbang po  

placement   

pleasure bde ba sukha 

pliancy shin tu sbyangs pa  

pliancy difficult to analyze   

pliancy easy to analyze   

possibility mu  

pot bum pa ghaîa 

potency nus pa  

power stobs bala 

practical instruction nyams khrid  

-dam-  gdams ngag pa  

preceptual instruction gdams ngag  

predisposition bags chags  

preparation nyer bsdogs  

preparatory training   

prerequisites tshogs bsten pa  

 staying in an agreeable place a gnas pa  

 having few desires   

 knowing satisfaction chog shes pa  

 not having many activities 

su spang ba 
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 pure ethics tshul khrims dag pa  

 thoroughly abandoning 

thoughts 

rnam rtog yong su spang ba  

pride nga rgyal  

prime cognition tshad ma  

product  saôsk¸ta 

projected effect   

proprietary effect  adhipatiphala 

proof statement sgrub ngag  

pure dag pa  

pure land dag zhing i 

purifying yongs su dag pa  

quintessential instruction man ngag  

reality de kho na nyid  

reasoning rigs pa yukti 

reasoning of dependence   

reasoning of nature chos nyid kyi rigs pa  

reasoning of performance of 

function 

  

reflective meditation shar sgom  

refuge skyabs  

resetting   

resultant-birth meditative ab-

sorption 

 tti 

revelatory form  vijñaptirÒpa 

rhinoceros-like Solitary Realizer bse ru lta bu rang sangs rgyas -

yekabuddha 

root affliction rtsa nyon  

royal class rgyal rigs køatriya 

scattering   

seal phyag rgya  

second concentration bsam gtan gnyis pa  

secondary affliction   

self bdag  

selflessness bdag med pa  

selflessness of persons gang zag gi bdag med  

sense consciousness dbang shes  

sense power dbang po indriya 

sentient being sems can sattva 

separation from attachment chags bral  

serial absorption  anupÒr -

patti 



GLOSSARY    297 

ENGLISH TIBETAN SANSKRIT 

setting in equipoise mnyam   

setting the mind   

seven cause-and-effect quintes-

sential instructions 

  

shape dbyibs  

sign mtshan ma nimitta 

similar association mtshung ldan saôprayukta 

simultaneous gcig car sak¸t 

slackness zhum ba  

sleep gnyid middha 

slightly hidden phenomenon- cung zad lkog gyur  

social stratum rigs varòa 

Solitary Realizer rang sangs rgyas pratyekabuddha 

sound generality sgra spyi  

space-like meditative equipoise mny   

special insight lhag mthong  

sphere skye mched  

spiritual community  saôgha 

spiritual friend   

spiritual guide   

spontaneous lhun gyis grub pa  

spontaneous engagement   

stabilization   

stabilizing meditation   

stage of completion rdzogs rim niøpannakrama 

stage of generation bskyed rim utpattikrama 

stages of the path lam rim  

state subsequent to meditative 

equipoise 

rjes thob p¸øîhalabdha 

Stream Enterer rgyun zhugs  

subsequent cognition bcad shes  

subsequent knowledge rjes su shes pa  

subsequent realization of phe-

nomena as illusory 

rjes thob sgyu ma lta bu  

substantial cause nyer len  

substantial continuum rdzas rgyun  

substantial entity rdzas dravya 

subtle phra mo sÒkøma 

subtle pliancy   

suffering sdug bsngal du¯kha 

Superior   

support rten  
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support which is the object of 

observation 

  

supported brten pa  

supramundane path   

supreme mundane qualities   

tangible object reg bya spraøîavya 

tantra set rgyud sde tantrapiîaka 

tenets   

textbook, monastic yig cha  

textual [Ga-dam-bas] gzhung pa pa  

textual instruction  gzhung khrid  

thing dngos po  

thinking bsam pa  

third concentration bsam gtan gsum pa  

thorough achievement of the 

purpose 

dgos pa yongs su grub pa  

thorough entanglement kun dkris  

thorough enwrapment kun tu sbyor ba saôyojana 

thorough knowledge of the cha-

racter 

mtshan nyid rab tu rig pa  

thorough pacifying nye bar zhi bar byed pa  

thoroughly clear mental con-

templation 

rab tu dvang ba yid la byed pa  

thought definitely to leave cyclic 

existence 

 ni¯saraòa 

three realms and nine levels khams gsum sa dgu  

training bslab pa  

transmigrator  gati 

treatise bstan bcos  

true cessations  nirodhasatya 

true existence bden par yod pa satyasat 

true origins  samudayasatya 

true paths lam bden pa  

true sufferings sdug bsngal bden pa du¯khasatya 

ultimate truth don dam bden pa  

uncommon dominant condition 

rkyen 

 

uncontaminated zag med  

unfluctuating mi g.yo ba  

unimpeded mental body yid lus thogs pa med pa  

uninterrupted engagement   

uninterrupted path bar chad med lam  
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union of calm abiding and spe-

cial insight 

  

unpleasant mi sdug pa  

Unpleasant Sound sgra mi nyan kuru 

upper realm khams gong ma  

Vairochana rnam par snang mdzad vairocana 

valid cognition tshad ma  

valid person   

varieties ji snyed pa  

vibrant thu re  

view lta ba d¸øîi 

view holding to extreme   

view of transitory collection [as 

real] I & mine 

  

virtue, virtuous dge ba  

virtuous root   

vow sdom pa saôvara 

water chu  

welfare don artha 

wind rlung  

wisdom shes rab  

wisdom realizing emptiness   

wisdom subsequent to medita-

tive equipoise 

rjes thob ye shes  

Wisdom Truth Body ye shes chos sku  

world system   

wrong view log lta  

yoga  yoga 

yoga of a beginner at mental 

contemplation  

-

[yoga] 

yoga of someone who is prac-

ticed  

k¸taparicaya-[yoga] 

yoga of one whose mental con-

templation is perfected 

yid la byed pa yongs su rdzogs 

 

-

[yoga] 

yogi  yogi 

yogi who has passed beyond 

mental contemplation  

 

yogi who is a beginner   

yogi who is purifying afflictions nyon mongs rnam par sbyong 

 

 

youth   
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abandonment. (see also afflictive emotions) 

meanings of, 177, 44-45 

abhidharma. (see Manifest Knowledge) 

. (see Treasury of Manifest 

Knowledge) 

abhidharmasamuccaya. (see Summary of 

Manifest Knowledge 

absorptions, eight, 210, 255, 256 

achieving through engagement, 213 

action, 137, 141, 143, 144, 171, 197, 

201, 277 

actualized, 200-201 

as cause of fruitional obstruction, 171 

complete, 200 

compositional 

second link of dependent-arising, 

20, 196, 197, 198, 199, 200, 

203, 202-3, 204, 205, 206, 207 

impelling rebirth, 144, 38 

earliest, 144 

strongest, 144 

meritorious, 202 

neutral, 200, 202 

non-meritorious, 202 

non-virtuous, 197, 200, 202 

projecting future lifetime, 21, 170, 202 

unfluctuating, 202 

virtuous, 197, 200, 201, 202 

actions, 52, 76 

contaminated, 45, 46, 47, 76, 117, 

118, 119 

non-virtuous, 20 

types impelling rebirth 

chart, 202 

uncontaminated, 45, 47 

activities, eight. (see antidotes, eight) 

actual concentration, 43 

as mental basis of path of preparation, 

178 

necessary for meditative equipoise of 

non-discrimination, 176 

Ac tua l i t y  o f  t h e  Ground s , 96, 97 

actualizing causes, three, 206 

advancing the entity, 217, 40, 217 

afflicted absorptions, 277, 207-8, 63 

afflictive emotion, 141 

afflictive emotions, 41, 45, 46, 47, 52, 55, 

57, 76, 99, 102, 117, 118, 119, 127, 

237, 245, 265 

abandonment of, 43-44, 100, 179, 

241, 264 

complete, 44, 102, 125, 126, 127, 

233 

temporary, 43, 44, 175-76, 233, 

239 

accompanied by lethargy, 81, 82 

artificial, 132, 234 

as contaminants, 258 

at time of death, 142 

before death, 142 

concordant with, 258 

division into coarse, middling, and 

subtle, 132 

five predominant, 36-40, 43, 74-77, 

160 

included within a given level, 43 

included within the Desire Realm, 36, 

43, 55 

included within the Form Realm, 43 

included within the Formless Realm, 

43 

included within the upper realms, 43 

innate, 131, 132, 234 

main mind accompanying, 258 

manifest coarse 

stoppage of, 123, 124, 177 

suppression of, 237 

mental factors accompanying, 258 

of androgynous humans, 171, 174 

of male and female, 171, 174 

persons with definite, 36 

persons with indefinite, 36 

pertaining to Nothingness and below, 

216, 228 

pertaining to the Desire Realm, 44, 

174-75, 127, 139, 228, 231 
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abandonment of, 237 

manifest coarse, 125 

nine cycles of, 47-48, 128, 129, 239 

pertaining to the Form Realm, 231 

pertaining to the lower level, 232 

abandonment of, 128 

pertaining to the Peak of Cyclic 

Existence, 191-92, 216 

separation from attachment to, 233 

six root, 174 

suppression of, 126, 176 

by calm abiding, 233, 234 

to be abandoned by a path of seeing, 

128 

twenty secondary, 174, 264 

aggregates, 57, 58, 59, 60, 63, 281 

as objects of observation for developing 

skill, 192-94 

contaminated, 47 

five, 76 

in relation to name and form, 203 

in relation to wind, 62 

aggregates, five, 122 

aging 

suffering of, 46, 47 

aging and death 

twelfth link of dependent-arising, 196, 

198, 204, 205, 206 

agreeable place for cultivating calm 

abiding, qualities of, 20-22 

all-emptiness, 138 

altruistic aspiration to enlightenment. (see 

altruistic mind of enlightenment) 

altruistic mind of enlightenment, 28, 54, 

94, 141, 146, 153, 163, 248 

aspirational, 193 

at time of death, 142 

129, 178 

conventional, 251 

definition of, 154 

generation of, 54, 67-68, 172, 186 

in relation to calm abiding, 172-73 

mental basis of, 179 

practical, 193 

subliminal, 253 

types of, 193-94 

 

analysis, 136, 137, 241, 254 

after attainment of calm abiding, 40-41 

branch of first concentration, 210 

in relation to calm abiding, 58-59 

analysis, mental contemplation of, 236, 

47-48, 238, 240, 242, 245, 57 

analytical image, 183-87, 189, 190, 192, 

280 

analytical meditation, 75, 94, 146, 160, 

161, 162, 164, 173, 185, 186, 190, 

221, 223, 224, 254, 274 

in cultivating special insight for the 

sake of purifying calm abiding, 43-

44 

in mental contemplation of individual 

knowledge of the character, 58-59 

special insight as a case of, 186 

anger, 41 

thorough enwrapment of, 263 

animals 

fruitional obstruction of, 171 

killing of, 47 

unable to attain calm abiding, 169, 170 

annihilation 

extreme of, 145, 146 

view of, 22 

antidotal mental contemplation, 240, 241 

antidote, 30, 127, 128, 139, 238, 255 

actual, 243, 245, 247 

antidotes 

actual, 164, 237, 241 

eight, 15, 38, 69, 72, 90, 92, 279, 282 

in relation to the nine mental 

abidings, 91-92 

to attachment, 37, 44-50 

to desire, 37, 44-50 

to discursiveness, 39, 40, 59-63 

to hatred, 37-38, 50-56 

to obscuration, 56-58 

to predominant afflictive emotions, 37-

40 

to pride, 39, 58-59 

appearance factor, 143, 144, 163, 276, 

277 

appearances 

coarse 

types of, 174 

pure, 34-35 

types of, 182 

application 

as antidote to non-application, 91, 92 

apprehension of signs, 84 
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appropriate and inappropriate 

as object of observation for developing 

skill, 207 

arisen from belief, mental contemplation, 

114, 126, 168, 213, 222, 223, 236, 

237, 240, 241, 243, 245, 249, 252, 

253, 254, 255, 259 

arisen from hearing, 133, 248, 254, 255, 

257, 267, 269, 272 

arisen from meditation, 118, 132, 133, 

168, 253, 254, 255, 257, 267, 269, 

272, 273, 274 

arisen from thinking, 118, 133, 248, 254, 

255, 257, 267, 269, 272 

Þryadeva, 102 

Asaºga, 42, 59, 85, 149, 161, 166, 173, 

175, 186, 187, 231, 232, 240, 241, 

243, 280 

Actuality of the Grounds, 96, 97 

Compendium of Ascertainments, 114 

famous for clairvoyance, 175 

Five Treatises on the Grounds, 13 

Grounds of Hearers, 15, 17, 22, 24, 25, 

26-33, 30, 42, 44-48, 59, 69, 79, 

80, 83, 84, 86, 91, 98, 100, 103, 

104, 105, 106, 113, 125, 127, 134, 

149, 184, 185, 186, 216, 217, 220, 

222, 225, 228, 231, 238, 239, 240, 

241, 242, 243, 244, 245, 248, 260, 

265, 270, 271, 272, 281, 282 

on the level of individual knowledge 

of the character, 268 

Summary of Manifest Knowledge, 13, 

15, 17, 82, 92, 97, 98, 114, 159, 

161, 167, 206, 226, 258, 279 

Summary of the Great Vehicle, 13 

Two Summaries, 13 

ascertainment factor, 163 

aspiration, 204, 218 

as antidote to laziness, 72, 73, 74, 91, 

92 

aspiration toward a true object of 

observation and engagement in it, 217, 

37-40 

aspiration which is a wish to attain, 72, 73 

aspirational prayer, 181 

aspirational prayers 

of rhinoceros-like Solitary Realizers, 

45-46 

assumptions of bad mental states, 97, 98, 

21-22, 104, 105 

abandonment of, 21, 176 

assumptions of bad physical states, 99, 

100, 20-22, 105 

abandonment of, 20-21, 169-76 

assumptions of bad states 

abandonment of, 176 

general meaning of, 101 

At¦sha, 23, 36, 67, 92, 218 

attachment, 28, 44, 108, 140, 141, 142, 

144, 204, 233, 278. (see also desire) 

eighth link of dependent-arising, 196, 

197, 198, 203, 204, 205, 206 

auspiciousness, 261, 262 

Autocommentary on the "Treasury of 

Manifest Knowledge", 267 

Awareness and Knowledge, topic of, 64-65 

awareness, seven types of, 279 

B 

bad transmigrations, 45 

bar-do. (see intermediate state) 

Ba-«rül Chö- -gyel-tsen, 268 

bases. (see also mental bases, physical basis 

of calm abiding) 

prior, 177-78 

simultaneous, 177, 178 

types of, 177-78 

which are the object of observation, 34 

basis of designation, 58, 122 

beginner, 44, 87, 242, 243 

beginner at mental contemplation, 242, 

51-52, 54-55, 56, 242, 243, 244 

beginner at purifying afflictive emotions, 

242, 244, 245, 258, 259 

beginner at purifying afflictive emotions, 

mental contemplation of a, 51, 242, 

243 

beginning mental contemplation, 242 

behavior, four types of, 173 

belief, 218 

belief, see arisen from belief 

. (see Stages of Meditation) 

 

birth 

control over, 37-38, 141 

eleventh link of dependent-arising, 

196, 198, 204, 205, 206 

suffering of, 46, 47 

Blaze of Reasoning, 18, 76, 79, 80, 86, 98 
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bliss, 96, 97, 99, 102, 32-33, 115, 277 

absent from fourth concentration, 211 

as branch of third concentration, 211 

as branches of concentrations, 211 

feeling of 

accompanying a preparation, 241, 

242 

fluctuations of, 255 

mental, 126 

of first concentration, 166, 167 

physical, 104, 126 

sense of, 31-32, 115, 135 

bliss of mental pliancy, 97, 25-26, 103, 

104, 105, 113, 115 

cessation of, 115 

coarse 

cessation of, 113, 115, 116 

generation of, 116 

bliss of physical pliancy, 24, 97, 103, 104, 

113, 115 

coarse 

cessation of, 113 

stages of cessation, 103 

Blissful Place, 143 

blood, 110 

blood-and-semen mixture, 110 

bodhipathaprad¦pa. (see Lamp for the Path 

to Enlightenment) 

Bodhisattva, 50, 146 

eighth-ground, 128, 239 

body of, 120 

final-lifetime, 230 

first-ground, 179-80, 191 

in tantra, 131 

high-ground, 46 

in Highest Yoga Tantra, 230 

ninth-ground 

body of, 120 

on path of accumulation, 180 

Superior, 179 

tenth-ground, 191, 230, 231, 239 

body of, 120 

Bodhisattva deeds, 146 

Bodhisattva Vehicle, 164 

Bodhisattva vow, 171 

Bodhisattvas 

types of, 153 

Bodhisattvas who are one lifetime away 

from achieving Buddhahood, 225, 

189-90, 232 

body, 62, 101, 115 

causes of, 46 

in relation to mind, 172, 173 

obstructive, 117 

of a first-ground Bodhisattva, 170-71 

of a Foe Destroyer, 120, 257 

of person who has attained calm 

abiding, 170-71, 172, 123 

of person who has realized emptiness, 

120, 170 

on rising from calm abiding, 182 

body consciousness, 24, 32, 40-41, 101, 

102, 115, 203 

calm abiding not attained with, 105 

body of a Buddha (as object of 

observation), 54, 55, 58, 63, 65-67, 

68, 77, 78, 134, 136, 160, 185, 224, 

247, 251, 253, 281 

body of a Buddha [as object of 

observation], 248 

body sense power, 19-23 

brahmin class, 234 

brain, 30, 107 

breadth, 68, 217, 40 

breath meditation, 64, 280 

as antidote to discursiveness, 39-40, 

59-63, 281 

as object of observation for purifying 

behavior, 39-40 

best way to pacify coarse minds, 40 

comparison of Buddhist and non-

Buddhist cultivation, 31 

counting exhalations and inhalations, 

27 

in actual first concentration, 117 

in relation to body consciousness, 40-

41 

nine-cycled dispelling of bad winds, 27, 

31 

observing exhalations and inhalations, 

26 

pot-like, 26 

purpose of cultivating, 28, 30-31 

settling down of the winds, 32 

instructions for, 26-28 

sustained for an eon, 227 

to achieve memory of former lifetimes, 

183-84 

bright object, 79, 85 

bsam gzugs chen mo. (see Great Exposition of 
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the Concentrations and Formless 

Absorptions) 

Buddha, 46, 75, 76, 207, 239, 252. (see 

also body of a Buddha (as object of 

observation) 

able to manifest two mental 

consciousnesses, 62 

achieving the body, speech, and mind 

of, 29 

Form Body of, 120 

major and minor marks of, 78, 224 

meditative equipoise of, 32 

posture of, 25 

qualities in continuum of, 181 

 

vision of, 35 

Buddha field, 135, 136 

Buddha Superior, 191 

Buddhahood, 16, 39, 56, 100, 120, 146, 

173, 181, 191, 192, 193, 194, 212, 

230, 59-63 

189 

complete elimination of conceptuality 

at, 42 

Buddhas 

of the ten directions, 146 

bowing down to, 147 

Buddhists of dull faculties, 184-87, 225, 

231, 232 

Buddhists of sharp faculties whose virtuous 

roots are not thoroughly ripened, 184-

87, 225, 232 

calm abiding 

achieved mainly through stabilizing 

meditation, 186 

achievement of, 116 

achieving, 103, 170 

as a case of stabilizing meditation, 186 

as a mental contemplation, 116, 134, 

223, 242, 243 

as a mind of an upper realm, 105, 167, 

178 

as a preparation for the first 

concentration, 105, 222, 223 

as a state arisen from meditation, 204-5 

as the mental contemplation of a mere 

beginner, 105, 127, 50, 51-52, 244 

attained with mental consciousness, 32, 

41, 105 

attainment by non-Buddhists, 227 

attainment of, 105, 242, 244, 274 

beings that can attain. (see physical 

basis of calm abiding) 

benefits of, 164-65 

chief purpose of cultivating, 36 

continued cultivation after attainment, 

183-84 

degeneration of, 37 

dwelling within, 61-62, 252 

imputed, 160, 161, 166 

in relation to altruistic mind of 

enlightenment, 172-73 

in relation to analysis, 58-59 

in relation to special insight, 166-68, 

186 

order of cultivation, 159-64, 172-

73 

in relation to the seven cause-and-effect 

quintessential instructions, 54-55 

measure of attainment, 16-18 

meditative equipoise of, 145 

mental basis of, 177-82 

motivation for cultivating, 27-29, 146 

nine mental abidings, 69-93 

non-analytical image as a case of, 184-

85 

not attained with eye consciousness, 

31, 35, 280 

not attained with sense consciousness, 

105 

objects of observation, 34-68, 66 

observing emptiness, 167-68, 212 

physical basis of, 169-76 

posture for attaining, 24-26 

prerequisites of, 19-23, 280 

purification of, 223 

rising from, 138 

signs of, 35-36, 243 

qualms concerning, 172-73 

study concerning, 281 

subliminal, 60, 203, 204-5, 249, 251, 

253, 273, 275 

textual sources for, 16-18 

types of cultivators, 36-37 

C 

Candrak¦rti. (see Chandrak¦rti) 

casual absorptions, 277 

categories 
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one hundred and eight, 97 

categories, eight, 181 

causal meditative absorption, 94 

causal object of observation, 35-40, 219, 

222 

causally concordant application, 88, 89 

cause of calm abiding, 219, 222 

cause of the basis, 37-40, 219, 222 

causes, 145, 146 

skill in, 194 

central channel, 25, 26, 126, 137 

cessation, meditative absorption of, 172, 

174, 210 

challenger, 149, 150 

Chandrak¦rti, 154, 195, 258, 262, 281 

on cultivation of love, 51-52, 56 

change, 59, 60, 61, 62 

channels, 24, 25, 26, 61, 104, 135, 137 

, 15, 22, 31, 101, 102, 152, 

153, 201, 257, 258 

 

 

clairvoyance 

achieved by Nihilist Meditators, 185 

achieved by non-Buddhist sages, 186 

compared to reasoning, 175 

clairvoyances 

first five, 226 

six, 226 

clarity, 14, 65, 66, 79, 80, 90, 96, 139, 

221, 224, 250 

faith of, 73 

in calm abiding, 241 

in the mental contemplation of joy-

withdrawal, 241 

subjective, 79, 80, 90 

clear appearance, 192 

clear light, 79, 85 

Clear Words 

Chandrak¦rti, 258 

 

close setting. (see fourth mental abiding) 

coarse 

meaning of, 177-78, 132 

coarse conceptual thoughts, eighty, 163 

collections 

of merit and wisdom, 231, 234 

color, 115 

) ation of 

, 30, 

156, 184, 279 

common beings, 44, 143, 180 

on paths of accumulation and 

preparation, 181 

path of, 232 

compassion, 54, 56, 76, 78, 129, 141, 144 

at time of death, 142, 144 

distinguished from love, 51 

great, 54 

mental basis of, 179, 182 

subliminal, 253 

three types of, 52 

Compendium of Ascertainments, 114 

Compendium of the Principles of All Ones 

Gone Thus Tantra, 25 

compositional factors, 97, 98 

aggregate of, 58, 62, 193-94, 203 

compounded product, 195 

concentration 

actual, 128, 209, 213, 226, 227, 236, 

253, 265 

achieved by Nihilist Meditators, 

226, 227 

achieved by non-Buddhist sages, 

227 

perfection of, 194 

preparation for, 43 

concentration, actual. (see actual 

concentration) 

concentrations 

alternating, 63 

preparations for, 43, 134 

concentrations, four, 226, 255 

conception of a [bad] view as supreme, 

264 

conception of ethics and systems of 

behavior as supreme, 264, 265 

conception of true existence, 38, 44, 84, 

247 

conceptions 

coarse, 163 

conceptuality, 70, 108 

abandoned by path of seeing, 41 

at time of achieving calm abiding, 42 

meaning of, 183-84 

of beginners at calm abiding, 41, 42 

on higher stages of the path, 42 

types of, 41-42 

conceptuality, coarse, 39. (see also 

discursiveness) 
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concordant mental contemplation, 52, 

240, 241 

conditions, 145, 146 

skill in, 195 

three, 195 

confession, 19-20, 23, 202 

consciousness, 62, 104, 117, 121, 197, 

201 

aggregate of, 58, 62, 122, 194, 203 

at time of death, 142 

cause 

third link of dependent-arising, 196, 

198, 200, 203, 205, 206 

effect 

third link of dependent-arising, 196, 

198, 205, 206 

in relation to the person, 194 

of similar type, 30, 31, 172 

omniscient, 118, 227 

subtle, 129 

systems asserting eight, 31 

systems asserting six, 31 

third link of dependent-arising, 21, 

196, 197, 198, 203, 204, 205 

constituent 

meaning of, 194, 195 

red, 111 

white, 111, 112 

constituents, 281 

as objects of observation for developing 

skill, 194-95 

divisions of 

as object of observation for 

purifying behavior, 58-59, 281 

eighteen, 63, 195 

as object of observation for 

purifying behavior, 39 

four characteristics of, 39 

contact 

sixth link of dependent-arising, 196, 

203, 205, 206 

contaminants, 193 

contaminated 

 

individual knowledge of the character 

as, 44-63, 59-63, 256, 257 

-94 

 

contaminated absorptions, 277, 278 

continuous application, 88 

continuous setting. (see second mental 

abiding) 

contrition 

thorough entanglement of, 266 

conventional phenomena, 38, 138, 145, 

184, 186 

cooperative condition, 108, 110, 116, 194 

corpse 

meditation on, 234 

correctly assuming consciousness, 279 

counting, 59-60, 61 

covetousness, 125, 127 

covetousness for the world, 108, 109 

crown protrusion, 65 

cushion, 24 

cyclic existence, 46, 143, 146, 196 

distinguished from the tenth link of 

dependent-arising, 205 

extreme of, 146 

higher rebirth in, 38, 94, 172, 174 

liberation from, 12, 146 

rebirth in, 141, 143 

thought definitely to leave, 94, 125, 

129 

D 

da-du-ra, 174 

death, 30-31, 111 

control over, 37-38, 141, 143, 144 

process of, 38 

signs of, 142 

subtle mind of, 34-35, 112, 142, 143, 

144 

suffering of, 46, 47 

debate, 165-66 

defender, 149, 150 

deity 

direct vision of, 137, 182 

deity yoga, 136 

demigods 

fruitional obstruction of, 171 

unable to attain calm abiding, 169, 170 

dependent-arising, 145 

as king of reasonings, 199 

meaning of, 198-99 

meditation by Solitary Realizers, 45 

twelve-linked, 281 

as object of observation for calm 

abiding, 63 

as object of observation for 
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developing skill, 43 

as object of observation for 

purifying behavior, 56-58, 281 

completed in three lifetimes, 205-6 

completed in two lifetimes, 204-5 

forward progression, 58, 196, 234 

in relation to nourishment, 20-21 

in the lives of a single person, 196-

98 

listed, 196 

reverse progression, 58, 196, 234 

descent of ambrosia, purification by way 

of, 29, 31, 40, 280 

desire, 26, 28, 30, 43, 44, 261 

as predominant afflictive emotion, 36, 

37, 43, 44, 77, 281 

for taking rebirth, 203 

in relation to excitement, 83 

included within the level of the Desire 

Realm, 127 

meditation on the unpleasant as 

antidote to, 49 

thorough enwrapment of, 263 

Desire Realm, 53, 122, 126, 179, 201, 

202, 265, 269 

afflictive emotions included within, 36, 

43, 44, 55, 175, 125, 127, 139, 

228, 231 

abandonment of, 237 

nine cycles of, 128, 129, 47-48, 239 

coarse food needed in, 20 

faults of, 176, 199-200 

first of nine levels, 216 

first of three realms, 215 

gods of, 143, 175-76 

includes states arisen from hearing and 

thinking, 267 

mind of, 210 

as mental basis, 261 

as mental basis of paths, 209, 210, 

256, 204 

minds of, 178, 179 

objects of abandonment 

nine divisions of, 237 

of a non-equipoise level, 267 

viewed as faulty, 247 

viewed as gross, 259 

desisting from application, 90, 91, 92 

Dharmak¦rti, 30, 156, 184, 279 

Dharmamitra, 151 

Differentiation of the Middle and the 

Extremes, 15, 17, 69, 91 

direct perception, 192, 226, 227 

discipline, 229 

disciplining. (see fifth mental abiding) 

discrimination, 84 

discriminations 

aggregate of, 58, 62, 194, 203 

mode of production, 193 

ten, 22 

discursiveness, 190 

acquired in this lifetime, 39, 40 

as predominant afflictive emotion, 37, 

39-40, 43, 59-63, 281 

identified as coarse conceptuality, 39 

in the first mental abiding, 70 

in the second mental abiding, 70 

included within mental discomfort, 40, 

41 

innate, 39, 40 

related to hatred, 40, 41 

types of, 39 

disintegration, 47-48 

coarse, 47, 48 

momentary, 52 

subtle, 47-48, 52 

dismemberment 

meditation on, 45 

distraction, 32, 34, 70, 74, 82, 86, 127 

divine body, 63, 163, 281 

doctrinal knowledge, 270 

doubt, 279 

included within mental discomfort, 41 

thorough enwrapment of, 263 

downward-voiding wind, 25 

drops, subtle, 63 

drugs, mind-altering, 170-71 

-ka-

269, 270, 271, 272, 273 

Exposition of the Stages of the Path, 228, 

256 

Golden Rosary of Eloquence, 129, 268, 

269, 271, 272 

Great Exposition of the Stages of the 

Path, 29, 106, 113, 114, 115, 119, 

210, 217, 240, 268, 273 

Illumination of the Thought of (Chan-

d-

dle, , 128 
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Middling Exposition of the Stages of the 

Path, 106, 113, 115, 116, 119 

Notes on the Concentrations and 

Formless Absorptions, 269, 271, 272 

Small Exposition of the Stages of the 

Path, 106 

E 

earth (element), 62 

earth wind, 26 

effect 

proprietary, 45 

effort 

arising from application, 88, 89 

perfection of, 194 

power of, 88-89 

relationship to exertion, 73 

which is insatiable, 88, 89 

eighth mental abiding, 32, 89, 90, 91, 

163, 165 

elements 

four, 62, 120, 121 

emanated beings, 170 

emptiness, 112, 137, 145, 187, 189, 218, 

247, 251. (see also mode) 

as a slightly hidden phenomenon, 190 

as apprehended object, 179 

as limit of phenomena, 187 

as mode of phenomena, 64, 184, 192 

as object of observation, 192 

as object of observation for calm 

abiding, 63, 64-65, 68, 161-62, 

165-66, 167-68, 190-91, 212 

as object of observation for special 

insight, 167 

as object of observation for special 

insight, 64, 166, 191 

179 

direct cognition/ realization of, 41, 

130, 131, 156, 181-82, 188, 228, 

229, 252, 255 

by a Bodhisattva, 60 

generally not an object of observation 

for beginners, 186 

generic image of, 165-66, 181 

in relation to causality, 195 

in state subsequent to meditative 

equipoise, 36-37 

manifestation of, 229 

meditative equipoise on, 138 

object of negation, 170-71 

realization of 

as cause of unimpededness, 120, 

170 

seeking calm abiding from within the 

view, 118, 168 

seeking the view within a meditative 

state, 168 

subsequent realization of, 182 

understanding of, 145, 147, 228 

union of calm abiding and special 

insight realizing, 147 

emptinesses, eighteen, 68 

Engaging in the Bodhisattva Deeds, 193 

enlightenment 

attainment of, 228, 229 

manifesting or actualizing, 229 

equanimity. (see also feeling, neutral; even-

mindedness; and desisting from 

application 

equanimity, immeasurable, 90 

equipoise level, 205-6, 267, 201, 270, 

271, 272 

establishments in mindfulness, four, 69 

ethics, 266 

perfection of, 194 

eunuchs, 175 

even-mindedness, 55 

exalted knower of all aspects, 118, 180, 

218, 239 

exalted knowers, three, 181 

meditation on, 180-81 

mental basis of, 182 

exalted wisdom, 46, 229 

actualization of, 229 

directly realizing the truth, 229 

of meditative equipoise, 129, 130, 131 

twenty-one divisions of, 59-63 

excellent paths of action, ten, 262 

exchange of self and other, 154 

excitement, 34, 35, 54, 77, 80, 82, 83-86, 

87, 88, 89, 90, 91, 92, 96, 127, 164 

antidotes to, 87 

definition of, 83 

during training in special insight, 220, 

221, 223, 43 

subtle, 83 

thorough entanglement of, 266 

exertion, 120 
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as antidote to laziness, 72, 73, 74, 91, 

92 

as fault, 108, 109 

coarse, 121 

relationship to effort, 73 

existence 

tenth link of dependent-arising, 196, 

197-98, 201, 204, 205, 206, 207 

distinguished from cyclic existence, 

205 

Exposition of the Stages of the Path, 228, 

256 

extreme 

of annihilation, 145, 146 

of cyclic existence, 146 

of permanence, 146 

of solitary peace, 146 

eye consciousness, 31, 101, 102, 115, 124, 

136 

activity of, 57 

bases of, 177 

calm abiding not attained with, 31-32, 

34-35, 280 

eye sense power, 101, 177 

eyebrows, point between, 63, 65 

eyes (in meditation posture), 24, 26 

F 

faith 

as antidote to laziness, 72-73, 74, 91, 

92 

of conviction, 72, 73 

types of, 72-73 

which is a non-captivated clarity, 72, 

73 

familiarity 

power of, 90 

faults 

eight, 255 

five, 15, 35, 38, 69, 70, 73, 92, 279, 

282 

in relation to the nine mental 

abidings, 91 

of Desire Realm, 176, 199-200 

three, 29 

feeling, 99, 101 

blissful, 102 

discursiveness identified as, 41 

five types of, 24 

neutral, 44, 62, 90, 102, 194, 203, 261 

painful, 62, 102, 142, 210, 261 

pleasant, 102, 194 

pleasurable, 62, 203, 261 

seventh link of dependent-arising, 196, 

203, 205, 206 

three types of, 44-45, 102, 203 

unpleasant, 194, 203 

feelings 

aggregate of, 58, 62, 194, 203 

mode of production, 193 

female 

red and white constituents in, 111 

fetus 

position of, 174-75 

fifth mental abiding, 34, 82, 88 

final analyses (textbooks), 151 

final concentration, 159, 210 

final training, mental contemplation of, 

126, 209, 236, 237, 238, 239, 240, 

241, 245, 259 

final-lifetime Bodhisattva, 229 

fire, 62 

nature of, 57 

fire wind, 26 

first concentration, 44, 161, 209, 257 

actual, 117, 127, 128, 161, 166, 167, 

168, 231, 238, 239, 241, 245, 247, 

255 

attainment of 

in relation to the mental 

contemplation that is the fruit of 

final training, 48 

calm abiding as a preparation for, 105 

individual knowledge of the character 

as a preparation for, 259, 267 

meditative absorptions of, 277 

uncontaminated, 233 

First Concentration, 271 

second of nine levels, 216 

viewed as peaceful, 247, 259 

first mental abiding, 64, 70, 74, 77, 86, 

90, 91, 279 

Five Pure Places, 63 

Five Treatises on the Grounds, 13 

flying, 117, 123 

Foe Destroyer, 46, 60, 100, 128, 129, 

202, 235, 237, 257, 258, 277 

body of, 120 

following the breath, 61 

food 
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as coarsest form of nourishment, 20 

needed in Desire Realm, 20 

of meditative stabilization, 21, 261 

forbearance, 128, 141 

forcible engagement, 90, 91, 119 

Forders, 94 

forgetfulness, 70, 73-74, 77 

forgetting the instruction. (see 

forgetfulness) 

form, 62, 99, 193 

generated by meditative stabilization, 

117, 170 

meditative-stabilization, 109 

non-revelatory, 201 

revelatory, 201 

visible, 57 

form aggregate, 58, 62, 122, 194, 203 

mode of production, 193 

of a Foe Destroyer, 257 

of Buddhas, 30, 46 

Form Body, 120 

form of one who has attained mastery, 

117, 120 

Form Realm, 43, 53, 94, 105, 122, 167, 

178, 201, 231, 263, 269, 272 

afflictive emotions included within, 43 

afflictive emotions pertaining to, 125, 

231 

lacks states arisen from thinking, 267 

no states arisen from thinking in, 203 

of an equipoise level, 267 

rebirth in, 202 

second of three realms, 215 

former lifetimes, memory of, 184 

formless absorptions, 211 

actual, 265 

preparations for, 43 

four, 255 

Formless Realm, 53, 94, 122, 178, 201, 

269 

afflictive emotions included within, 43 

afflictive emotions pertaining to, 125 

in relation to name and form, 203 

includes only states arisen from 

meditation, 267 

of an equipoise level, 267 

rebirth in, 202 

third of three realms, 216 

foulness 

contemplation of, 45 

Four Hundred, 102 

fourth concentration, 210, 256 

actual, 255 

as mental basis of the path of seeing, 

62, 159-64, 255 

fifth of nine levels, 216 

final, 161-62, 231 

fourth mental abiding, 68, 74, 82, 87 

Friendly Letter, 84 

friends 

needed for cultivating calm abiding, 22 

fruit (in topic of Perfection of Wisdom), 

181 

fruit of final training, mental 

contemplation that is the, 236, 238, 

239, 245 

in relation to first concentration, 48-49 

G 

-dam-  

textual lineage of, 282 

-gyu-  

-gyu-  

general meaning (textbooks), 151 

generic image, 165-66, 181, 184, 187, 192 

giving 

perfection of, 194 

god 

ability to attain calm abiding, 169, 170 

of no discrimination, 175, 176 

of the Desire Realm, 143, 175-76 

rebirth as, 38, 197, 198, 204, 277 

secondary types unable to attain calm 

abiding, 172 

going-as-a-hero meditative stabilization, 

180 

Golden Rosary of Eloquence, 129, 268, 269, 

271, 272 

Go-mang College, 165-66 

grasping, 140, 141, 142, 144 

ninth link of dependent-arising, 196, 

197, 198, 204-5, 206, 207 

Great Exposition of the Concentrations and 

Formless Absorptions, 17, 59, 93, 106, 

162 

Great Exposition of the Stages of the Path, 

29, 106, 113, 115, 116, 119, 210, 

217, 240, 268, 273 

grossness/peacefulness, aspect of, 232 

grossness/peacefulness, mode of analysis of, 
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56-58, 194, 199-200, 208, 240, 281 

ground 

eighth Bodhisattva, 44-48, 128, 230, 

273 

first Bodhisattva, 47, 119, 131, 132, 

187, 188, 190, 191, 192, 228 

as path of observing the limits of 

phenomena, 190 

in tantra, 131 

first seven, 132 

high, 210, 261, 273 

ninth Bodhisattva, 230 

second Bodhisattva, 47 

ten, 210, 211 

tenth Bodhisattva, 44-48, 230 

three pure, 230 

Grounds of Hearers, 15, 17, 24, 25, 30, 42, 

59, 69, 79, 80, 83, 84, 86, 91, 98, 

100, 103, 104, 105, 106, 113, 125, 

127, 134, 149, 169-70, 184, 185, 186, 

216, 217, 220, 222, 225, 228, 231, 

232, 236, 238, 239, 240, 241, 242, 

243, 244, 245, 248, 260, 265, 270, 

271, 272, 281, 282 

on prerequisites for calm abiding, 22 

on the level of individual knowledge of 

the character, 268 

presentation of meditation on the 

unpleasant, 44-48 

, 16, 25 

Gyel-tsap, 268 

H 

hair-treasury, 63, 65 

haô, 111, 112 

hand symbols, 63, 281 

hands 

position in meditative equipoise, 24, 

26 

hardness, 217, 218 

Haribhadra, 25, 151 

harmful mind, 44, 125, 127, 139 

harsh speech, 193 

haîha yoga, 26 

hatred, 25, 26, 28, 30, 36, 44, 170, 261 

analysis of, 76 

as predominant afflictive emotion, 37-

38, 43, 50, 54-56, 68, 74-76, 77, 

160, 281 

in relation to attachment, 49-50 

in relation to discursiveness, 40, 41 

haughtiness, 84-86 

having few desires (as prerequisite of calm 

abiding), 19 

head (in meditation posture), 24 

Hearer Vehicle, 164 

Hearers, 146, 152, 153, 157, 251 

posture of, 25 

hearing, 53, 64, 84, 141, 162, 165, 166, 

173, 222, 224, 253 

as cause of haughtiness, 84-86 

hearing, thinking, and meditating, 

presentation of, 200-201 

heart, 111, 112, 282 

Heart of the Middle, 18, 76, 79, 80 

heat, 128 

heaviness, 99, 100, 104, 107, 110 

hell beings, 45, 47, 170, 276, 277 

able to generate the altruistic mind of 

enlightenment, 172 

fruitional obstruction of, 171 

newly seeing the truth, 172 

unable to attain calm abiding, 169-70, 

172 

hells, 144 

clairvoyance seeing, 227 

rebirth in, 141, 144 

higher ethics, 22, 266 

higher meditative stabilization, 22, 266 

higher wisdom, 22, 266 

Highest Yoga Tantra, 14, 16, 64, 65, 110, 

111, 112, 126, 131, 137, 162, 163, 

165, 230 

abandonment of afflictive emotions, 

132 

entry into, 189 

in relation to pliancy, 30-31 

nine mental abidings in, 165 

relationship of calm abiding and special 

insight in, 162-64, 282 

stoppage of subtle operative 

consciousnesses, 130, 178-79 

 

meaning of, 34-68 

Hindu systems, 26 

humans, 171 

ability to attain calm abiding, 169, 

170-71 

androgynous, 175 

insane, 170 
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living in Unpleasant Sound, 170, 171 

neuter, 171, 175 

overpowered by poisonous substances, 

170 

rebirth as, 141, 143, 144, 198 

types unable to attain calm abiding, 

170-71, 172 

with disturbed physical elements, 170 

hungry ghosts, 45, 50, 170 

able to generate the altruistic mind of 

enlightenment, 172 

faculties of, 173-74 

fruitional obstruction of, 171 

meditation on suffering of, 50 

newly seeing the truth, 172 

unable to attain calm abiding, 170 

I 

ignorance, 46, 102, 159, 232, 258 

about calm abiding, 57 

as root of afflictive emotions, 44 

first link of dependent-arising, 21, 58, 

196, 197, 198, 199-200, 203, 204, 

205, 206 

meanings of, 38 

regarding actions and their effects, 38, 

199 

regarding suchness, 38-39, 199, 202 

thorough enwrapment of, 263 

types of, 38, 201-2 

 

Clear Realization", 25 

Illumination of the Thought of 

(Chandrak  

ddle, , 

128 

illusory body, 230 

immeasurable equanimity, 90 

immeasurables, four, 226 

immediately preceding condition, 177, 

195 

impededness, 119, 170-71 

impelled effect, 159 

impermanence, 56, 156. (see also 

unpleasantness of change) 

coarse, 58 

meditation on, 33 

of sound, 55, 187 

subtle, 58 

subtle momentary, 47-48, 52 

included within the level, 267 

increase, 217 

individual knowledge of the character, 

mental contemplation of, 43, 161-62, 

166, 167, 168, 205, 208, 209, 212, 

223, 236, 237, 240, 241, 242, 243, 

244, 245, 246 

as a mixture of hearing and thinking, 

202-3, 224, 270, 271 

as preparation for the first 

concentration, 267 

definition of, 200 

entity of, 193-94 

level of, 203, 207 

mental basis of, 205 

mundane 

definition of, 259 

individual liberation, vow of, 171 

inferential consciousness, 118 

inferential prime cognition, 249, 279 

inherent existence, 119, 146 

absence of, 119, 146 

inspection, 82, 86, 87 

instruction 

bare, 188 

experiential, 27, 188 

practical, 188 

textual, 27, 188 

types of, 27, 188 

intense application, 88 

intensity, 14, 78, 79, 80, 86, 164 

intention, 197, 200 

intermediate state, 120, 198, 207, 226, 

263, 277 

interrupted engagement, 90, 91 

introspection, 79, 80, 86, 87, 89, 91, 92 

power of, 82, 86, 89 

investigation, 59, 60, 61, 62 

investigation (branch of first 

concentration), 210 

J 

Jam-Âang-shay-

162, 168, 232, 273, 274, 282 

jealousy, 25, 170 

thorough entanglement of, 266 

thorough enwrapment of, 264, 194-95 

jewel case, 111 

joy, 96, 97 

as branch of concentrations, 211 
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coarse, 105 

of first concentration, 166, 167 

of the bliss of mental pliancy, 105 

Joyous (Land), 143 

joy-withdrawal, mental contemplation of, 

114, 126, 236, 238, 240, 241, 242 

lesser, 242 

K 

, 172 

Kamalash¦la, 18, 21, 25, 42, 64, 68, 87, 

183, 184, 186, 187, 189, 228, 280 

use of khong du chud pa, 187 

karma. (see action) 

Kay-drup, 268 

khong du chud pa, 187, 188 

killing, 38, 199-200, 201, 264 

knower of bases, 180 

knower of paths, 180 

knowing satisfaction (as prerequisite of 

calm abiding), 19, 23 

L 

lack normative maleness, 171 

lam rim chen mo. (see Great Exposition of 

the Stages of the Path) 

lama, 35 

Lamp for the Path to Enlightenment, 23, 36, 

67 

latency. (see potency) 

laxity, 35, 54, 71, 77, 78-82, 86, 87, 88, 

89, 90, 91, 96, 282 

antidotes to, 78-79, 85-86, 87 

causes of, 78 

coarse, 80, 82 

counterexample to attainment of calm 

abiding with a sense consciousness, 

35 

definition of, 79 

in relation to lethargy, 78, 81-82 

in relation to slackness, 80-81 

in the cultivation of special insight, 

221, 224 

subtle, 35, 78, 79-80, 82 

coarse subtle, 80 

subtle subtle, 80 

types of, 79-80 

laziness, 70-73, 74, 77, 89 

antidotes to, 72-73, 92 

subliminal, 273 

definition of, 70 

of inadequacy, 71, 81 

of neutral activities, 71-72 

types of, 70-72 

which is an attachment to bad 

activities, 71 

leapover, 129 

learning 

paths of, 146 

learning about calm abiding 

as antidote to obscuration, 38, 39, 57-

58 

legs (in meditation posture), 24 

legs of manifestation, four, 69 

leisure and fortune, 78, 94 

lethargy, 72, 78, 79, 282 

distinguished from laxity, 78 

in relation to excitement, 81-82 

in relation to laxity, 81-82 

thorough entanglement of, 266 

liberation 

mistaken view of, 176 

life-faculty, 200 

life-force, 200 

lightness, 97, 98, 103 

Limitless Consciousness 

seventh of nine levels, 216 

Limitless Space, 269, 278 

sixth of nine levels, 216 

lineage 

212 

lion-throne, 65, 66 

lips (in meditation posture), 24 

logical reasoning, 57, 58 

love, 76, 78, 141, 185, 189 

as an object of observation for calm 

abiding, 63 

as object of observation for purifying 

behavior, 37-38, 50-56, 54-55, 75-

76, 185, 281 

at time of death, 142 

distinguished from compassion, 51 

great, 54 

in generation of the altruistic mind of 

enlightenment, 55 

mental basis of, 179 

persons having a nature of, 51, 56 

types according to Chandrak¦rti, 51-52, 

56 

love observing mere sentient beings, 52, 
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56 

love observing phenomena, 52, 56 

love observing the unapprehendable, 52, 

56 

M 

, 15, 21, 101, 102, 152, 153, 

154, 199, 257 

madhaymakah¸daya. (see Heart of the 

Middle) 

. (see Differentiation of 

the Middle and the Extremes) 

Magadha, 207 

 

lineage, 128, 132 

meaning of, 34-68 

. (see Summary of the 

Great Vehicle) 

. (see Ornament for 

) 

main mind, 88, 99, 194, 254 

Maitreya, 69, 143 

Differentiation of the Middle and the 

Extremes, 15, 17, 69, 91 

Ornament for Clear Realization, 269 

, 17, 

21, 69, 91 

making one-pointed. (see eighth mental 

abiding) 

male 

red and white constituents in, 111 

 

meaning of, 181 

mandala, 66 

emanation and withdrawal of, 163, 165 

manifest coarse afflictive emotions of the 

Desire Realm, 127 

Manifest Knowledge, 13, 14 

higher, 13 

lower, 13 

 

mantra vehicle. (see tantra) 

marijuana, 174 

marks of a Buddha, 63 

matter, 117, 201 

meaning generality. (see generic image) 

meditation, 84, 141, 162, 222 

for the sake of attaining that which has 

not yet been attained, 222 

for the sake of increasing that which 

has already been attained, 222 

for the sake of the non-deterioration of 

that which has been attained, 222 

types of, 41-42 

meditative absorption 

mental basis of, 179 

causal 

divisions of, 192-208 

resultant-birth, 277, 278 

meditative equipoise, 253, 254 

actual, 138 

counting the breath, 61 

degeneration of, 137, 37 

from within state of, 61 

in relation to subsequent realization, 61 

for a Buddha, 252 

of a Buddha, 32 

position of the hands in, 24, 26 

rising from, 37, 38-39 

uncontaminated, 256, 257 

meditative stabilization, 254 

enhancing, 223 

four features of. (see preparatory 

training) 

hard to distinguish from subtle laxity, 

35 

in relation to wisdom, 41 

in the union of calm abiding and 

special insight, 250 

incompatibility with afflictive 

emotions, 30-31 

increased by pliancy, 123 

powers of, 134 

meditative visions, 34-35, 135, 136, 137 

mental abidings, nine, 64, 68, 69-93, 160, 

161, 162, 166, 168, 178 

in relation to special insight, 119 

in relation to the five faults and eight 

antidotes, 91 

meditative stabilizations of, 133 

mental bases, 177-82 

principles governing, 179 

mental basis, 209, 280 

iron in fire as example of, 178-79 

of a clairvoyant consciousness, 227 

of individual knowledge of the 

character, 205 

mental bliss, 102 

mental body, 117, 120, 171 

mental consciousness, 30, 31, 101, 102, 
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124, 145, 177, 253 

bases of, 177 

calm abiding attained with, 32, 34 

of a Buddha, 253 

mental contemplation 

actual antidotal, 238 

calm abiding as, 68, 116, 243 

eight, 56 

four, 236, 52 

meaning of, 134 

of a mere beginner, 105, 127, 44-50, 

52, 53-55, 242, 244, 274 

person who possesses, 244, 50-56 

of individual investigation, 240, 241, 

242 

purifying afflictive emotions, 57-58 

seven, 44-50, 134, 161, 166, 239, 244 

chart, 236 

-ka- -50 

one in terms of effect, 49-50, 237 

three in terms of cause, 47-48, 237 

three in terms of entity, 49-50, 237 

six, 236, 52 

three, 54-56, 236 

mental discomfort, 102, 108, 109 

discursiveness included within, 40, 41 

doubt included within, 41 

mental engagement 

four, 90-91, 120, 171 

in relation to special insight, 171 

meaning of, 134 

mental factor, 25, 70, 83, 97, 98, 99, 101, 

134, 194, 197, 253, 254 

desisting from application as, 90 

of stabilization, 133 

mental factors, 21 

changeable, 196-98 

fifty-one, 90, 99, 279 

mental image. (see generic image) 

mental pleasure 

desire and pride included within, 41 

mental pliancy, 20-22, 97, 103, 106, 107, 

109, 111, 112, 113, 115, 123, 126, 

160, 162, 168, 216, 217 

as a consciousness, 99 

as mental factor, 100 

coarse, 106 

coarse special, 24-26, 104 

definition of, 21 

included within the levels of an upper 

realm, 105 

stages of cessation, 103 

mental sense-sphere, 195 

merchant class, 234 

merit 

collection of, 231, 234 

middle way, 146 

Middling Exposition of the Stages of the 

Path, 106, 113, 115, 116, 119 

mind 

in relation to body, 172, 173 

mind of clear light, 131 

mind of enlightenment, ultimate, 60 

mindfulness, 89, 91, 92 

afflicted, 74 

as antidote to forgetfulness, 74, 80, 86 

four establishments in, 69 

in state subsequent to meditative 

equipoise, 138 

power of, 77, 80, 89 

minds 

subtlest, 110 

minds and mental factors, topic of, 279 

misapprehension of the supreme 

thorough enwrapment of, 264, 196 

miserliness 

thorough entanglement of, 266 

thorough enwrapment of, 264, 195 

mkhas grub dge legs dpal bzang. (see Kay-

drup 

mngon du gyur pa, 229 

mode (of phenomena), 58, 64, 145, 184, 

185, 186, 187, 192. (see also emptiness) 

monastic colleges, 149 

mos pa, 39-40 

motivation, 20, 280 

during state subsequent to meditative 

equipoise, 38-39, 283 

for action, 197, 199-200, 201-2, 207 

for cultivating calm abiding, 27, 31 

-

67, 62 

for laziness of neutral activities, 71 

for meditation on the unpleasant, 49-

50 

in relation to discrimination, 193, 194 

preceding sleep, 179, 267 

mtshan ma, 220 

mundane path, 126, 175, 167, 189, 208, 

215, 216, 220, 227, 247, 248, 251, 
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257, 270, 281 

having the aspect of 

grossness/peacefulness, 231, 232 

of special insight, 56-58 

persons on, 189-90 

four types of, 183-84 

progress on, 47-48 

qualms with respect to, 44-45 

realizing selflessness, 232, 192 

N 

 

commentary on the SÒtra on 

Dependent-Arising, 207 

 

able to generate the altruistic mind of 

enlightenment, 172 

name (in relation to object), 36-37 

name and form 

fourth link of dependent-arising, 196, 

203, 205, 206 

name basis, 203 

Nature Body, 191-92 

navel, 24, 26 

neck (in meditation posture), 24 

neither pleasure nor suffering. (see neutral 

feeling) 

neutral feeling, 45 

Never Returner, 235, 263 

newly seeing the truth, meaning of, 172 

Nihilists, 120 

Dialecticians, 226 

Meditators, 184-85 

types of, 226 

nine levels, 39, 273 

nine-cycled dispelling of bad winds. (see 

breath meditation) 

nine-cycled dispelling of wind-corpses, 

280. (see breath meditation) 

ninth mental abiding, 35, 89-90, 91, 96, 

98, 103, 105, 107, 108, 109, 160, 

163, 165, 242, 243 

why it is not calm abiding, 19-20, 96 

ninth mind of the Desire Realm, 103, 108, 

109, 242, 243, 244. (see also ninth 

mental abiding) 

 

non-abiding, 120, 146 

non-affirming negative, 182 

non-analytical image, 183-87, 189, 190, 

280 

non-associated compositional factors, 201 

non-Buddhists, 186-87, 225, 231, 232, 

265 

asceticisms of, 265 

non-conceptual exalted wisdom, 41 

of meditative equipoise, 183 

non-conceptuality 

meaning of, 183-84 

non-discrimination 

gods dwelling in, 172 

meditative equipoise of, 172, 174, 176 

non-embarrassment 

thorough entanglement of, 266 

non-equipoise level, 201-2, 267, 201-2, 

272, 207 

non-revelatory form, 201 

non-shame 

thorough entanglement of, 265, 266 

non-virtue, 47 

as cause of suffering, 38, 199, 207 

physical, 200 

ten, 264, 265 

northern continent. (see Unpleasant 

Sound) 

not having many activities (as prerequisite 

of calm abiding), 19, 23 

Notes on the Concentrations and Formless 

Absorptions, 269, 271, 272 

Nothingness, 271 

afflictive emotions pertaining to, 216, 

228, 232, 233 

eighth of nine levels, 216 

nothingness, formless absorption of 

distinguished from meditative 

equipoise of non-discrimination, 

176 

Nothingness, level of, 176 

not-unable preparation, 209 

nourishment 

coarse (food), 20 

mental, 20 

of consciousness, 20, 21 

of intention, 20 

of meditative stabilization, 21 

types of, 21 

nyes dmigs, 195 

O 

object of negation, 119 
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object of observation, 254 

during sleep state of meditative 

stabilization, 180-81 

in cultivating special insight for the 

sake of purifying calm abiding, 44 

in the first mental abiding, 70 

in the second mental abiding, 70 

of calm abiding 

not perceived by a sense 

consciousness, 34-35 

not perceived by an eye 

consciousness, 34-35 

uncontaminated, 233 

uncontaminated truths as, 232 

object-of-observation bases, 34 

object-of-observation condition, 195 

object-of-observation supports, 34 

objects 

six, 123 

in eighteen constituents, 39 

objects of abandonment, 98, 237 

of the Desire Realm 

nine divisions of, 237 

objects of observation, 34-68, 66 

changing, 39-40, 58, 60, 67-68, 74-77, 

168, 217 

for those who have not and have 

achieved calm abiding, 63-65, 207-

8 

four types of, 42-44, 280 

how to choose, 35-40, 218 

any object at all not suitable, 35-36, 

280 

main criterion, 36, 40 

other, 63 

searching for, 65-67, 173 

in tantra, 66, 67 

objects of observation for developing skill, 

42, 192-208, 281 

etymology of, 43 

objects of observation for purifying 

afflictive emotions, 42, 43, 208, 281 

distinguished from objects of 

observation for purifying behavior, 

43 

meaning of, 43 

objects of observation for purifying 

behavior, 37-40, 42, 44-65, 280 

distinguished from objects of 

observation for purifying afflictive 

emotions, 43 

etymology of, 42 

obscuration, 26, 28, 78, 82, 102, 199, 

201, 202 

as predominant afflictive emotion, 37, 

38-39, 43, 56-58, 281 

in relation to lethargy, 81, 82 

meanings of, 38 

with respect to actions and their effects, 

201 

with respect to object, agent, and 

action, 57 

observed-object condition, 115, 177 

observing the fruit, 59, 60, 61 

observing the limits of phenomena, 183, 

188, 189-90, 192, 280 

boundaries according to Kamalash¦la, 

187 

path of, 187, 188, 190, 191, 192 

obstructions 

artificial, 209 

fruitional, 171 

preventing meditative stabilization, 

175-76 

to liberation, 128 

to omniscience, 209, 258 

obstructiveness. (see impededness) 

offering the realization, 54 

omniscience, 12 

Once Returner, 129, 235 

one-pointed engagement. (see spontaneous 

engagement) 

one-pointedness, meaning of, 54-55 

operative consciousnesses, 124 

coarse 

stoppage of, 124, 173-74, 178 

subtle, 129 

stoppage of, 124, 179 

very subtle, 174, 130 

ordinary beings, 44, 186 

who do not know about the paths, 181 

who know about the paths, 181 

Ornament for Clear Realization, 269 

, 17, 21, 

69, 91 

Outsiders. (see non-Buddhists) 

overapplication, 90 

P 

Pa-bong-ka, 70 
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pacifying. (see sixth mental abiding) 

pain, 102, 119 

at time of death, 37-38, 141, 142 

path, 127, 140, 141. (see also 

supramundane path; mundane path) 

common to Buddhists and non-

Buddhists, 125 

 

having the uncontaminated truths as its 

aspect, 232 

 

mental basis of, 179 

of a common being, 143, 232 

Superior, 143, 234, 257, 263, 265 

types of persons cultivating, 41 

uncontaminated, 233 

path of accumulation, 141, 156, 180, 181, 

189, 212, 229, 230, 231, 253, 254, 

263, 265 

-80 

Solitary Realizer, 234 

path of meditation, 60, 63 

 

mental basis of, 179 

Solitary Realizer, 234 

path of no more learning, 60, 63, 231 

 

Solitary Realizer, 234 

path of preparation, 60, 62, 63, 114, 119, 

128, 141, 164, 172, 181, 189, 190, 

192, 230, 231, 253, 254, 255, 263, 

265 

four levels of, 169-76 

-65, 180, 209 

mantric, 164 

mental basis of, 178 

Solitary Realizer, 234 

path of release, 126, 237, 49, 259 

of path of seeing, 182, 239 

of the eighth ground, 239 

of the tenth Bodhisattva ground, 239 

related to the mental contemplation of 

final training, 239 

path of release, final 

in relation to first concentration, 48, 

241 

path of seeing, 60, 63, 162-64, 172, 181, 

188, 213, 234, 257, 263, 265, 277, 

280 

afflictive emotions to be abandoned by, 

128 

conceptuality abandoned by, 41 

 

uninterrupted path, 129, 130, 178, 

132 

mental basis of, 179, 63 

path of release of, 182, 239 

Solitary Realizer, 234 

uninterrupted path of, 41, 181, 182, 

239, 255 

paths, 76, 146 

common to Buddhists and non-

Buddhists, 111 

five, 189, 212 

 

 

of learning, 146 

patience 

perfection of, 194 

Pa-tso, 270 

peak, 128 

Peak of Cyclic Existence 

afflictive emotions pertaining to, 191-

92, 216 

ninth of nine levels, 216 

peak of cyclic existence, formless 

absorption of, 210, 233, 271 

Perfection of Wisdom, topic of, 151, 180-

81 

Perfection Vehicle, 111 

perfections 

six, 146, 194 

permanence, 56 

view of, 22 

person 

basis of designation of, 122 

pervasive objects of observation, 42, 189-

90, 280 

etymology of, 42, 189 

pervasive wind, 104 

physical basis, 280 

physical basis of calm abiding, 169-76 

physical bliss, 24-26 

physical pliancy, 19-23, 97, 103, 104, 

106, 107, 109, 110, 111, 112, 113, 

115, 117, 120, 123, 126, 160, 162, 

168, 216, 217 

as form, 99, 100 

as tangible object, 22-23, 100 

cessation of, 115 
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coarse, 106 

cessation of, 113, 116 

coarse special, 104, 27, 105 

definition of, 100 

included within the levels of an upper 

realm, 105 

shadow-like, 105 

subtle, 109 

physical posture. (see posture) 

physical sense power. (see body sense 

power) 

place between the eyebrows, 282 

placement, 59, 60, 61-62 

Pleasant Doctrine-Bearing Joyous Place, 

143 

pleasure 

feeling of, 44 

pliancy, 25, 110, 170, 117, 120, 127, 160, 

162, 168, 223 

as a branch which is a benefit, 91, 92 

as antidote to laziness, 72, 91 

coarse, 107, 108, 109, 110 

coarse special, 103 

difficult to analyze, 107, 29 

during cultivation of special insight, 

273 

easy to analyze, 107, 108 

general meaning of, 101 

included within the levels of an upper 

realm, 106 

increase of meditative stabilization due 

to, 172-73 

omen of, 25-26, 97, 103, 107, 108, 

109, 31 

shadow-like, 106, 108, 110, 116, 117, 

118, 135 

special, 96, 106 

achieved by, 28, 106 

coarse, 106 

conjoined with, 26-28, 106 

subtle, 106 

stages of cessation, 27, 97, 105 

i Grounds of Hearers;, 113 

stages of generation, 96, 97, 27-29, 

107, 115 

subtle, 107, 108 

types of, 97 

pliancy, mental. (see mental pliancy) 

pliancy, physical. (see physical pliancy) 

poisonous substances, humans 

overpowered by, 170-71, 174 

poisons, three root, 26, 28, 174 

posture 

cross-legged, 24, 25 

for attaining calm abiding, 24-26, 280 

purpose of, 24, 25-26, 30 

seven features of, 24-26 

pot, 172 

impermanence of, 58 

potency, 197, 201, 203, 204, 205, 258 

karmic, 47 

pot-like breath meditation, 26 

Pr  

138, 156, 187, 256, 257, 258 

. (see Commentary on 

 

  

, 199 

preceptual lineage, 92 

predispositions 

for achieving the body, speech, and 

mind of a Buddha, 29 

preparations, 245 

for concentrations, 43 

for the first concentration, 105 

four mental contemplations as, 241 

seven, 43, 126, 127, 134, 222 

for the second concentration, 257 

uncontaminated, 257 

six mental contemplations as, 239 

preparatory training, 216 

four attributes of, 183-84, 225, 248 

chart, 217 

fourth attribute of 

chart, 219 

prerequisites of calm abiding, 19-23, 280 

types of, 22-23 

pretense, 218 

pride, 44 

as predominant afflictive emotion, 37, 

39, 43, 58-59, 281 

thorough enwrapment of, 263 

prime cognition, 229 

projected effects, 197, 198 

six and one-half, 198, 206 

projecting causes, 198 

projectors 

five and one-half, 198 

two and one-half, 206 
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Proponent of One Consciousness 

(Bodhisattva), 153 

pure absorptions, 277 

pure ethics (as prerequisite of calm 

abiding), 19-20, 23 

pure land, 38, 143, 202 

purification and renewal, 19 

purifying, 59, 60, 61, 63 

putrefaction 

meditation on, 45, 49 

R 

radiant red appearance, 111 

radiant white appearance, 111 

realizational consciousness that is a state 

arisen from analytical meditation, 249, 

250, 274 

realizational consciousness that is a state 

arisen from meditation, 250, 254, 257 

realizational consciousness that is a state 

arisen from stabilizing meditation, 249, 

250, 274 

reasoning of dependence, 57-58 

reasoning of nature, 57 

reasoning of the lack of being one or 

many, 251 

reasoning of the performance of function, 

57 

reasonings 

four, 57, 58, 281 

reflective meditation, 85, 94-95 

factual, 94, 95 

verbal, 94 

refuge, 29, 94 

causal, 29 

effect, 29 

related to contaminants, 193, 258 

resetting. (see third mental abiding) 

revelatory form, 201 

rgyal tshab dar ma rin chen. (see Gyel-tsap) 

rising from meditative equipoise, 93, 182 

royal class, 234 

S 

see  

see Sh  

saliva, 24, 40, 124 

saôdhinirmocanasÒtra. (see SÒtra 

Unraveling the Thought) 

Sarasvat¦, 136 

 

- -

258 

scattering, 32, 34, 35, 83 

second concentration, 257, 271 

actual, 255 

Second Concentration 

third of nine levels, 216 

second mental abiding, 70-73, 74, 77, 86, 

90, 91 

self 

mistaken conception of, 201, 202 

selflessness, 228, 281 

mundane path realizing, 232, 45 

selflessness of persons, 185 

conceptual realization of, 180 

direct realization of, 180 

semen, 110 

sense consciousness, 40, 101, 126, 135, 

145, 177 

calm abiding not attained with, 34-35, 

105 

in eighteen constituents, 39 

perception of pure appearances by, 136 

stoppage of, 32, 34, 123, 124, 175, 

130 

sense powers 

five, 101 

in eighteen constituents, 39 

sense-spheres 

fifth link of dependent-arising, 196, 

203, 205, 206 

twelve 

as an object of observation for calm 

abiding, 63 

as objects of observation for 

developing skill, 195 

sentient beings, 146 

as object of observation of compassion, 

179 

as object of observation of love, 179 

four types of, 181 

separation from attachment, 43-44, 125, 

126, 175, 126, 127, 128, 129, 139, 

189-90, 210, 211, 161-62, 216, 228, 

232, 233, 234, 265, 277, 278 

by supramundane path, 228 

to the level of Nothingness and below, 

232, 233 

to the Peak of Cyclic Existence, 190-91 

serial absorptions, nine, 256 
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session, length of, 32-33, 38-39, 67 

setting in equipoise. (see ninth mental 

abiding) 

setting the mind. (see first mental abiding) 

settling down of the winds, 26-33 

seven cause-and-effect quintessential 

instructions, 54, 154, 68, 186-87 

in relation to calm abiding, 54-55 

sevenfold reasoning, 185, 189 

seventh mental abiding, 88-89, 90, 91 

 

 

shape, 115 

shas cher, 127 

shoulders (in meditation posture), 24, 26 

sickness, 141, 142 

suffering of, 46, 47 

sign 

meanings of, 83-84 

similar associations, five, 99 

similitude 

of a given meditative stabilization, 180 

of special insight, 181 

, 262 

sixth mental abiding, 82, 88 

skeleton, meditation on, 48-49, 234, 281 

skill in the causes of calm abiding and 

special insight, 42-44, 217, 222, 223 

slackness, 282 

in relation to laxity, 80-81 

in relation to laziness, 81 

sleep, 71, 72, 93, 135, 145 

needed in Desire Realm, 20 

thorough entanglement of, 266 

turning into meditative stabilization, 

135, 181-82 

types of, 132, 133, 180-81 

why it is not calm abiding, 179-80 

sleepiness, 78, 79 

antidote to, 72 

slightly hidden phenomenon, 190 

Small Exposition of the Stages of the Path, 

106 

solar plexus, 110, 111 

solitary peace 

extreme of, 146 

Solitary Realizer Vehicle, 164 

Solitary Realizers, 47, 146, 152, 153, 157, 

251 

congregating, 47 

rhinoceros-like, 45-47, 231, 235 

Summary of the Great Vehicle, 13 

SÒtra of Teaching to Nanda on Entry to the 

Womb, 207 

SÒtra on Dependent-Arising, 207 

sÒtra system, 12, 14, 16, 29, 30, 65, 66, 

67, 76, 110, 131, 132, 162, 163, 164, 

165, 230, 231, 282 

SÒtra Unraveling the Thought, 17, 21, 42, 

79, 80, 83, 84, 86, 91, 96, 164, 184, 

185, 186, 236 

 on, 17, 21 

sÒtras 

meaning of 

as antidote to laxity, 79 

sound 

impermanence of, 55, 187 

sound generality, 94, 165 

space-like meditative equipoise, 182 

special insight, 68, 119, 173, 186, 221, 

240, 253, 254, 274 

achieved through analytical meditation, 

186 

analytical image as a case of, 184, 185, 

186 

attainment of, 222, 249 

benefits of, 164-65 

cultivation for the sake of purifying 

calm abiding, 40-41, 43-44, 222, 

223 

emptiness as an object of observation 

for, 191 

imputed, 75, 160, 161, 166 

in relation to calm abiding, 166-68, 

186 

order of cultivation, 159-64 

length of session, 67 

motivation for cultivating, 146 

mundane, 175, 227 

observing emptiness, 64, 167 

observing the four noble truths, 228 

purification of, 223 

realizing emptiness, 159-64 

sevenfold reasoning as a type of, 185 

similitude of, 181 

special pliancy preceding, 106 

spine (in meditation posture), 24, 26 

spiritual community, 129 

spiritual guide, 35, 37, 65, 95, 173 

reliance on, 53-54 
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spontaneity, 96 

spontaneous engagement, 90, 91, 120 

. (see Grounds of Hearers) 

stability, 14, 64, 66, 79, 80, 96, 105, 106, 

164, 190, 224, 279 

stabilization 

mental factor of 

distinguished from meditative 

stabilization, 179-80 

stabilizing meditation, 75, 94, 161, 164, 

166, 173, 185, 186, 221, 250, 274 

calm abiding as a case of, 186 

stage of completion, 112, 126, 131, 137, 

162, 163, 164, 165 

stage of generation, 66, 131, 163 

Stages of Meditation, 18, 21, 25, 42, 64, 

68, 87, 183, 184, 186, 187, 228 

stages of the path, 94 

states arisen from meditation, 85, 192, 

249 

staying in an agreeable place (as 

prerequisite of calm abiding), 19, 20-

22 

steadiness, 217, 218 

stealing, 38, 200 

Sthiramati, 98, 101 

, 229 

Stream Enterers, 209, 235 

subsequent cognition, 229 

subsequent knowledge, 270 

subsequent realization, 37, 62, 65-67, 125, 

139, 182 

in relation to meditative equipoise, 61 

for a Buddha, 252 

rising from, 147 

substantial cause, 108, 110, 121, 194 

subtle minds, four, 130 

suchness 

direct realization of, 187, 229 

ignorance regarding, 38-39, 199 

manifesting or actualizing, 229 

to actualize, 229 

suffering, 192-94 

feeling of, 44-45 

meditation on, 44-50 

Summary of Manifest Knowledge, 13, 15, 

17, 82, 92, 97, 98, 114, 159, 161, 

167, 206, 226, 258, 279 

Superior, 45-46, 141, 143, 181, 209, 232, 

234, 256, 257, 263, 265 

see path of seeing, 

 

 "Treatise on the 

Middle , 195, 262 

supramundane path, 44, 126, 127, 128, 

129, 189, 208, 212, 215, 216, 220, 

225, 228, 233, 248, 251, 257, 270 

uncontaminated, 225 

supreme mundane qualities, 60, 128 

T 

taking to mind 

meaning of, 134 

tangible objects, 62, 100, 101, 203 

tantra, 12, 16, 63, 65, 76, 165, 177-78 

in relation to pliancy, 110 

objects of observation in, 66, 67 

tantra sets, three lower, 111, 230 

tantric vow, 171 

. (see Blaze of Reasoning )  

teeth (in meditation posture), 24 

tenets 

 

textbooks, monastic, 150, 164-65 

types of, 151 

textual lineage, 92 

thing, 172-73 

thinking, 53, 64, 84, 141, 162, 165, 166, 

173, 222, 224, 253 

Third Concentration 

fourth of nine levels, 216 

third mental abiding, 68, 73-77, 86, 90, 

91 

thorough achievement of the purpose, 

183, 189-90, 191-92, 280 

path of, 191 

thorough entanglements, 127 

eight, 198-99 

thorough enwrapments, nine, 198, 261, 

263 

thorough isolation, mental contemplation 

of, 55, 209, 236, 237, 238, 240, 241, 

242, 243, 245 

thorough knowledge of the character, 

mental contemplation of. (see 

individual knowledge of the character, 

mental contemplation of) 

thorough pacifying. (see seventh mental 

abiding) 

thoroughly abandoning thoughts (as 
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prerequisite of calm abiding), 19, 20 

thoroughly afflicted phenomena, 97, 99, 

100 

thoroughly clear mental contemplation, 

52, 240, 241 

thoroughly pure phenomena, 19-20, 97, 

98, 100 

three realms and nine levels, 39 

chart, 215 

tightness, 39-40, 217, 218 

time of calm abiding, 219, 37-40, 222 

tongue (in meditation posture), 24, 26, 40 

training at the time of calm abiding, 219, 

222 

training at the time of special insight, 219 

trainings 

four, 181 

three, 22, 198 

transmigrations 

bad, 144, 201, 202 

happy, 38, 144, 201, 202 

transmigrators, seven, 263 

Treasury of Manifest Knowledge, 13, 17, 49, 

59, 82, 92, 101, 102, 170, 197, 202, 

210, 229, 230, 231, 234, 256, 258, 

281 

system of breath meditation, 59-63 

true cessations, 126, 159, 239, 256 

true existence, 257 

appearance of, 258 

true origins, 46, 159, 205 

true paths, 159, 256 

true sufferings, 46, 119, 159, 205 

truths 

conventional, 186 

four noble, 43, 44, 46, 69, 76, 156, 

159, 226, 228, 232, 263 

sixteen attributes of, 226 

ultimate, 186 

uncontaminated, 232, 233 

tsong kha pa. (see -ka-  

twenty-one cycles, 27, 280 

U 

uncommon empowering condition, 177, 

195 

uncontaminated 

 

individual knowledge of the character 

as, 193, 256, 257 

 

V -63 

uncontaminated absorptions, 277 

undisturbed effort, 88, 89 

unimpeded mental body, 117 

unimpededness, 117, 170, 120, 177-82 

uninterrupted engagement, 90, 91 

uninterrupted path, 48-49, 126, 164, 212, 

237, 259, 273 

of eighth Bodhisattva ground, 239 

178, 132 

of path of seeing, 41, 181, 182, 239, 

255 

of tenth Bodhisattva ground, 230, 239 

preceding attainment of Buddhahood, 

42 

union of calm abiding and mundane 

special insight, 227 

union of calm abiding and special insight, 

43, 59-60, 62, 118, 147, 161, 164, 

167, 172, 192, 213, 221, 249, 253, 

272, 274 

as purification of calm abiding, 220 

in concentrations, 211 

observing emptiness, 164, 212 

observing selflessness, 228 

unpleasant 

as object of observation for purifying 

behavior, 37, 63, 77, 185, 189, 281 

Unpleasant Sound, 169, 170, 171 

unpleasantness 

of bad actions, 47 

of change, 47-48 

of the unsteady, 47-48 

relative, 45-47 

unusual attitude, 157 

upper realms, 126 

afflictive emotions included within, 43 

afflictive emotions pertaining to, 125 

calm abiding as mind of, 105, 167, 178 

explanation of, 178 

in relation to states arisen from 

meditation, 204 

rebirth in, 201, 202 

viewed as peaceful, 247 

V 

vacuity 

immaculate, 35 
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56, 

258 

Kashm¦ri, 267 

Vairochana, posture of, 30, 280 

Vajra Garland, 25 

valid cognition, 154, 156, 166, 200 

valid cognition, 56 

valid person, 263 

varieties (conventional phenomena), 145, 

161, 162, 168, 184, 185, 186, 187, 

189, 190, 192 

Vasubandhu, 175, 281 

Autocommentary on the 

Manifest Knowledge", 267 

commentary on the SÒtra on 

Dependent-Arising, 207 

preferred reasoning to clairvoyance, 

175 

Treasury of Manifest Knowledge, 13, 17, 

48, 49, 59, 63, 82, 92, 101, 102, 

170, 197, 202, 210, 229, 231, 234, 

256, 258, 281 

very pure phenomena. (see thoroughly pure 

phenomena) 

view 

adventitious, 22 

bad 

five bad, 197-98 

of the transitory collection [as real I 

and mine], 263 

thorough enwrapment of, 263, 264 

holding to an extreme, 263 

natural, 22 

of annihilation, 22 

of permanence, 22 

of the transitory collection, 22 

types of, 21-22 

wrong, 264 

Vimuktasena, 151 

vinaya. (see discipline) 

virtue 

as cause of happiness, 38, 207 

contaminated, 98 

types of, 34-35 

virtuous roots, 94, 225, 228 

vows, 20, 100, 171 

W 

walls, walking through, 117, 121, 177-82 

water (element), 62 

water wind, 26 

wheel of doctrine, three turnings of, 153 

wind 

nature of, 57 

wind (element), 62 

wind wind, 26 

winds (of the body), 24-26, 29, 30, 60, 

100, 105, 115, 126, 135, 137, 160, 

163, 164, 165 

wisdom, 99, 253, 254, 266 

collection of, 231, 234 

eye of, 146 

in relation to meditative stabilization, 

41 

in the union of calm abiding and 

special insight, 250 

perfection of, 194 

realizing impermanence, 156 

wisdom directly realizing emptiness, 156 

wisdom realizing emptiness, 38, 247, 248 

wisdom subsequent to meditative 

equipoise. (see subsequent realization) 

Wisdom Truth Body, 181 

wish, 218 

wishes, 141, 142, 218 

power of, 141, 143 

 

world system, 227 

Y 

yid la byed pa 

meaning of, 180 

- a- see 

- -  

- -

201, 257, 258 

yoga of a beginner at mental 

contemplation, 48 

yoga of one whose mental contemplation 

is perfected, 48-49 

yoga of someone who is practiced, 48 

yogi who has passed beyond mental 

contemplation, 57, 244 

yogi who is a beginner, 244, 50-56 

yogi who is purifying afflictive emotions, 

56, 57-58, 244, 259 

yogis, three, 56-58, 259 

zhum pa, 71. (see slackness) 
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